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    CEOSS-EEFERENCES In addition to the cross-references throughout the volume, the following list of minor references may be useful : Tone. Probable Titlb of Article. Topic. Probablb Title or Article. Phylactery . . Charms and Amulets Property . Inheritance, Law. (Hebrew, Jewish). Pseudo-Messiahs . . Messiahs (Pseudo-). Piety . . Filial Piety. Punarabhiseka . . Abhiseka. Fig . . . Animals. Pytiion . Serpent. Pipe . Smoking. Rabhas . Bodos. Pitaka . . Literature (Buddhist), Rajasuya . Abhiseka. Abhidhamma. Rape . Crimes and Punishments. Pixies . . Fairy. Rasholniks . Sects (Russian). Polygyny . . Family, Marriage, ConRaudras . , Saivism. cubinage. Recognition . Ordination. Poor . Poverty. Regula Fidei . Creeds, Confessions, Pope . . Papacy. Faith. Popoftchins . . Sects (Russian). Reptiles . Serpent. Prajfia . . Docetism (Buddhist). Reservation . . Eucharist. Premillenarianism . Second Adventism. Riches . . Wealth. Primacy . Papacy. Right and Wrong . Ethics and Morality. Proclus . Academy, Academics. Rishis . . Bralimanism, Inspiration Progress Civilization. (Hindu). Proliibition . . Alcohol, Drunkenness. Rood . . Cross. Propagandism . Proselyte. Russian Sects 5 . Sects (Russian).
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    LISTS OF ABBREVIATIONS I. General A.H. =Anno Hijrae (A.D. 622). Ak. = Akkadian. Alex. = Alexandrian. Amer. = American. Apoc. = Apocalypse, Apocalyptic. Apocr. = Apocrypha. Aq. =Aquila. Arab. = Arabic. Aram. = Aramaic. Arm. = Armenian Ary. = Aryan. As. = Asiatic. Assyr. = Assyrian. AT = Altes Testament. AV = Authorized Version. AVm = Authorized Version margin. A.Y. =Anno Yazdagird (A.D. 639). Bab. = Babylonian. c. = circa, about. Can. =Canaanite. cf. = compare. ct.= contrast. D = Deuteronomist. E = Elohist. edd. = editions or editors, Egyp. = Egyptian. Eng.=:En£j'li.sh. Eth. =Ethiopic. EV, EVV = English Version, Versions. f. =and following verse or page. ff. =and following verses or pages. Fr. = French. Germ. = German. Gr. = Greek. H = Law of Holiness. Heb. = Hebrew. Hel. = Hellenistic. Hex. =Hexateuch. Himy. = Himyaritic. Ir. = Irish. Iran. = Iranian. Isr. = Israelite. J=Jahwist. J" = Jeiiovali. Jems. = Jerusalem. Jos. = Josephus. LXX = Septuagint. Min. =Min;ean. MSS = Manuscripts. MT = Maasoretic Text. n. = note. NT = New Testament. Onl^. = Onl^elos. 0T = Old Testament. P = Priestly Narrative. Pal. = Palestine, Palestinian. Pent. = Pentateuch. Pers. = Persian. Phil. = Philistine. PiicEu. = Phoenician. Pr. Bk. = Prayer Book. R = Redactor. Rom. = Roman. RV = Revised Version. RVm = Revised Version margin. Sab. = Sabtean. Sam. = Samaritan. Sem. = Semitic. Sept. = Septuagint. Sin. =Sinaitic. Skr. = Sanskrit. Symm. = Symmachus. Syr. = SjTiac. t. (following a number) = times. Talm. ^Talmud. Targ. =Targum. Tlieod. =Theodotion. TR = Textus Receptus, Received Text. tr. = translated or translation. VSS = Versions. Vulg., Vg. = Vulgate. WH = Westcott and Hort's text. II. Books of the Bible Old Testament. Gn = Genesis. Ex = Exodus. Lv = Leviticus. Nu = Numbers. Dt = Deuteronomy. Jos = Joshua. Jg = Judges. Ru = Ruth. 1 S, 2S = 1 and 2 Samuel. 1 K, 2 K=l and 2 Kings. 1 Ch, 2 Ch-1 and 2 Chronicles. Ezr = Ezra. Neh = Nehemiah. Est = Esther, Job. Ps = Psalms. Pr = Proverbs. Ec = Ecclesiastes. Apocrypha. 1 Es, 2 Es = 1 and 2 To = Tobit, Ca = Canticles. Is = Isaiah. Jer = Jeremiah. La = Lamentations. Ezk = Ezekiel. Dn = Daniel, Hos = Hosea, Jl = Joel. Am = Amos. Ob = Obadiah, Jon = Jonah, Mic = Micah. Nali = Nahum. Hab = Habakkuk, Zeph = Zephaniah. Hag = Haggai. Zec = Zechariah. Mai - INIalachi. Esdras, Jth = Judith. Ad. Est = Additions to Esther. Wis = Wisdom. Sir = Siracii or Ecclesiasticus. Bar = Baruch. Three = Song of the Three Children. Sus = Susanna, Bel = Bel and the Dragon. Pr. Man = Prayer of Manasses. 1 Mac, 2 Mac = I and 2 Maccabees. Mt = Matthew. Mk = Mark. Lk = Luke. Jn = John. Ac = Acts. Ro = Romans. 1 Co, 2 Co = 1 Corinthians. Gal = Galatians. Epli = Epliesians, Ph = Philippians, Col = Colossians, Neio Testament. 1 Th, 2 Th = I and Thessalonians. 1 Ti, 2 Ti=l and Timothy. Tit = Titus. Philem = Philemon, and 2 He = Hebrews. ,Ja = James. 1 P, 2P=1 and 2 Peter. 1 Jn, 2 Jn, 3 Jn = l, '. and 3 John. Jude. Rev = Revelation,

  
    LISTS OP ABBREVIATIONS III. FoK THE Literature 1. The following authors' names, when unaccompanied by the title of a book, stand for the works in the list below. B&ethgen = Beitrdge zur sem. Beligionsgesch. , 1888. Baldwin = Z)icf;. of Philosophy and Psychology, 3 vols. 1901-05. Boxth = Nom,inalbildung in den sem. Sprachen, 2 vols. 1889, 1891 (21894). Benzinger=^e6. Archdologie, 1894. Brockelmann = GescA. d. arab. Litteratur, 2 vols, 1897-1902. Bruns - Sacliau = Syr. - Bom. Rechtsbuch aus dem fiinj'ten Jahrhundert, 1880. BnAgQ^Gods of the Egyptians, 2 vols. 1903. Daremberg-Saglio = Z>ic<. des ant. grec. et rom., 1886-90. De la ^a,vLSSs.je = Lehrbuch der Beligionsgesch.^, 1905. Deuzmgev = Enchiridion Symbolorum^^ , Freiburg im Br., 1911. Deussen = Z)te Philos. d. Upanishads, 1899 [Eng. tr., 1906]. Doughty=.<4rrt6ia Deserta, 2 vols. 1888. (ji'imm = De^itsche Mythologie^, 3 vols. 1875-78, Eng. tr. Teutonic Mythology, 4 vols. 1882-88. 'Ra.mhnvger — Rcalencyclopcidie fiir Bibel u. Talnmd, i. 1870 (=1892), ii. 1883, suppl. 1886, 1891 f., 1897. YioMer = Altceltischer Sprachschatz, 1891 S. Holtzmann-Zopftel = iea;icon/. Theol. u. KirchenlOcserC', 1895. Howitt=i\^a^i(;e Tribes of S.E. Australia, 1904. Jubainville = C'c'?«r,9 de Litt. ccltique, i.-xii., 1883 ff. Lagrange = Etudes sur les religions semitiques^, 1904. Lane = ^n Arabic-English Dictionary, 186311". ha,ng = Myth, Bitucd, and Religion-, 2 vols. 1899. \ue]ism& = Denkmdler aus Aegyptcn u. Aethiopien, 1849-60. Lichtenberger =£wc?/c. des sciences religieuses, 1876. Ijidzh^Tski = Ha7idbuch der nordsem. Epigraphik, 1898. 'SlcCuidy = IIisto}-y, Prophecy, and the Monuments, 2 vols. 1894-96. Muix= Orig. Sanskrit Texts, 1858-72. Muss-Arnolt = .4 Concise Diet, of the Assyrian Language, 189411'. Nowack=ieAr6McA d. heb. Archclologie, 2 vols. 1894. Pauly-Wissowa =i2ea^e«cyc. der classischen Altertumswissenschaft, 1894 ft". Perrot-Chipiez = ^i's^. de Vart dans Vantiquit6, 1881 ff. Preller =i?omwcAe Mythologie, 1858. Reville = ^c/i(7io« des peuples non-civilis4s, 1883. Hiehm = Hcuidworterbuch d. bibl. Altertutns^, 189394. Robinson = £ift^ic«^ Besearchcs in Palestine^, 1856. lioscher = iea;. d. gr. u. rom.. Mythologie, 1884 ff. Sohaff-Herzog = 2Vie Neio Schaff-Herzog Encyclopedia of Religious Knoioledge, 1908 ff. ?ichex{ke\ = Bibel-Lexicon, 5 vols. 1869-75. Schiirer = (?J'F^ 3 vols. 1898-1901 IHJP, 5 vols. 1890 ft".]. Schwally = Leben nach dem Tode, 1892. Siegfried-Stade=:^e6. Worterbuch zum AT, 1893. Smend = ieAriwcA der alttest. Beligionsgesch.^, 1899. Smith (G. A.) = Historical Geography of the Holy Land*, 1897. Smith (W. B..) = Bcligion of the Semites", 1894. Spencer (]!.) = Principles of Sociology^, 1885-96. iil)^^^^^ -QfiW^rv^^ Native Tribcsof Central Aiistrcdia, 1899. Spencer-Gillen *> = iV^or^Acj'TJ. Tribes of Central Australia, 1904. Swete = rAe OT in Greek, 3 vols. 1893 ff. Tylor (E. B.) = Primitive Ctdture^, 1891 [*1903]. Ueberweg -^Yis^. of Philosophy, Eng. tr., 2 vols. 1872-74. Weher = J iidische Theologie auf Grund des Talmud u. verwandten Schriftcn-, 1897. Wiedemann = Die Beligion der alien Aegypter, 1890 [Eng. tr., revised, Beligion of the Ane. Egyptians, 1897]. Wilkinson = ilfa««ers and Customs of the Ancient Egyptians, 3 vols. 1878. Zunz = Die gottesdienstlichen Vortrdge der Juden ^, 1892. 2. Periodicals, Dictionaries, EncyclopiEdias, and other standard works frequently cited. ^.4=Arcliiv fur Anthropologie. AAOJ = American Antiquarian and Oriental Journal. ABA W = Abhandlungen d. Berliner Akad. d. Wissenschaften. i4jE = Archiv fiir Ethnographic. AEG = Assjr. and" Eng. Glossary (Johns Hopkins University). .4GG = Abhandlungen der Gottinger Gesellschaft der Wissenschaften. .<4(?PA = Archiv fiir Geschichte der Philosophic. .4 //i2 = Anierican Historical Review. A HT= Ancient Hebrew Tradition (Hommel). .(4 t/PA = Ameritan Journal of Philology. .4t/"P.9= American Journal of Psychology. .^JPP/?^ American Journal of Religious Psychology and Education. A JSL = American .Journal of Semitic Languages and Literature. A JTh — American Journal of Theology. AMG = Annales du Mus^e Guimet. .4 P£',S= American Palestine Exploration Society. .4PP=Arcliiv fiir Papymsforschung. .<4P=: Anthropological Review. ^PJFr=Ai-chiv fiir Religionswissenschaft. ^<S=Acta Sanctorum (Bollandus). ^(S'(r = Abhandlungen der Sachsischen Gesellschaft der Wissenschaften. .4/S'or; = L'Annee Sociologique.^ .4 >Sir/= Archaeological Survey of W. India. ylZ=:Allgemeine Zeitung. Pyl G = Beitrage zur alten Geschichte. Pyl*S^»S'=Beitrage zur Assyriologie u. sem. Sprachwissenschaft (edd. Delitzsch and Haupt). P(7^= Bulletin de Correspondance Hellenique. 5^? = Bureau of Ethnology. P(r = Bombay Gazetteer. PJ^=Bellum Judaicum (Joscphus). BL = Bam pton Lectures. PZjE' = Bulletin de Litterature Ecclesiastique. POP = Bab. and Oriental Record. P>S'=Bibliotheca Sacra. BSA = Annual of the British School at Athens. P»S'^^= Bulletin de la Soc. archeologique h Alexandrie. P<S'^P=BulletindelaSoc. d'Anthropologiede Lyon, P»S^P=: Bulletin de la Soc. d' Anthropologie, etc., Paris. P5'(? = Bulletin de la Soc. de Geographic, pre = Buddhist Text Society. P1F= Biblical World. PZ=Biblische Zeitschrift.
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    ENOYOLOPiEDIA OF EELIGION AND ETHICS PICTS. — The Picts and all connected with them — name, race, customs, and language — have long constituted a problem upon which the most contrary views have been held, and which cannot yet be said to be completely solved. I. Name. — The word ' Picts ' has been commonly derived from Lat. picti, ' painted men,' but it is now generally admitted that the Latin word is the form of a native name which may or may not have referred to the Pictish (and Celtic) custom of painting and tatuing the skin. The Romans used a word which resembled the native name, and which described this custom of theirs. The native name is connected with that of the Pictones, or Pictavi, of Gaul.i whose town was Pictavi (Poictiers), and the name Pictones is sometimes applied to the Picts of Scotland in Irish and Scottish Chronicles. 2 The Latin name must have been commonly used in Roman Britain, and became, in AngloSaxon, Peohtas. As the diphthong in Poictiers corresponds to an earlier «, found in Ptolemy's IItjktoi'iov 'AKpor on the coast of Poitou, Rhys conjectured that the name was Pectones rather than Pictones. The Welsh forms Peithwyr, ' Pict men,' and Pejtheu must be derived from Pect (cf. Scots Pecht, A.S. Peohtas, Norse Petta). An Irish (Goidelic) equivalent, with the usual transmutation of p and c, may be ceaht, which may give the numerous place-names with 'keith' in Scotland. 3 What the native name meant is uncertain, but anequivalent is thouylit to exist in Irish cicht, ' en'^^raver,' or 'carver' (or, according to Rhys, ' slaughterer ' or ' mighty warrior'), this meaning perhaps beiiig influenced by the Pictish tatuing custom. Nicholson derives Picti from an Indo-European stBja pcik-, 'tatu.'* Another native name has the Goidelic form Cruithni, from Qretani, the name of Picts in Ireland and Scotland, and derived from cruth, ' form,' 'ligure'; an Irish writer, Duald MacFirbis, explains it as meaning the people who painted the forms [crotha] of beasts, birds, and fishes on faces and bodies. Rhys and Stokes refer it to cruithneachcl, 'wheat,' or ' that which is reaped or cut.' Hence it would still suggest the supposed meaning of Picti. The corresponding Brythonic name was Pretani, in old Welsh Priten, later Prydyn [pryd, ' form '). Prydyn means Scotland, the Pictland of the north, wliile Ynys Prydain, ' Isle of the Picts,' was the name for the wliole of Britain, and thus must have originated at a time when the whole 1 CKSar, de Bell. Gall. iii. 11. 2 W. F. Skene, Chronicles of the Picts, p. 76 ; J. Rhys, Celtic Britain*, p. 311. 3 Rhvs, ' National Names of the Aborigines of the British Isles,' The Scottish Revieic, xviii. [1891] 12b f. * E. W. B. Nicholson, Keltic Researches, p. 8. VOL. X. — I island belonged to the Prydyn, or Picts.' This, then, accounts for the early Greek name IlpfraviKal Nijo-oi, ' the Pictish Isles.' Rhys considers that Goidelic invaders of Britain called it by some such name as Iiiis Cruithne (from Qretani), ' Island of the Picts' — a non-Celtic race to whom the whole island had once belonged, according to him. On tlie arrival of the Brythons they changed this to Ynys Prydain. 2 Macbain, on the other hand, maintains that tiie Cruithne, Prydyn, or I'icts were themselves the Celtic inhabitants of Britain, about 300 B.C., and gave their name to it.!* 2. Classical notices. — Cajsar writes that the interior of Britain is inhabited by those said traditionally to have been born in the island itself, and the sea-coast by those who had crossed over from tlie Belgae. The latter cultivated the land ; most of the interior tribes did not, but lived on desh and milk and were clad in skins. All the Britons dye(l themselves with woad. Ten and even twelve of them had wives in common, brothers with brothers, fathers with sons ; the cliildren were held to be offspring of him who first espoused the virgin.* Does the last statement refer to all the Britons or only to the interior tribes? Zimnier holds that the reference to 'all the Britons ' is a parenthesis, and that the account of the interior tribes is resumed with this statement as to m.irriage. The interior tribes were presumably Picts, possibly Goidels ; Ciosar's account of their promiscuity is probably worthless (§ 5 (6)).^ Caesar knew nothing of the tribes to the north, who were certainly Pictish. His 'interior tribes' may have been Picts or Goidels, though the Goidels are thought by some to have first come to Britain from Ireland from the 2nd cent, onwards. If the Picts were a Celtic people, there must also have been aboriginal tribes separate from or mingled with them. The northern tribes first came into notice during the time of Agricola's invasion. Tacitus calls them collectively Caledonii, and in his opinion their red hair and large limbs j)ointed to a Germanic origin. Some of their tribes fought from 1 Rhys and D. Brynmor-Jones, The Welsh People, p. 76 ; J. Loth, Les MahinogiorVi, paris, 1913, i. 273. 2 The Welsh People, p. 79, Scottish Review, xviii. 134 f. 3 A. Macbain, An Etymolugical Dictionary of the Gaelic Language'^, s. v. ' Britain,' ed. W. F. Skene, The Highlanders of Scotland'^, Excursus, p. 384. 4 V. 12, 14. ^, 5 H. Zlmmer, 'Pictish Matriarchy,' in Leahhar nan Gleann, ed. G. Henderson, p. 22.

  
    2 PICTS chariots, like the soutliern Britons. They had tribal assemblies, ratified with sacred rites. Calgacus, their leader against the Romans, speaks of their harvests — which points to cultivated lands ; and of their wives and children, without any reference to promiscuity. Tacitus makes no reference to the custom of painting their bodies.^ On the whole, his Caledonians seem to differ but little from the southern tribes akin to the Gauls. Ptolemy ^ next describes the various inhabitants of Britain according to tribal gi'oups. South of tlie Forth and the Clyde were the Otadini and Gadeni on the east, and on the west the Selgovae, Novantaj, and Damnonii, the last extending to near the Tay. On the east coast, north of the Tay, were the Venicones and Tjexali ; west of these were the Vaconiagi, then the Caledonii and Epidii. Along the west coast were the Cerones, Creones, CarnonacaB, and Carini, separated from the Caledonii by the Decantae. To the north were the Lugi, Smertse, and Cornavii. Ptolemy's tribes to the north of the Forth and the Tay correspond to Tacitus's Caledonii, the name of the largest group with whom the Romans came in contact having been given to all the tribes. These may be regarded as Picts, since their position corresponds to that of the Picts described by Bede.* Possibly some of the tribes south of the estuaries (Selgovte, Novanta?) may also have been Pictish. By c. 208 the tribes had apparently united into two groups, for Dio Cassius speaks of the two nations of the Caledonii and Maiatai into which the names of the others were merged.* The Maiatai lived in the fiattish region north of the northern Roman wall, and perhaps derived their name from niagh, ' a plain.' They dwelt in that part of Scotland which, according to Ptolemy, had been occupied by the northern portion of the Damnonii. Dio says that these tribes neglected agriculture, but had cattle, and lived on milk, the produce of the chase, and fruits, but never ate fish. They had horses and chariots, and fought with shield, sword, spear, and dagger (? a dirk). They had community of women, and their progeny were reared as the joint offspring of each small community. They had a certain food a small piece of which sufficed a man for several days. They would also run into morasses up to the neck and live there several days without eating.^ According to Herodian, they punctured (tatued) their bodies in the forms of animals, and went naked, the better to show the ornamentation.* Eumenius, who first mentions the Picts by name, says that Constantius Chlorus in A.D. 306 defeated the Caledonii and other Picts.'' The tribes are again summed up comprehensively as Picts in the notices of the invasion of Roman Britain between the walls by them and the Scoti from Ireland or AVales in A.D. 360, and in 364 when Picts, Scots, Saxons, and Atecotti invaded Roman Britain from different directions. Wiien Theodosius came to the rescue, the Picts are described as consisting of two divisions, Dicaledonse and Verturiones, doubtless the equivalents of the Caledonii and Maiatai.® Rhys has shown tliat Verturiones is the Latin form of a Celtic word which appears later as the name of the Pictish district of 'the men of Fortrenn ' (Strathearn and Menteith). Fortrenn is probahly the gen. of Fortriu or Foirtriu, which again is found in Fothreve (Kinross and Clackmannan). On the whole, this corresponds to the region of the Maiatai. Dicaledonae suggests the people of the two Caledonias -the regions divided by the lochs from Inverness to Fort William. 9 Cf. Ptolemy's name for the ocean to the west of Scotland, AovijkoAijSovcos. Claudian says that Theodosius drove the Picts into their own region of Thule ; the Scots retired to Ireland, the Saxons to the Orkneys, while he 1 Agrie. 11 f., 27, 31. 2 Qeog. ii. 3. 3 HE iii. 4. * Ixxv. 5. B 11^ Ixxv. 5, Ixxvi. 12. <> iii. 14. '' Panegyricus Constantino, 7. f* Ammianus Marcellinus, xx. 1, xxvi. 4, xxvii. 8, 9. » Celtic Britain*, pp. 95, 162, 322, Welsh People, pp. 12, 102. drafted the Atecotti into the Roman army.^ Picts and Scots returned to the attack in A.D. 387 and in later years, when the Romans had finally left Britain. The Picts, however, did not continue to hold the land south of the Forth antl the Tay, except partially in the district known as Manaw or Manann, where, later, Picts, Scots, Saxons, and Brythons mingled, and jjossibly in Galloway, where they may have been indigenous. Manaw or Manann included the western part of Midlothian, Linlithgow, part of Stirlingshire (where the name survives in Slamannan), and apparently Clackmannan, which also preserves the name. The part south of the Forth was known to the Welsh as Manaw of the Gododin ( = Ptolemy's Votadini), to distinguish it from the Isle of Man or Manaw.2 Rhys regards the invading Scotti from Ireland who joined the Picts from A.D. 360 onwards as themselves Pictish, mixed with Celtic Goidels. They were the Cruithni of Ulster or DAl-n Araide. Their name is cognate with Welsh ysgtvthr, a cutting, carving, or sculpture — hence the men who were scarred or tatued. This name may have been given them by the Brythonic Celts, and Latinized as Scotti. The later Scots who settled in Argyllshire came from another Irish Pictish district, Dalriada, which name they gave to their new habitat.3 Zimmer also regards the Scotti and Atecotti as non-Aryan people of Ireland, conquered by the Irish Celts.* Macbain regards the Scotti as Goidels, and their name as Goidelic = ' tatued men,' Gael, sgafh, ' to lop off,' O. Ir. scothaim. ' It was tlieir own name for themselves.' * Skene also regards them as distinct from the Picts, and their region of Dalriada in Ireland as one of their earliest settlements among the Ulster Picts.s The Atecotti were a non-Celtic folk, the Picts of Galloway, Bede's Niduari, and possibly Ptolemy's Novantae and Selgovse. Their name means ' the old or ancient race.' This is lihys's opinion. 7 Skene regarded them as a people from Ireland settled in Dalriada, but later considered them as inhabiting the district between the Roman walls.** After the settlement of the Scots in Dalriada, which they took from the Picts early in the 6th cent.,® and the Saxon invasions the Picts or Caledonians occupied all Scotland north of the Firths of Forth and Tay,^" except the region of Argyllshire and, later, the W. Isles. They partially occupied the district of Manaw, and were perhaps also found in Galloway. The remainder of southern Scotland was occupied by Brythons and Saxons." 3. Traditions about the Picts. — In accordance with a tendency in mediaeval Celtic legends to connect races, tribes, or heroes with classical or Biblical personages and regions, the Picts were derived from Scythia. The Welsh tradition, as found in the Brut of Layamon, represents the Picts as coming from Scythia with their king Roderic to Alban (Scotland), where they were defeated and Roderic was slain. Their conquerors, the Britons, gave them a district in Ireland (Caithness, according to Layamon), but refused them their daughters in marriage. Hence they obtained women of the Gwdyl (Goidels) from Ireland. Their descendants are the Scots or the Gwydyl Ffichti ( = Goidelic Picts), who now through these women speak Ireland's speech.'^ The Irish tradition is found in three forms. In one of these the children of Gleoin (Gelonus), son of Ercol (Hercules), took possession of the Orkneys. Thence they were dispersed, but Cruithne seized the north of Britain, and his seven sons — Caith, Ce, Cirig, Fib, Fidach, Fotla, and Fortrenn — divided the land into as many parts. Five others 1 viii. 20; cf. Jerome, a.dv. Jovian, ii. 7, for the Atecotti in Gaul. - Skene, Chronicles, pp. Ixxxi, cvii, cxv ; Rhys, Celtic Britain*, p. 155. 3 Celt. Britain*, pp. 94, 240, 243 ff., 270 f., Welsh People, p. 101. * Zimmer, p. 26. 5 Excursusj in Skene's Highlanders'^, p. 385. 6 Skene, Celtic Scotland^, i. 137 {., 193 f., Highlanders^, p. 10 f. , Chronicles, p. cix f . 7 Rhys, Celtic Britain*, pp. 91, 94, 113, 222, 235, 240. 2S1, Welsh People, p. 102 ; Bede, Life of St. Cnthbert, 11. For the ISIiduari see also Skene, Celtic Scotland", i. 133. 8 Highlanders^, p. 10, Celtic Scotland'^, i. 99, 102. 9 Cf. Bede, HE i. 1. 8 ; Skene, Chronicles, p. cviii. 1" Cf. Bede, HE iv. 26, for the Forth as the southern boundary. 11 Cf. Nennius, Hist. Brit. 2 ; Bede, HE iii. 6 ; cf. i. 7f., v. 23. 1- Skene, Chronicles, pp. 122 f., 155 f. ; cf. Rhys, Celtic Britain*, p. 242, for 'Gw3'dyl Ffichti.'

  
    PICTS of the Cruitlinciich went to P'rance, and there founded Pictuvis. Thence they came to Erin, hvit were driven forth. ^ In the second form of the tradition the Cruithneach, children of Gleoin, came from Thrace. After buikiing Pictavis, they came to Ireland, and helped Crimthann, king of Leinster, to expel the Tnatlia Fidhba. Drostan, their Dr>ml, ordered that the wounded .siiould batlie in the milk of seven score white cows, and the poison of the weapons would not hurt them. They now gained ]jower in Ireland, but Heremon drove them out, giving them as wives the widows of tlie men drowned Avhen the Milesians came to Ireland. They now acquired Alban (Scotland). Some, however, remained in Ireland. Spells, charms, and omens are attributed to them. The metrical version of this legend says that they acquired their name 'Picti' from tatuing their fair skins, and that on being given wives they swore that from the mother should descend the right to the sovereignty.^ A third account says that Cruithnechan went over from the sons of Mile (in Ireland) to the Britons of Fortrenn to fight the Saxons, and remained there. Wives were obtained from Ireland, Cruithnechan swearing by heaven, earth, sun, and moon that the regal succession should always be on the mother's side.* The preface to the 10th cent. Pictish Chronicle says that the Picts are so called from 2ncto corpore, because they are marked with various figures made by iron points with pigments. The Scots are so called because they come from Scythia, or because they are descended from Scotta, queen of the Scots, Pharaoh's daughter. They came to Ireland in the fourth age of the world, the Britons having come to Britain in the third age. The people of Scythia have white hair— hence they are called Albani— and from them the Picts and Scots originate. Cruidne, father of the Picts dwelling in this island, reigned 100 years, and had seven sonsFib, Fidach, Floclaid, Fortrenn, Got, Ce, and Circinn.* Gildas, who appears to regard the region north of the Forth and the Tay as an island, mentions the Picts as a ' transmarine ' people who, with the Scots, invaded Roman Britain. They came from the north-north-east ('ab aquilone'), the Scots from the west-north-west ('a circio '). When they were ultimately driven from the region between the Avails, they settled in the north of the island.^ Nennius brings the Picts from the Orkneys, whence they occupied a third of Britain up to his own day.* Bede brings them from Scythia to Ireland, whence the Scots directed them to Britain (where they inhabited the northern part, the Britons being in possession of the southern), giving them wives on condition that, when any difficulty should arise, they should choose a king from the female royal race rather than the male— a custom observed among the Picts ' to this day.' ^ The origin of the Picts from Scythia or Thrace is purely mythical, and the stories of how they obtained wives may be regarded as equally so— an {etiological myth to account for the Pictish succession. The Goidelic name for the Picts being Cruithne, an eponymous Cruithne was regarded as their ancestor, while the seven districts into which Scottish Pictavia or Cruithentuaith was divided supplied names to most if not all of his mythical sons— Fib : Fife and Fothreve ; Fortrenn : Fortrenn (Strathearn and Menteith) ; Fodla : Atiioll (Athfoitle) and Gowrie ; Circenn : Maghcircin = 1 Irish additions to Nennius (Skene, Chronicles, p. 23 f.). 2 76. pp. 32, 40. 3 lb. p. 45. ^ Ih. p. 3f. This is perhaps derived from the Origines of Isidore of Seville, ix. 2. 103, who gives 'Scoti' for 'Picti' in explaining the origin of the name from tatuing. 5 de Excidio Britannice, i. 11, 19. 6i. lOf. THE I. 1,1. -Mcarns and Angus ; Cait : ('iuthne^s.s (Calhenesia). Fidacii and Ce have no nominal equivalents. The regions unaccounted for are Mar and Buchan, and Moray, Argyll being included in Dalri;ida. The legend niust therefore have arisen after the occuiiution of Dalriada by the Scots. The fact that there were Cruitlmi, or Picts, both in Ireland and in Scotland may account for the varying traditions of their coming first to Ireland or first to Scotland. One tradition says that Ixitii Irish and Scottish Cruithni were governed by the .same kings to the number of thirty.' 4. Who were the Picts?— Kliys regards the Picts as the non-Aryan (Ivernian) aborigines, dispossessed by the incoming Goidels, who.se language they adopted, although tliey greatly outnumbered them. The Goidels were, however, profoundly modified by them in language, race, and customs. Having driven tiie Ivernians before them, they later made common cau.se with them against the invading Brytiions. Hence there was an amalgamation of the Goidelic and Ivernian elements, and 'the term Goidelic sliould strictly be confined to the mixed population of Aryan and non-Aryan language in possession of the country when the Brythons arrived.' ^ Before Pictisli, or Ivernian, died out, it was 'loaded with words borrowed from Celtic'— Goidelic and Brythonic— but it also modified Celtic vocabulary and continued the syntax of its own speech. 2 Zimmer also regards the northern Celts as having become Goidelic in speech at an early period, while the southern Picts adopted Brythonic speech.'* The traces of alleged Pictish (non-Celtic) speech are scanty, but Rhys professed to find them in the Ogam inscriptions of the north, and at first equated it with Basque— an opinion afterwards abandoned. But he still adhered to the theory of its non-Aryan character, and continued to challenge the upholders of the Picts as Celtic to prove that the punctuated Ogam inscription at Lunasling in Shetland is Celtic: 'Ttocuhettsahehhtmnnn-hccvvevv-nehhtonn.' The challenge seems a safe one, for, as Lang says, it is ' not merely non-Aryan, but nonhuman ! or not correctly deciphered.'* Rhys also finds non-Aryan traces in Celtic nomenclature, and, assuming totemism to be nonAryan, argues as to its existence from names like MacCon, ' Hound's son '—the name of a legendary prince whose rule extended from Ireland to Britain. Hence 'MacCon may, perhaps, be regarded as representing the whole non-Celtic race of these islands.' Totemism, however, may have been Aryan, and a personal name is not evidence of dan totemism. He also argues for the non-Aryan character of the Picts from their custom of succession through the mother, traces of which he also finds in the names and relationships of Irish a.nd Welsh mythology.* Zimmer accepts the Pictisli succession through the female line, as well as the classical references to promiscuity in the Celtic region, and incest incidents in Irish saga, as pointing to non-Aryan marriage relations. In the case of the sagas, the Celtic invaders of Ireland being in a minority, the aboriginal customs would not be changed at once, and have left their impress in legends.'' r , -nSkene's whole theory of the history of the Picts is connected with his opinion that there were two divisions of them, eventually distinguished as northern and southern Picts. This is based on Bede's statement that the northern Picts were separated from those of the south by 'steep and 1 'Tract on the Picts,' Skene, CAronic;«s, p. 320. 2 O. H. Read, Guide to the Antiq. of the Bronze Age, Brtt. Museum, London, 1904, p. 22. „. , r d 7. 3 Rhys, Celtic Britain*, pp. 263 f., 268 f., 276, Tielsh People, pp. 13 f., 19. 5 %ll'. Soc. Antiq. Scotland, xxvii. [1892] 263 «f., xxxii. [1898] 324 £E.; A. Lang, Hist, of Scotland, Edinburgh, 1900, 1. 493. For an attempted translation see Nicholson, P-/1 '• 6Rhvs, Celtic Britain*, p. 266 ff., yfelsh People, pp. 16 IT. 36 ff., 66 ff. < Zimmer, p. 28 ff.

  
    4 PICTS rugged mountains,'^ but such a distinction as Skene asserted is probably fallacious. His ' northern Picts ' were Gaelic in race and language ; the 'southern Picts' were also Gaelic, but, the Damnonii between the Forth and the Tay, who ' belonged to the Cornish variety of the British race,' having been incorporated with thera, they introduced a British (Cornish) element into their language. The Damnonii are the Britons of Fortrenn.^ Skene's arguments for the Picts as Goidelic in race and language Diav be summarized as follows, (a) The Welsh desi;;nation 'for the Picts, Gwydyl Mchti, shows that, since all Goidels were called Gwydyl by the Welsh, the Picts were thus assigned to that race. The term, however, is not an early one, nor is Ffichti the regular rendering of Picti in Welsh.3 (6) St. Columba's occasional but not constant use of an interpreter while preaching to Picts was necessary because the difference between Pictish and Irish resembled that between Breton or Cornish and Welsh, which are not always mutually intelligible. The difference may none the less rather have resembled that between Irish and Welsh, (c) Gaelic was spoken in Galloway at a late dav, and in the 12th cent. Richard of Hexham and Reginald of "Durham called the Gallwegians Picts.-* As to this it should be noted that there was an early Brythomc element in Galloway, but the district had been overrun by Goidels, which accounts for the predominance of Gaelic there. The name Picts may have been given to them by those English writers on account of the peculiarity of their language. (d) Many Pictish personal names in the lists of kings are of Irish form ; others show a mixture of Brythonic, Gaelic, and Teutonic. The last is accounted for by the sway of the Angles over the Picts in certain districts; the Brythonic element came from the ' Britons of Fortrenn ' (the Damnonii), who spoke a dialect akin to Cornish, (c) When the place-names are studied according to strict rule, the generic terms show no Cymric element in the districts occupied by the Picts. Thus ' Pen ' does not occur north of Forth and Clyde. (/) Legend attributes a Goidelic speech to the Picts, acquired by them from the Irish women whom they married.^ This, however, only suggests that the Picts once spoke some other language, or perhaiJS some other Celtic dialect. Nicholson is also of opinion that Pictish was a language virtually identical with Irish. He holds, however, that the loss of Indo-European j^ was comparatively late in Goidelic dialects— Pictavian, Sequanian, Belgic, Menapian, proto-Irish, and proto-Pictish — but that jo Avas lost in literary or old Irish. F in Celtic speech is therefore not always a mutated qu or b, but may be original and a sign of Goidelic occupation. Insular Pictish, like Pictavian in Gaul, was a Goidelic dialect with p preserved to historic times. Highland Gaelic is descended from Pictish, not from the Irish speech of the Dalriadic Scots, who did not conquer the Picts. The word 'Pict' is derived from a root peik-, ' tatu,' with I E ^ preserved. He also holds that the Belgi were Goidels, and are found not only in Gaul and Britain, but also in Ireland. They are the Fir Bolgs of Irish legend, and, with the Fir Domnann ( = the Damnonii) and Fir Gal6oin (Picts), were Goidels who preserved p. The Kymry or Brythons of other writers — Gaulish, Welsh, Cornish, and Breton— were the first Celtic arrivals in Britain. Then came the Goidels, who drove the Kymry into the interior in pre-Iioman times, where later Cfesar found them.® If, however, this order of occupation— the opposite of that usually accepted — is true, it is difficult to account for the presence of Goidelic Picts in Scotland, where presumably the Kymry wotild have retired before them. Whatever may be said of these views, it is certain that neither Skene nor Nicholson sufficiently faces the fact that, rightly or wrongly, the early notices of the Picts regard them as differing from the Scots fn origin, language (dialect), and the matter of the kingship. 1 Bede, UE iii. 4. 2 Celtic Scotland'^ i. 231. 3 Cf. Macbain, in Skene's Highlanders-, p. 403 ; Rhys, Celtic Britain^, p. 242. 4 Skene maintains that the language of Gildas shows that Picts remained in the region between the walls after the last incursion, and that Bede's Niduarian Picts = Picts of Galloway (Chronicles, p. cviii, Celtic Scotland^, i. 133). 5 See Skene, Four Ancient Books of Wales, i. ch. 7ff., Celtic Scotland:^, i. 194 ff. 6 Nicholson, Keltic Researches, p. 110 f. Some writers are of opinion that no Goidel occupied Briti-sh soil except from Ireland. Macbain regards the Picts, the Caledonii of Tacitus, the Pretanoi of Pytheas, as the first Celtic incomers to Britain, c. 600 B.C. They were 'a Celtic-speaking people, whose language differed both from Brittonic and Gadelic, but at the same time only differed dialectically from the Gaulish and Brittonic tongues.' Their language, unlike Goidelic, was of the p class of Celtic speech, and they were driven west and north by the incoming Belgi. They Avere thus Caesar's aborigines of the interior. Macbain shows that Skene's philological arguments for Pictish = Goidelic are defective. Bede speaks of the various dialects or languages spoken in Britain —those of the Angles, Britons, Picts, Scots, and Latins. Pictish was thus different from both Brythonic and Gaelic. Again, the Cruithni of Ulster were Pictish incomers from Scotland who had become Gaelic-speaking. The Irish looked upon them as a people different from themselves. The classical names from the Pictish area are mainlv Celtic, and a third of them are nearer Brythonic than Gadelic. The lists of Pictish kings are 'decidedly British in phonetics.' Place-names in the Pictish region, excluding the Isles, Caithness, and Sutherland, which are largely Norse, show a veneer of Gaelic, since the Scots imposed their language as well as their rule on the Picts, but they are ' very different from names on Gadelic ground— Ireland and Dalriada.' 'The prefixes aber and pet, unknown to Gadelic, are found from Sutherland to the Forth.' The former is often superseded by Gaelic inver, the latter by baileA Skene regarded aber, inbher, and cumber or cymmer as originally common to both branches of the Celtic language, retained in some dialects, obsolete in others ; "- but it is surely significant that aber does not occur in Argyll (Dalriada). Other Celtic scholars, Windisch ^ and Stokes, also regard Pictish as Brythonic rather than Goidelic. Stokes, after collecting and examining all the knoAvn Pictish Avords doAvn to the period of the Irish annalists, comes to the following conclusion : 'The foregoing list of names and words contains much that is still obscure ; but on the whole it shows that Pictish, so far as regards its vocabulary, is an Indo-F.uropean and especially Celtic speech. Its phonetics, so far as we can ascertain them, resemble those of Welsh rather than of Irish.' ^ D'Arbois de Jubainville identifies the Cruithni of Irish legend, Avho fought against the Fir Fidga, with the Brigantes, a British tribe located by Ptolemy also in the south-east of Ireland. Their Druid Trostan has a name akin to that of the Arthurian Tristan. The Fir Fidga are the Manapii, a tribe identical with the Belgic Menapii. The Brigantes, inhabitants of Britain (Prydyn), Avere called Cruithni = Pritanicos, by the Irish.* Where philological experts are so much divided on the question of language, it is clear that it cannot be regarded as settled. If, hoAvever, the Picts were a non-Celtic rrfce, they cordd not have remained so unmixed Avith their Celtic conquerors as Rhys's theory demands. And, again, granting that they Avere Celtic— Goidelic or Brythonic— such incoming Celts must have been numerically small compared Avith existing aboriginal tribes, Avhich Avould again imply a mixture of races. Whatever the Picts A\ ere, it appears certain that they either adopted or retained Celtic speech. 5. Pictish customs. — (a) Painting and tatuing. — Cffisar says that all the Britons dyed themselves Avith Avoad ; * and Herod ian says of the northern tribes (the Picts) that they tatued themselves with coloured designs and figures of animals of all kinds, and did not wear clothing, in order that these might be seen.' The custom is also ascribed to them by Duald MacFirbis as an explanation of 1 Macbain, in Skene's Highlanders'^, p. 389 ff.. Trans. <if the Gaelic Soc. of Inverness, xi. [18S4-85] 207 ff. 2 Celtic Scotland^, i. 222. S'Keltische Sprachen,* in Ersch and Griiber, Allgememe Encuklopddie. ■» '"Linguistic A'alue of the Irish Annals,' Trans, of the Philological Society, iii. [1888-90] 392. B H. d'Arbois de Jubainville, Les Celles, Paris, 1904, pp. 25, 66 ; cf. Les Druides, do. 1906, p. 37. 6 de Bell. Gall. v. 14 ; cf. Pliny, HN xxii. 1. 1 Herodian, iii. 14. 8.

  
    PICTS theii" name : a Cruitlineach, or I'ict, is one uho takes tlie forms, or cruths, of beasts, birds, and (ishes on his face and body. This probably rei)resents a tradition in Irelana. Far earlier Isidore of Seville explains the name Scotti as derived from their custom of tatuin>,', and this explanation of the name Picti is given in the Pictisli Chronicle (see § 3). Tatuing ma}* have been common to all Celtic tribes at one time, and Claudian personifies Britain as a woman with tatued cheeks.^ Faces depicted on Gaulish coins have marks on tliciii which appear to be tatu marks.^ Probalily no great distinction need be drawn between painting and tatning. Among other peoples these customs are ornamental, are used to produce a frightful i\ppearance, or have totemistic signilicance. Herodian and Csesar associate the British custom witli the first two of these respectively, but they were not likely to connect it with totemism if that existed in Britain. There is no reason to believe that tatning was peculiar to the Plots among British tribes. (b) Descent through women. — The community of women ascribed by Caesar to all the British tribes (or, according to Zimmer, to those of the interior), by Dio to the Caledonians, by Strabo to the Irish (along with incest), and by the interpolator of Solinus to the people of Thule (Shetland), and, in the Hebrides, to the king, who was not allowed to possess a wife, but borrowed such women as he wanted, is regarded by Rhys^ and Zimmer* as a non -Aryan practice among people in Scotland and Ireland who were not Celts, i.e. the Picts, and as explaining the peculiar Pictish law of succession through women. Mac bain also regards this succession as non-Aryan, but adopted by the Picts (Celts) from the aborigines whom they conquered.* It is, however, most unlikely that the Picts, whether Celtic or not, who had advanced beyond savagery and whose general customs difiered but little from those of known Celtic tribes, had such absolute community of women as these classical writers describe. We may regard it (1) as fabulous, since it is difficult to see how a society based on the matriarchate could indulge in such promiscuity as Cfesar's words denote, or (2) as a mistaken interpretation of marriage customs with which the Romans were unfamiliar. Nor need we suppose with Zimmer that promiscuity and incest incidents in Irish sagas are necessarily non-Aryan customs surviving after the Celtic conquest. They have parallels in all mj'thologies and all societies. As to the Pictish succession with which these customs are said to be connected, we liud from the lists of Pictish kings that brothers by the same mother succeeded each other — ' not an unusual feature in male succession ' * — but no son succeeded his father, who was sometimes a foreigner. When brothers failed, the succession went to a sister's son or to the nearest male relative on the female side. This explains Bede's statement cited above (§ 3). Bede does not make the succession through women absolute ; succession through males took place vip to a certain point. All this has been explained as an instance of the matriarchate, <and therefore nonArj^an. Lang, however, notes that words exist in Greek denoting kinship on the mother's side.'' It has also perhaps been assumed too hastily that the evidence points to the matriarchate. In northern Welsh law, when a woman married a stranger, her son had a right to the inheritance of her father, because ' the stranger, entering the 1 In i. Cons. Stilich. ii. 247 f. ; cf. his reference to the tatued figures fading from the cheek of the dying Pict. ^ Nicholson, p. 150, and in Zeitschr. fiir celtische Philologie, iii. [1900] 332. ^ Celtic Britain^, p. 56. •» P. 27. 5 Excursus, Skene's Hiphlanders^, p. 401. 6 Skene, Celtic Scotland^, i. 233. ^ Hist, of Scotland, i. 4. family, brought to it strength, and the nephew, .son of the stranger, became the continuator of the grandfather, in some sort his son.'' In Ireland by special favour right of inheritance was given to a daughter's or sister's son bom of a stranger. Accordingly, d'Arbois de Jubainville explains Bede's statement by the astonishment caused to Anglo-Saxons by the law of inheritance allowed by Celtic custom in the case of sons of daughters in concurrence with their cousins, sons of sons. Tlie Picts had not a law of inheritance differing from that of the Irish or Welsh, and the facts do not require to be explained by the matriarchate.* Already, too, the importance of the sister's son is seen in ancient Celtic history, where, in 400 B.C., King Ambicatus placed each of his sister's sons at the head of an army, the one conquering Bohemia, the other N. Italy.' D'Arbois de Jubainville's explanation, however, hardly covers the anomalies of the list of Pictish kings, if that is to be regarded as in any way authentic. In Irish and Welsh sagas, where divine groups are called after the mother, or where gods and heroes have often a matronymic, while the father's name is omitted, we may have something analogous to the Pictish succession — some custom perhaps akin to the matriarchate.* But this is so deeply embedded in Celtic myth that we can hardly imagine that it is all borrowed from hypothetical non-Celtic custom, as Rhys maintained.* 6. Religion of the Picts. — Neither the classical observers nor the biographers of saints who laboured among the Pictish tribes discuss the native religion. As far as the latter are concerned, Ailred in his Life of St. Ninian speaks of the southern Picts worshipping deaf and dumb idols* — a vague statement. Adamnan speaks of the northern Picts as possessing Druids who extolled their own gods as more powerful than the God of the Christians.'' Their magical acts resemble those ascribed to Irish Druids, and Adamnan does not appear to know any difference between Pictish and Celtic Druids. He refers to the fountain which St. Columba found in I'ictland, ' famous among this heathen people and worshipped as a god.' The saint blessed it and caused ' the demons ' to depart from it for ever.^ The cult of wells was common among the Celts and is almost universal. If the Picts were a Celtic folk, their religion may be estimated from what is known of Celtic religion elsewhere (see art. Celts). Bede says that the southern Picts, i.e. those tribes dwelling in the region immediately north of the Forth, were converted to Christianity bj' St. Ninian.^ This must have been about the beginning of the 5th century. The tribes beyond these, the so-called northern Picts, were converted by St. Columba and his followers. Columba encountered the Druids of King Brude at Inverness, and preached to and baptized the king and manj- of his people in the latter half of the 6th century."' 7. Later history of the Picts.— The history of the Picts from the 7th cent, to the time of Kenneth MacAlpin is one of internecine feuds, strife with the Scots of Daliiada and with the Angles. The usual view has been that eventually Kenneth MacAlpin, king of the Dalriadic Scots, overcame 1 D'Arbois de Jubainville, La Fainille celtique, Paris, 1905, p. 70. 2 Ih. p. 69 ; cf. art. Isheritaxcb (Celtic), vol. vii. p. 299». 3 Livy, V. 34. 4 J. A. MacCuUoch, The Religion of the Ancient Celts, Edinburgh, 1911, p. 222. 5 Rhys and Brynmor- Jones, Weli>h People, pp. 15, 36 f. 8 Ailred, Life of S. yinian (' Historians of Scotland ' series, v.), Edinburgh, 1874, p. 15. ''Adamnan, Life of S. Columba ('Historians of Scotland' series, vi.), Edinburgh, 1874, bk. i. oh. 27, bk. ii. chs. 33, 35. Sib. bk. ii. ch. 11. 9 Bede, HE iii. 4 ; cf. Ailred, loc. cit. 10 Bede, HE iii. 4 ; Adamnan, passim.

  
    PIETISM the Picts, and ruled over them as king of the Scots, or, according to the 10th cent. Pictish Chronicle, extirpated them— an obviously absurd statement. But Skene, following Pinkerton to some extent, maintained that Aengus MacFergus, the Pictish king from 731 to 761, defeated the Scots and took Dalriada, which now became a Pictish province. In 832 Alpin, of Scottish race by paternal descent, but, as Ids name shows, a Pict by maternal descent, as king of the Scots fought the Picts and was defeated. His son Kenneth eventuality obtained the throne of tiie Pictish kingdom. This was not the result of a foreign invasion. The events are rather to be regarded as a war of succession ; Alpin and Kenneth had a claim through maternal descent to the throne and were supported in that by a party among the Picts and by the remains of the Scots of Dalriada. The Picts, a Gaelic-speaking people like the Scots, were not conquered, and suffered no change of language. There was a more or less silent revolution, a mere matter of succession according to Pictish law, and the modern Highlanders represent the older Picts.^ Nicholson urges similar views, and points to the unsubstantial nature of the evidence for a Scottish conquest of the Picts (the fact that Alpin and Kenneth are names borne previously by Pictish, never by Dalriadic, kings), to the improbability of the Pictish nation being conquered by their Scottish subjects, as well as to the fact that the Annals still describe Kenneth and his successors as ' rex Pictorum.' Thus tlie jjosition is somewhat analogous to the change which set James vi., a Scottish king, on the English throne. There was no conquest of the English in this case or of the Picts in the other case.^ These views have been strongly combated by Macbain, wlio insists that the documents are not riglitly handled, and that a wrong value is jiut upon some of them. He shows, e.g., that, though Aengus conquered Dalriada, the Annals insert this significant note, ' wane of Aengus's kingdom.' Yet the conquest of tlie Picts cannot be clearly explained from our present materials. There had been dynastic wars — attempts to break the Pictish rule of succession. The Scots were aggressive, and superior in culture, and eventually their Gaelic speech both in Pictland and in Strathclyde ' wiped out the original Pictish and British.' ' The problem involved here is entirely one of evidence drawn from obscure documents and of probability, while the view adopted of the original Pictish tongue, Brythonic or Goidelic, must necessarily att'ect the results. Whatever tlieory is followed, it is certain that there must be a large Pictish admixture among the Scottish people in tlie region nortli of the Forth. 8. The Picts in folk-tradition. — Witii the disuse of their name in connexion with actual peoples, the ' Picts ' or ' Peclits ' came to be associated in folk-tradition with megalithic remains and large buildings and with myths of their origin. F'rom being a liistoric folk, they became a mysterious people, more or less supernatural, and usually considered as of small stature. 'Pecht' in Shetland is synonymous with ' dwarf ';-i in Aberdeenshire ' picht' means 'a small person,' and in the south of Scotland the 'peghs' are regarded as dwarfs, 'unco wee bodies, but terrible strong ' — their immense strength being necessary on any theory of their liaving been able to move easily the large stones of arch;eological remains, etc., attributed to them. Hence D. Macllitchie regards the Picts as a former dwarf race in Scotland, equivalent to the fairies of popular 1 Celtic Scotland'^, i. 275 ff. 2 Nicholson, p. 80 ff. 3 Macbain, Excursus, in Skene's Highlanders'^, pp. 387 f., 402, Trans, of the Gaelic Soc. of fnnerness, xxi. 1189(5-97], art. ' Picts,' in Chambers's Encyclopedia, London, 1891, viii. 167 f. ■1 See an anmsing instance of this in Lockhart's Lije of .Sir Walter Scott, ch. 29, and .Scott's Pirate, note 1. belief i (see art. Fairy, § 6). That the Picts were not a small race is proved by what Tacitus says of the Caledonii, nor is there the slightest scrap of historical evidence for the theory. The socalled 'Picts' houses' or 'earth houses' — low underground passages terminating in one or more chambers — need not indicate that they were constructed or used by people of small stature. Their position necessitated a constricted height ; they were probably store-houses or hiding-places like those described by Tacitus (Germ. IC) among the Germans of his day, and not regular dwelling-places, since they are generally associated with remains of surface dwellings. Scattered over the Pictish area in Scotland, and perhaps of post-Roman date, they may quite likely have been constructed by the Picts, in which case the tradition of their origin would be authentic. Generally speaking, however, tlie tradition which ascribes all mysterious or large structures to the Picts (e.g., Glasgow Cathedral) is analogous to wide-spread traditions elsewhere in which the origin of megaliths and colossal remains is ascribed to fairies, dwarfs, giants, the devil, Cyclops, etc. Literati RB. — The classical sources have been referred to in the article ; the post-classical sources are collected in W. F. Skene, Chronicles of the Picts, Chronicles of the Scots, and other Early Memorials of Scottish History, Edinburgh, 1867. See also Bade, HE ; Nennius, Historia Britonum, Irish version, ed. J. H. Todd, Dublin, 1848. The older authorities are mainly : G. Chalmers, Caledonia, 3 vols., London, 1807-24 ; T. Innes, Essay on the Ancient Inhabitants of the North of Britain or Scotland, 2 vols., do. 1729, new ed. in ' The Historians of Scotland' series, viii., Edinburgh, 1879; J. Pinkerton, .471 Enquiry into the Hist, of Scotland preceding Malcolm III., newed., 2 vols., Edinburgh, 1814, Dissertation on the Origin and Progress of the Scythians or Goths, London, 1787. More modern works are: J. Loth, 'Les Pictes d'apr^s les travaux r6cents,' Annales de Bretagne, vi. [1891] lllff. ; A. Macbain, An Etymological Dictionary of the Gaelic Language^, Stirling, 1911, Excursus and notes in Skene, The Highlanders of Scotland^, do. 1902, papers in Trans, of the Gaelic Society of Inverness: E. W. B. Nicholson, Keltic Researches, London, 1904 ; J. Rhys, Celtic Britain-i, do. 1908, ' The Inscriptions and Language of the Northern Picts,' Proc. of the Soc. of Antiquaries of Scotland, xxvii. [1892] 263 ff., 'A Revised Account of tlie Inscriptions of the Northern Picts,' ib. xxxii. [1898] 324 ; J. Rhys and D. Brynmor-Jones, The Welsh People, London, 1900 ; W. F. Skene, Chronicles (see above), The Four Ancient Books of Wales, Edinburgh, 1868, The Highlanders of .Scotland^, Stirling, 1902, Celtic Scotland'^ 3 vols., Edinburgh, 1886; W. Stokes, ' Linguistic Value of the Irish Annals,' Trans, of the Philological Society, iii. [1888-90] 392 ff., ' Urkeltischer Sprachschatz,' in vol. ii. of F. C. A. Fick's Vergleichendes Worterbuch der indogerman. Sprachen, Gottingen, 1890-1909 ; W. O. E. Windisch, ' Keltische Sprachen,' in Ersoh and Griiber's Encyklopadie ; H. Zimmer, ' Dsxs'M.x.MerTecht A^r V\kten,' Zeitschr. der Savigny ■ Stiftung fur Rcchtsgeschichte, xv. [1894] 209 f., tr. in Leabhar nan Gleann, ed. G. Henderson, Edinburgh, 1898. J. A. MacCulloch. PIETISM.— I. Use of the term.— (1) Pietiisin is used in a genei'al sense to indicate a religious attitude of devotional feeling ; (2) by Heppe, Ritschl, and others, the term is extended to cover all similar tendencies during the past three centuries ; (3) the Roman Catholic ' metists ' are the brethren and sisters of the pious and Christian schools founded by Nicholas Barre, in 1578, for the instruction of girls and boys. As a proper name, however, the term belongs to the movement which arose under Spener towards the close of the 17th century. Like the term ' Methodist,' it was originally bestowed in contempt. 2. The religious life of Germany at the rise of the movement. — The close of the Thirty Years' War in 1648 left German Protestantism in an impoverished condition. The Lutheran Church was ruled from without by the civil gowfernments of the A'arious States, and from withiw by theologians as autocratic as the papacy. Both civil and theological rule tend more to vigilance over doctrine than to care for Christian character. The result was that, whilst orthodoxy was never more outwardly alive, it was never more inwardly lifeless. The clergy had not entirely forgotten their functions, it is true, but they were obsessed with the belief that, if there were sound doctrine, as a necessary consequence all else would he right. Luther had placed the seat of faith in the heart, but emphasis had now shifted to the intellect. 1 The Testimony of Tradition, London, 1890.

  
    PIETISM It was held, accordingly, that, if intellectual knowledge (illuminatio) were correctly imparted, it would assuredly direct the will aright. Luther had placed the Bible above dogma. The order wa.s now rever.sed, and a creed-bound Church neglected the Bible in home, .school, university, and service. Tiieological controversy was both frequent and acrimonious. Lay rights were subordinated to pastoral prerogatives. Matters were soniewliat better in the lleformed Church, and its presbyterian form of government gave a larger place to the laity ; but even here the taint of legalism and the s])irit of self-righteousne.ss were only too often in evidence. Upon this clouded sky Pietism arose, bringing a clearer and purer light. Beginning modestly in an attempt to improve the religious life of Frankfort, it spread rapidly through Middle and N. Germany. Among the forerunners of the spirit rather tlian the system of Pietism may be numbered Jakob Boehme(5'.'y.) the niystic, Johann Arndt, and Theophilus Grossgebauer, but the history of Pietism proper is almost entirely bound up with the life, work, and personality of the two great leaders who together and successively gave it inspiration and guided its course, namely P. J. Spener and A. H. Francke. Within the span of their lives may be measured the rise, the growth, and at least the beginning of the decline of Pietism. To sketch their biographies is therefore, in the main, to recount the history of the Pietistic movement. 3. History of the movement ; lives of Spener and Francke.— (a) Philipp Jakob Spener, 'the father of Pietism,' was born at Rappoltsweiler, Alsace, in 1635. Trained under the influence of a devout godmother, he was impressed early in life by reading Arndt's Vom wahren Christenthiwi (Brunswick, 1606-09). Whilst a student at Strassburg, he found his ' father in Christ ' in Johann Schmid. Taking his master's degree by a disputation against Hobbes's philosophy, he continued his studies at Basel, Geneva, Stuttgart, and Tiibingen. At Geneva the influence of A. Leger and Jean de Labadie, the ex- Jesuit, combined with the piety, mysticism, and strict discipline of the juace to shape his character. At Tubingen he read Grossgebauer's Wdchterstimme cms dem vertoiisteten Zion (Frankfort, 1661). In 1663 he became preacher at Strassburg, and lectured on philology and history. In 1666 he removed to Frankfort as chief Lutheran pastor. Here in 1670, developing an idea which he had previously tried at Strassburg, Spener instituted his famous ' Collegia Pietatis,' first in his own house, and subsequently in the church. His aini was to promote fellowship and Bible study ; his means were catechizing, lecturing, and discussion. The name, and, according to Ritschl, the idea of such gatherings originated in Holland, where the ' Collegiants ' met ' in collegia' for Avorship ; but this has scarcely been proved. The attempt, inspired by good motives, was imitated, however, and in less capable hands, often indeed in the absence of all leadership, the Collegia gained a name for promoting heresies, fanaticism, and even graver abuses. Spener finally suppressed the meetings. Some were continued despite this, and mostly became separatist communities which seriously injured the good name of Pietism. In 1675 Spener's Pia Desideria appeared in Frankfort. In it he advocated (1) earnest Bible study conducted in ' ecclesiolse in ecclesia ' ; (2) a lay share in Church government, as the proper consequence of the Christian doctrine of the priesthood of believers ; (3) that knowledge of Christianity is practical, not theoretical, and shown in charity, forgiveness, and devotion ; (4) that, rather than denouncing their errors, sympathetic treatment should be given to unbelievers, to win them, if possible, to truth ; (5) that theological training should be reorganized, and empha.sis laid on devotion rather than on doctrine ; and (6) that preacliing should be more practical and less rhetorical. S[)ener followed up bis contentions in Dns gcistliche Priesterthum (Frankfort, 1677) and Allgemeine Gottettgelehrtheit (do. 1680). In spite of the opposition or the orthodox, Spener's influence increased, and in 1686 he became court chaplain at Dresden. Here he offended the elector by rebuking his vices, but refused to resign his post. The Saxon court met the difficulty by obtaining for him the rectorship of St. Nicholas, Berlin, with the title Consistorial Inspector. Here, in a court where the tendency was rationalistic, Spener's true piety was honoured and api)reciated. In 1694 the University of Halle was founded, and Spener assisted in nominating the professors. Spener's coadjutor in the att'airs of Halle was Christian Thomasius (1655-1728), the jurist and-^ publicist. Thomasius is an interesting figure. A disciple of HugoGrotius and Samuel Pufendorf, he had been professor of Natural Law at Leipzig. His views were provocative. He attacked traditional methods in law and theology alike, advocated toleration for all, even for such outlaws as witches and atheists, and advised mixed marriages between Lutheran and Calvinist. Denounced from the pulpits and forbidden to write or lecture, Thomasius had to flee to Berlin to escape arrest. Here he received a welcome, and, taking part in the formation of Halie University, became its rector and professor of Law. In regard to ecclesiastical matters, Thomasius contended that a sliaijp*^ distinction must be made between that which is inward and that which is external in religion. Questions of piety and of doctrine are inward. The State should therefore leave them alone. In the external matters of worship and Church life, however, the State may rightlj' interfere, if necessary, to promote the general wellbeing of the country and to maintain peace and order. Thus rendering to Caesar and to God the things which were respectively theirs, Thomasius reconciled his own broad sympathies witli his position as a State servant. Personally he was in the main orthodox, holding that revealed religion was necessary for salvation. Though never a Pietist, and indeed not of the Pietist temperament, Thomasius is interesting as an example of the broader tendencies of his age. He maintained cordial relations with Spener, though in later life he parted from Francke. It is obvious, however, that he had much in common with Pietism's spirit of toleration and its undoctrinal bent, and his work at Halle binds his name indissolubly with the Pietistic movement. Meanwhile Spener's influence was creating jealousy. The theological faculties of Wittenberg and Leipzig attacked him bitterly, the former censuring in 1695 no fewer than 264 errors laid to his charge. This thunderbolt fell harmlessly, however, and Spener reiterated his position in his Theologische Bedenkcn (Halle, 1700-02). His influence maintained itself, and the Pietistic movement continued to flouiish. In 1705 Spener died in Berlin. Spener's was a quiet, well-balanced mind. Himself a profound Bible student and a charitalde practical man of devotion, he united Luthers stress upon Scripture with the insistence which -^ the Reformed Church laid upon conduct. Strictlyspeaking, he was neither mystic nor quietist. He was not a separatist, nor did he desire that Pietism should become a separatist movement. Ritschl indeed declares that he was not truly a Pietist,

  
    8 PIETISM because he did not share in the more pronounced developments of Pietism, such as insistence upon a conscious crisis as necessary in the process of salvation, and a complete breach with the world. If this is an extrenae statement, it is none the less true that, except for his insistence on the need for regeneration before a man should teach theology, and a belief that the restoration of the Jews and the fall of the papacy would precede the final victory of Christianity, there was little to distinguish Spener's views from the orthodox Lutheran creed of his day. (b) August Hermann Francke, the second great leader of Pietism, was born at Liibeck in 1663. Losing his father at an early age, Francke owed his religious training to a godly mother. He studied at Erfurt and Kiel, where he first met i^ietistic influences in the person of Christian Kortholt. He proceeded to Leipzig, where he became an accomplished Hebrew and Greek .scholar, graduating in 1685. Here, with Paul Anton and Johann Caspar Schade, he founded the Collegium Philobiblicum to enable graduates to study the Scriptures together, both philologically and practically — a venture of which Spener expressed approval. Francke subsequently visited Spener, and, ultimately returning to Leipzig, lectured to crowded audiences. Opposition, however, soon arose, and Francke's Bible College was suppressed and his lectures forbidden. He thereupon %vithdrew to a pastorate at Erfurt, but a similar outburst of opposition caused the civil authorities to expel him at forty-eight hours' notice on the charge of forming a new sect. Three months later, at the end of 1691, Spener secured for him the *- unsalaried chair of Greek and Oriental Languages at Halle (where his colleagues were Anton, Joachim Lange, and Joachim Justus Breithaupt) and a pastorate at Glaucha. Here Francke remained for thirty-six years until his death in 1727, exchanging, in 1698, his former position for the chair of Theology. Francke was a man of real gifts, eloquent, learned, saintly, and industrious (for his remarkable philanthropic Avork see below). It is said I that, as a token of the respect which his character evoked, the whole town followed his body to the graveside. As a writer Francke was less able than Spener, but, besides controversial pamphlets, he left several works for students and some books of devotion. With the death of Francke the activities of Pietism waned. Its main power was wielded in N. and Middle Germany, but it exercised some influence throughout Europe, and especially in Switzerland. Frederick I. supported the movement, decreeing in 1729 that all who desired appointments in Prussia must study two years at Halle. Frederick II. was unsympathetic, however, and Valentin Ernst Loscher of Dresden headed an opposing movement. While Pietism withstood this in the main successfully, by the middle of the 18th cent, its force was largely spent, although the violence of the ojijjosition weakened contemporaneously with the decline of Pietism. During the period of rationalism which followed Pietism was quiescent, but its spirit, at least, subsequently revived, and, in better fellowship with orthodoxy, is not yet dead in German evangelical Church life. A more moderate form of Pietism, centring in Wiirtemljerg, flourished longer. Its leader was the famous Johann Albrecht Bengel (1687-1752), together with Friedrich Christoph Oetinger (170282) and others. Schatt' compares the Wiirtemberg Pietists in their relation to Lutheranism with the early Methodists and Anglicanism. They aspired to be a movement within the Church, holding prayer-meetings, conducted by lay leaders (Stundenhalter), but attending church service and tlie sacraments. Unlike the Methodists, however, they did not entirely break away, the main body tending to become more churchly ■without being strict Lutherans. Some communities, like those of Kornthal and Wilhelmsdorf, seceded, following the tendency of so many Pietistic centres to become separatist. The reaction against rationalism under Baroness von Kriidener was inspired by Pietistic influences, as was the party led by Ernst Wilhelm Hengstenberg which flourished at the close of the Napoleonic wars. It was mainly distinguished by its opjiosition to the scientific study of theology. But these were after-efl'ects. The direct influence of Pietism ceased by the middle of the 18th century. 4. General principles of Pietism ; its strength and \weakness. — Spener's basis was experience. Without attacking doctrine, he relegated it to a minor place, emphasizing the will rather than knowledge, and insisting that justification by faith must be by a faith supported by works, such as repentance, conversion, and a changed life. A certain Puritan strain was manifested in the Pietist's condemnation of theatres, dancing, and such pursuits (adiapliora), and in the insistence that the regenerate alone A\ere fitted to teach theology— a point which, somewhat strangely, gave great offence. Some Pietists indulged in millenarian speculation ; many dabbled in mysticism ; but, in the main. Pietism is justly to be called a movement of revaluation, which tried to attach to regeneration and sanctifiaation as accomplished facts a higher value than to justification by faith as an approved theory. Pietism has been described as the last fruit of the heart-religion originated in the Franciscan movement ; and also as the last great surge of the waves of the Reformation, and the final form of its Protestantism. Neither description is strictly accurate. ' Heartreligion ' did not start with the Franciscans or end with Pietism ; nor are the waves of the Reformation spent. Pietism was the reaction of the spirit against the letter. It sprang up in protest against the formalism of its day. But it represents a permanent spirit, for, just as tyranny provokes rebellion, and licentiousness creates a Puritan reaction, so will formalism ahvays call up some form of Pietism. The opposition to Pietism, as the lives of Spener and Francke reveal, was violent. It took the form of controversial litej^ture, such as Imago Pictismi (1691), floods of pamphlets, heresy charges, and processes in the civil courts. Its first ground Avas doctrinal. The contemporary opponents of Pietism seized upon its antidoctrinal, or at least undoctrinal, character, alleging that it impover- . ished the doctrine of justification by faith by laying stress upon the subjective rather than the objective aspect of faith. They declared that Pietism was indifterent to the importance of correct knowledge in religion, and thus uprooted all sound theology. The Pietist stress upon the will offended the orthodox, who regarded the work of the Holy Spirit in conversion to be primarily in the illumination of the understanding, whereas the Pietists regarded it as consisting rather in the stimulation of the Avill. The later critics, however, chiefly bring charges of another character, mainly of fanaticism, though others see in the movement a retrograde tendency to Catholicism. It is suggested that the subsequent deterioration of Pietism was involved in its own principles. Its insistence upon new birth, separation from the world, and acute repentance is alleged to have led to exaggeration and frequent fanaticism. It is said to have indulged in wild prophecies, mysteries, bloody sweats, the formation

  
    PIETISM 9 of independent communities, some fanatical like the millenarians, others criminal. A long list of unsavoury scandals can be collected, and men, like Gottfried Arnold (1666-1714), who began as Pietists .and ended as fanatical mystics are quoted as examples. It is said that registers were kept for souls, and idle peo[>le supported themselves by uttering the shibboleth of Pietism, whilst others committed suicide in religious mania. Such criticism, however, defeats its own ends. It represents the Pietism of Spener and Francke as little as gluttony and drunkenness represent the philosophy of Epicurus. Pietism must be judged in the form in which it was presented by the actual leaders of the moTement, not in the excesses to which it degenerated apart from their control. In this statement, however, the main weakness of Pietism is ^ revealed. It was the lack of central control. Unlike Wesley, Spener allowed the movement that he initiated to develop unorganized and largely undisciplined. He let liberty become licence, and it led to degeneration. Spener judged that organization had killed spirituality in the Lutiieran Church, but among the Pietists the lack of organization led to the same result. There were other cau.ses. Pietism proclaimed a gospel of individual ratlter  than universal salvation. It tended to leave the Church and the world as evil and to seek purity in isolation. There was also opposition, and -subse- quently the undermining influence of the rationalistic movement. But the chief cause of the decay of Pietism was none the less the false individualism which left every Pietist community free to direct its own destinies in its own way. The decay of - Pietism came when it had worn down opposition ; and the influence of rationalism, though hostile, is least potent of all against spiritual movements. One can but conclude that the prime cause of the ultimate failure of Pietism to maintain itself lay in the fatal error of believing that spirituality - needs no organization. ^ The resul^ of Pietism. — © In the Church. — Triough' file' mtics of 'Fletisra allege that the ecclesiolce in ecclesia weakened Church organization and led to separatism, there is little doubt that Pietism tended in the main to restore vitality to the Church. It showed afresh the importance of religious experience ; it revealed the religious value of feeling and of practical Bible study ; it vindicated lay rights. It led to some improvement in the conduct of worship and a better liturgy. It gave a fresh impetus to hymnology and religious poetry. Paul Gerhai'dt's hymns proved an inspiration to the Pietists, and stimulated their own production. Spener and Francke both wrote hymns, though Spener's are poor and Francke's few. Better known are those of J. A. Freylinghausen ; whilst among the hymn-Avriters influenced more or less by Pietism may be counted W. C. Dessler, B. Schmolck, J. J. Schiitz, and G. Tersteegen. Although the Pietistic movement died out without eflecting the thorough renewal of the life of the Church which it aimed at securing, its indirect influence tended to restore a truer conception of religion and a more intelligent form of worship, and the legacy which it left became the joint property of many subsequent forms of evangelical revival. (b) Philanthropy. — Perhaps the most enduring result of Pietism was the fresh impetus which it gave to philanthropic work. Francke established .' the famous Halle schools in 1795, and the foundation still exists. The work began modestly with a ragged school in his own house. Two years later a special building was taken, which had grown at the time of Francke's death to a large institution, supporting nearly 150 orphans, and educating between 2000 and 3000 poof children, for the most part gratuitously. The system of education was both religious and technical. It embraced natural science, physical exercises, various trades, and tiie German tongue. One by one were established a printing press, hospital, library, farm, brewery, and laboratory. A teachers' training college wa.^* also added and a Bible Society under Karl Hildebrand von Canstein. The best side of Pietism is illustrated in the Halle orphanage — a work which gained for it the support of those to whom its purely religious propaganda did not api)eal. Pietism was also a pioneer in foreign missionary activities. Frederick IV. of Denmark, acting under the influence of Julius Liitkens, the court preacher, who was a friend of Spener and Francke, sent men to Halle for training, and asked Francke to And missionaries to Danish E. Indian po.sses- — sions. In 1704 a mission was thus established at Tranouebar, and the Danish-Halle mission received the congratulations of George I. of England. The Moravian missionary movement also owes much of its strength to the Pietist strain in its ancestry. (c) Other movements. — The Moravians {q.v.) raaj' be regarded as indirectly an ofl'shoot of Pietisnj. Zinzendorf was Spener's godson and a pupil in the Halle schools. From Pietism he learned not only the missionary fervour which characterized the Moravian community, but the emphasis on vital religion also. Through the Moravians the Pietist influence came down to Schleiermacher {q.v.), and is found in the insistence which his philosophy lays upon feeling. The Lutheran stress upon knowledge, changed by Spener to emphasis upon will, becomes in Schleiermacher a doctrine of feel-/ ing, and in this sense also, despite Ritschl's antiPietistic strictures, the Ritschlian theology has its Pietistic strain. Indirectly linked with Pietism by means of Moravianism is the Methodist revival under John ^yesley (see art. Methodlsm). By a strange contradiction, tiie Aufkldrung, which represented the antithesis of Pietism's religious views, was in .some part prepared by the Pietistic movement. In the hrst place, the individualism of Pietism, which attracted the robust common sense of Thomasins, prepared for the individualism of 'the Enlightenment' (q.v.), and, in addition, the reduction of emphasis upon doctrine provided an atmosphere of greater freedom. It is noteworthy that Johann Salomo Semler, Avho ^ was one of the forerunners of theological rationalism, came from Halle, where he was professor in 1752. Through these channels the stream of Pietism ran down to the sea and lost itself. If now the watercourse is dry, at least it may be said that the flow was not in vain. OutAvardly the record of Pietism is that of a movement whicli spent itself, but those who take a wider view will see that it was not lost as an influence when it ceased to have an independent course as a movement. The spirit of Pietism survived its bodj', and still lives in every form of intensive and devotional religious life. LiTERATCRE. — A. Tholuck, Das kirchliche Leben des 17Un Jahrhondeits, Berlin, 1862, Gcach. des Hationalismtis, pt. i., do. 1S65 ; H. Schmid, Gcsch. des Pietmnus, Nordlingen, 1S63 ; A. Ritschl, Gesch. des Fietisinus, 3 vols., Bonn, 18ilO-8G; E. Sachsse, Ursjining tind Wesen des I'ietismtts, Wiesbaden, 1884 ; W. Hiibener, Der Pietismits (jescliiclitlich xuid dorimatisch bcleuchtet, Zwickau, 1901 ; P. (iriinberg, Philipp Jakob Spener, Gottingen, 1893 ; J. Jungrst, Pi<??wa'!, Tubingen, lOuti ; J. M. Carre, Le Pietisme de llalle (reprint from La Revue de SyntMse historique, Ixxxi. [1913]), Abbeville, 1913; I. A. Dorner, Hist, of Protestant Theology, Enp. tr., 2 vols., Edinburich, 1871 ; W. Gass, Gesch. der protestantiK-hen Dorimatik, i vols., Berlin, 1854-67 ; A. C. McGiffert, Protestant Thought before Kant, London, 1911 ; H. von Schubert, Outlines of Church History, Eng tr., do. 1907 ; PRE3 and RGG, s.v. •Pietisnius.' ' E. S. WATEKHOUSE.

  
    10 PILGRIMAGE (Arabian and Muhammadan) Arabian and Muhammadan (T. p. 10. Babylonian (T. G. Pinches), p. Buddhist (A. S. Geden), p. 13. PILGRIMAGE. W. JUYNBOLL), 12. PILGRIMAGE (Arabian and Muhammadan). — I. Pilgrimages in early Arabia, — A religious feast like that annually celebrated by the heathen Arabs in the neighbourhood of Meccah was called hajj. This word (like Heb. in ; see, e.g., Ex 10® 12'^, Dt 16'") designated a periodical feast at any sacred place, to which the worshippers on that occasion made a pilgrimage. Probably there were various holy places in Arabia, where such aAfflj^'took place. Epiphanius, e.fj., mentions the word 'Ayyada\§aei6 {i.e. ' the hajj to the holy temple') as being the Arabic name of a month in N. Arabia. We may suppose that ' the ' holy temple to which this pilgrimage was made was a local sanctuary in that country, and not the distant Ka'bah at Meccah (cf. J. Wellhausen, Beste arab. Heidentums'^, p. 85). Only the great hajj, celebrated annually by various Arabic tribes at the holy mountains of 'Arafah and at adjacent places, in the sacred month of Dhu'l-^Jijjah, has survived the ancient paganism, since Muhammad incorporated these ceremonies in a somewhat modified form into his own religion. The feast took place at the end of the year (see Wellhausen, p. 94 ff.) and had originally, we may suppose, a magical character. Its purpose in early times must have been to get a happy new year with plenty of rain and sunshine, prosperity, and abundance of cattle and corn. Great fires were lit at 'Arafah and Muzdalifah, probably to induce the sun to shine in the new year. Water was poured on the ground as a charm against drought (hence, probably, the 8tli of Dhu'l-IJijjah was called ' the day of tarwiyah,' i.e. 'the day of moistening [the ground]'). Perliaps the throwing of stones at certain places in Mina, a relic of the primitive heathenism, was originally a symbol of throwing away the sins of the past year, and in this way a sort of charm against punishment and misfortune. Other tiieories, nowever, are defended by V. Chauvin ('Le Jetdes pierres au pMerinage de la Mecque,' Ann. de VAcad. royale d'arch^ol. de Belgique, V. iv. [1902] 272-300; cf. M. T. Houtsma, ' Het skopelisme en het steenwerpen te Mina,' Verslagcn en Mededeelingen dcr Kon. Acad, van Wetenschap2)cn, IV. vi. [1894] 194-217) and many others. The excessive hurry and noise which characterized the run from 'Arafali to Muzdalifah and from Muzdalifah to Mina seem originally to have had some magical meaning. The three days at Mina (11th13th of Dhu'l-^ijjah) wei'e 'days of eating, drinking, and sensual enjoyments,' according to Muslim tradition ; fasting during that time was even forbidden — evidently as a symbol of the abundance that was hoped for in the following year. Every pilgrim entered upon a special state of sacredness (ihram) during the hajj. In this state certain things, allowable at other times, were forbidden. The muhrim (i.e. he who was in the state of ihrmn) was not allowed, e.g., to cut his hair or nails or to shave his head. His whole body had to be left uncovered, though he might wear two pieces of white cloth (tlie so-called ridd and izdr). We can hardly doubt that the real purpose of the various obligations of abstinence imposed on the iimhrim (cf. the Hebrew Nazirite) was originally to bring the pilgrim into a state of magical power Christian (L. D. Agate), p. 18. Hebrew and Jewish (W. Popper), p. 23. Indian (W. Ceooke), p. 24. Japanese (M. Anesaki), p. 27. and to strengthen the magical influence of the hajj ritual. It must be observed, however, that in the time of Muhammad the original meaning of the old ceremonies was long forgotten. Indeed, the feast had no longer much religious, but rather a commercial, importance for the contemporaries of the Prophet, since dviring the hajj Meccah and the neighbouring market-places were visited by the Arabic tribes, even from distant countries. Every one could travel and trade then without fear, on account of the general truce between the tribes during the sacred months. Pilgrimages Avere also made in early Arabia to the Ka'bah, the old heathen temple at Meccah. The most sacred spot of this sanctuary was the eastern corner in which the venerated Black Stone was fixed, opposite the holy well of Zemzem. It was especially in the sacred month of Rajab (the 7th month of the year) that the Ka'bah was visited by pilgrims, who made circuits round the building and sacrificed first-born camels and sheep. Meccah was surrounded by a hara^in (sacred territory), the boundary of whicii was marked by stones. He who entered this sacred territory assumed the state of ihrdm, and would then pay a religious visit to the Ka'bah . The worshipping of the Meccan sanctuary was called 'umrah (i.e. cultus, cultivation of the sacred building) and, as it seems, was not connected Avith the annual hajj of 'Arafah. 2. Incorporation of hajj and 'umrah into Islam by Muhammad.— Muhanniiad had seen the hajj since his youth. When he began to preach, he had no reason for enjoining the old Arabic rites as a religious duty on his followers. For in the revealed books of the Jews and Christians no divine prescripts were given as to the hajj feast. After the hijrah, however, as Muhammad had persuaded himself that the Jews and Christians had changed the true sense of their sacred books, he concluded that the Ka'bah and the ritual connected with this ' house of God ' had belonged originally to the true religion, and were founded according to the will 61 Allah by Ibrahim (Abraham), the great prophet of the Jews and Christians as well as of the Arabs. As a consequence of this theory, the pilgrimage to Meccah now became a religious duty for the Muslims at Medinah, in the second year after the hijrah. Several verses of the Qur'an, all relating to the Ka'bah and the ceremonies which must be performed there, were now revealed (see, e.g., ii. 185199, iii. 89 tt"., xxii. 25 ff.). But the unbelieving inhabitants of Meccah refused to admit the Muslims into the sacred city, and it was not till A.H. 6 that Muhammad tried to go with his followers to Meccah. The first attempt failed. As soon as the Meccans heard that the Muslims were approaching, they prepared themselves for stern resistance. The two parties met at 5udaibiyah, on the fiontier of the sacred territory. Negotiations were opened there, and it was settled tliat the Muslims should return to Medinah, but should be allowed to celebrate their feast in Meccah the next year. According to this treaty, tlie Prophet came in A.H. 7 with many of his followers to Meccah, and made the socalled 'unirat al-qadhd (i.e. 'the 'umrah whereby was performed at last what was neglected till

  
    PILGRIMAGE (Arabian and Muhammadan) 11 this time,' or perhaps 'the 'iinu-ah of the treaty '). Since Meccah was conquered by Muhammad in A.H. 8, many Muslims joined in the fi"JJ, at first along with tlie unbelieving^ Arabs and witlioiit tlio Prophet liimself. But, in A.H. 8, Qur'an ix. 1 tl'. and 28 were revealed. In these verses Allah declared that all treaties between the Muslims and unbelievers must be revoked, and that nobody who was not a true Muslim mij,'ht tapproacii Meccah or the hojj. All ibn Abi Tfilib (afterwards the fourth khalifah) was sent to Meccah by the Propliet to promulgate this revelation among the pilgrims assembled at the hajj of tliat year. Thus, in A.H. 10, all unbelievers were excluded from the feast, and now the Prophet came from Medinah to Meccah in order to partake himself in the hajj and to reform the old heathen ceremonies into a good Muslim service. All later Muslims have conformed to the example set by the Prophet at this pilgrimage — the so-called hajjat al-ivada (i.e. ' the farewell hajj,' because it took place in the year before his death). 3. Muslim pilgrimages (hajj, 'umrah, and ziyarah). — The various ceremonies of the Meccan I>ilgrimage have often been described, not only by Muslim authors, but also by Europeans who have witnessed them. Moreover, the Muslim lawbooks contain full details about all that a pilgrim has to do during the days of the hajj. The pilgrimage to Meccah is called in Muslim law one of the five ' pillars ' of Islam. It is a religious duty for every Muslim ' who is able to make the journey to Meccah' (Qur'an, iii. 91) — for women as well as for men. In a few cases believers are exempted from this duty — e.g., if they have not sufficient means to pay their expenses or to provide for the support of their households till their return, or if the journey to Meccah is peculiarly dangerous on account of war or epidemic ; also a Avoman ought not to go unless accompanied by her husband or a near relative. At the present day most of the pilgrims arrive in the holy city from Jiddah, where they are landed bj' the steamers of various countries. Those who travel overland come with one of the caravans to Meccah. The two best known caravans in modern times are the Syrian, which comes from Damascus, and the Egyptian, which starts from Cairo. Each has a so-called mahmal, i.e. a camel with a richly-ornamented saddle such as distinguished Arabic women used to ride upon. The mahmal was a sort of banner in Arabia. In ancient times several viahmals often appeared at the hajj, every independent sultan or emir sending his own caravan to the hajj with a mahmal as a visible mark of his high dignity (see C. Snouck Hurgrouje, Mekka, i. 29, 83 fl'., 105). This custom was held in honour by the Turkish stcltdns, M-ho even continued to send the Egyptian as well as the Syrian caravan with a mnhmal, though they had become khallfahs of the whole Muslim territory. In the holy city pilgrims usually begin by performing the ceremonies of t\\Q'umrah, the so-called ' little pilgrimage ' to the Meccan sanctuaries. Almost every pilgrim requires the assistance and information of a Meccan guide [dalil, mutawictf, or shaikh) to instruct him in the ritual and teach him to recite the prescribed sacred formula?. The Muslim 'umrah consists mainly of th.e four following ceremonies : (1) Before entering the haram of Meccah, the pilgrims must assume the state of ihrOin, abstaining: thereafter from \vorl(lI\affairs and devoting themselves entirel.v to rehgious duties. The iiihabitants of Meccah, when performing an 'umrah, must go out of the haram. Tliey assume the state of Hirdm on the frontier (usually at Tan'im, which is therefore often called 'Umrah). (2) The pilgrim then proceeds to the {a«>«/(the circuit of the Ka'bah). He begins at the lilack Stone in the eastern corner of the Ka'liah, and walks round the temple seven times. When passing the eastern corner, he must kiss the Black Stone. If tiie crowd is so great that he cannot get near enough to do this, he must touch it with his hand or witha slick or must look towards it. (3) The next ceremony is the say (the running or circuiting) between Safa and Marwah, two sacred places in the immediate neighbourhood of the great mosque of Meccah. Safa and Marwali must once have been hills, which were held in reverence by the Meccans. In later times the soil of Meicah has risen considerably and at the present day f;^afa and Marwah hardly show above the surrounding houses. A revelation (Qur'an, ii. 153) has confirmed the sacred character of these places. Starting from ^a.i^, the pilgrim runs seven times between the two sanctuaries, in a prescribed manner, moving his shoulders. (4) At last, arriving at Marwah, he goes to the barber there, who sha\es his head and thereby ends the state of ihrdm. Originally the ritual shaving of the head must have been a sign that a sacrilice or other religious act was performed. 'Yhe' xmrah can be performed at any time and as often as the individual Muslim likes. The inhaVjitants of Meccah usually do it in tlie month of Ramadan because this is tlie special month for religious acts. Before the beginning of the hajj, on the 7th of Dhu'l-^ijjah, a khaljb ('preacher'), usually the qddl of Meccah, gives an address in the great mosque at Meccah to remind the pilgrims of the ritual of the following days. Next day (8th of Dhu'l-IJijjah) most of the pilgrims enter upon the state of ihrdm for the hajj, and depart from Meccah to 'Arafah, which can be reached in about four hours by camel. According to the law-books, it is best to pass the night in Muna (formerly Mina), about half-way between Meccah and 'Arafah, but usually the great majority of the pilgrims go directly to the plain of 'Arafah. There the loiikiif takes place on the 9tli of Dhu'I-ITijjah. The Muslim ivukiifis simply the staying or standing in the plain of 'Arafah for the prescribed time (just after mid-day till a little after sunset). This ceremony is also a ' pillar ' of the Muslim hajj. There are no special rules for the ivukiif in the law-books. The pilgrims are only waiting there. Wellhausen thinks that this ceremony was of more importance in pagan times, and was perhaps a* general sacrilice for all the pilgrims. After sunset the ifddhah begins (i.e. the running from 'Arafah to Muzdalifah, half-way between 'Arafah and Muna) — according to the old heathen usage, with great hurry and noise. The pilgrims pass the second night in Muzdalifah, and many of them are present at the second wiikilf there in the early morning. Before sunrise the journey to Muna must be continued. In Muna the great offering-feast is celebrated on the 10th of Dhu'l-^ijjah. This day is therefore called the yaum an-nahr ('the day of slaughtering'). The sacrifice is preceded by the ceremony of throwing seven pebbles to the jamrah at'Akabah {i.e. the heap of pebbles close to the mountain-road) at Muna ; to-day this place is marked by a sort of buttress of rude masonry about 8 ft. high by 2^ ft. broad. The Muslims say that this ceremony has been performed since the time of Ibrahim Because tlie devil (Sliaitan) tried to seduce him on this spot. Before throwing each of the seven pebbles, the pilgrim must say : ' In the name of God, Allah is almighty ! ' The sacrifice at INluna, strictly speaking, concludes the hajj, and the pilgrim may then shave his head. i3ut, before returning to the ordinary profane state, he should go to Meccah and make the taicdf round the Ka'bah, followed bj^ a sa ij between Safa and Marwah, if he has not already performed this ceremony on his first arriA'al at Meccah. It is, however, not necessarj- to perform the tawaf and say on the 10th of Dhu'l-yijiah, though it is a meritorious act. It may be done also on one of the following days.

  
    12 PILGRIMAGE (Babylonian) The remaining days, the 11th, 12th, and 13th of Dhu'l-yijjah, are called the three days of the tashrlq. The original sense of this word is uncertain (cf. T. W. Jnynboll, ' tJber die Bedeiitung des Wortes Taschrik,' ZA xxvii. [1912] 1-7). It is commonly explained by later Muslims as the drying of the flesh of the victims in the sun. The pilgi'ims should spend these days at Muna, eating, drinking, and making merry. Moreover, they must again throw seven pebbles each day at each of the three jimdr (' heaps of pebbles') at Muna. The law, however, allows a return from Muna to Meecah on the second day, and many pilgrims avail themselves of this privilege. Having finished tlie hcijj, the pilgrim, before leaving Meccali, should perform a farewell tawdfxoxx.uA the Ka'bah. Other pilgrimages, which are not expressly prescribed by Muslim law (e.g., pilgrimages to the tombs of saints in various countries) are generally called ziydrah ('visit') by the Muslims. The ziydrah to the tomb of the Prophet at Medinah is regarded as a religious act from which many blessings accrue. Most of the pilgrims visit it before or after the ]injj. LiTERATORE. — C. Snouck Hurgronje, Het Mekkaansche /eest, Leyden, 1880, ' Uber meine Reise nach Mekka,' Vei-handl. der Gesellsch. fiir Erdkunde zu Berlin, xiv. [1887] 138 ff., Mekka, i vols.," The Hague, 1888-89 (with Bilderatlas), Bilder axis Mekka, Leyden, 1889, ' Notes sur le mouvement du pfelerinage de la Mecque,' RMM xv. [1911] 397-413 ; J. Wellhausen, Reste arabischen Heidentums-, Berlin, 1897, pp. 68-101 ; T. W. Juynboll, Handbuch des isldmischcn Gesetzes, Lejden, 1910, pp. 134-158 ; Ali Bey elAbbasi (Badia y Leblich), Travels, Eng. tr., 2 vols., London, 1816; J. L. Burckhardt, Travels in Arabia, 2 vols., do. 1829; R. F. Burton, Personal Narrative of a Pilgrimage to El-Medinah and Meecah, do. 1855-56, ii. ; J. F. T. Keane, Six Months in Meecah, do. 1881 ; C. M. Doughty, Travels in Arabia Deserta, Cambridge, 1888, i. ; H. von Maltzahn, Meine Wallfahrt nach Mekka, 2 vols., Leipzig, 1865 ; H. Kazem Zadeh, ' Relation d'un pelerinage d la Mecque en 1910-1911,' RMM xix. [1912] 144-227; C. Defr^mery and B. R. Sanguinetti, Voyages d' Ibn-Batoulah ; texte arabe, aecompagni d'une traduction, Paris, 1853-59, i. 299-404 ; AlBatanuni, Al-Rihlah al-Hijdziyah, Cairo, 1911 (with many interesting photographs). " T. W. JUYNBOLL. PILGRIMAGE (Babylonian).— By this word most people understand a journey to a holy place or shrine, either in the pilgrim's native land or abroad. The object of a pilgrimage is to obtain some benelit, material, moral, or spiritual, which the sanctity of the chosen spot is thought to confer. It is true that pilgrimage may be undertaken because such a journey is regarded as meritorious, but the idea of the acquisition of divine favour, either directly or through a saint, is seldom absent. All kinds of benefits may be asked in return for the labour and travail, from the healing of a bodily infirmity to the gift of everlasting life. I. Frequency of pilgrimages.— Though pilgrimages were probably not among the means of grace recognized by the Assyro-Babylonians, they were far from rare. The making of a journey, either for business or for pleasure, must have furnished, in many instances, an opportunity for acquiring the merit or the benelit which a pilgrimage conferred. In such a case the advantages connected therewith would be merely a matter of chance, due to the seizing of the opportunity, for the Babylonians and Assyrians were much addicted to the observance of omens, and those connected with a visit to a place would naturally attract attention and lead to the decision to profit thereby. Several fragments of a tablet, or a series of tablets, dealing with the advantages to be gained from tours of this kind exist, and are of some interest in those cases where the lines are complete. The following are examples of the benefits promised : ' If he go to Laban, he will build a house ' (word-play labdnu meaning ' to make bricks '). ' If he go to the house (temple) of the Seven (Uu Imina-bi, the divine Seven), he will attain perfection (iialUm) ' (due to seven being the number of perfection) 'If he go to the city Nippur, grief of a daj-, peace of a year' (Nippur was the renowned shrine, first of Enlil, the older B61, afterwards of the god En-urta). ' If he go to Tindir (Babylon), trouble of a day, peace of a year' (there is no need to mention the importance of Babylon as a holy centre). 'If he go to Namma, and swim in the divine river (Uu Ndru), he will exercise power, his days will be long '(Namma [Nammu] is probably another name of the Euphrates, which was apparently a holy river like the Ganges ; in the above extract Namma, which was one of the names of the river-god, was also the name of a town). ' If he go to Sirpur [probably for Sirpiirla = Lagas], he will be plundered ' (perhaps we have to read Sirgul, the modern Zerghul, in which case the pun may have been by comparison with Hrqu, 'theft'). Omens of this nature were numerous, but so far comparatively few have been found. 2. Stories of visits to holy places. — Records of pilgrimages are, for several reasons, few in AssyroBabylonian literature. It does not seem probable that pilgrimages, unconnected with other business, were often undertaken. In addition to this, it was the custom among the Babylonians, and probably among the Assyrians as well, to send their deities from place to place, in order that they might receive the homage of the faithful ; and journeys to worship them, or to obtain the advantages which a pilgrimage brought, were not so much needed. The most noteworthy instance of a pilgrimage is the great journey of (jilgames, king of Erech, to the abode of Ut-napisti™, the Babylonian Noah, who had been placed by the god whom he worshipped in ' a remote place at the mouths of the rivers.' Among the benefits sought by the hero was the gift of knowing how he might attain immortality. In this case, as the Babylonian patriarch could not be brought to Gilgames, Gilgames had to go to him (see JEBE ii. 315''316^, vi. 643). The descent of Istar into Hades to bring forth Tammuz, her husband, can hardly be regarded as a i^ilgrimage in the true sense of the term, as no devotional or spiritual benefit M'as soug.ht. Difierent, again, is the legend of Etanna, who tried to visit Istar in heaven, mounting thither on the back of an eagle. The aerial journey was undertaken to invoke the goddess's favour on behalf of the hero's expected child, but apparently failed because he feared to mount so high (see EHE ii. 315% vi. 644). 3. Travelling in general. — Babylonian tablets of from c. 2300 to 2000 B.C. testify to a considerable intercourse by road between the various towns of S. Babylonia and Elam. These record the transport of provisions, principally drink (probably herb-beer), food, and oil, which were sent to various cities, generally such as were considered sacred on account of their shrines and fanes. Among the places most commonly mentioned are Ur, Nippur, Susa, Ansan (the old capital of Elam), Adamdun (probably in the same district), Kimas, U-uru-a, Sabu"", and {Juhunuri. The persons mentioned in connexion with these consignments are messengers, ' couriers,' and officials who may be classed as 'retainers.' All these seem to have journeyed from the temples of the cities where they lived, on behalf of their employers, though some at least went on their own account. Noteworthy is a statement of a tablet in a private collection, in which one of the persons mentioned is the king's son : '30 ga of drink, 30 qa of food, J gin of oil, Su-dada. 10 qa of fine drink, 10 qa of food, 10 gin of oil, Sur-Ninsun, the son of the king.' That journeys are intended is shown by those lists in which the consignments are described as having been either ' within the city ' or ' for the road ' : 'CO qa of royal drink, 60 qa of food, 1 qa of sesame-oil, Abum-sallu'", viceroy of Sabu". 2 qa of drink, 2 qa of food,

  
    PILGRIMAGE (Buddhist) 13 2 gin of oil within the city, 1 (jur of herb-heer, 5 qa of food for the road, Ma^, the " retainer." They have taken (the above) to Sabu".' Similar entries follow these. The date is ' Month of the Festival of Tanimuz.' As there is no reference to viceroy Abu'"-sallu'"'s provisions 'for the road,' he may have been coming to Laga?, where the tablet was found. Mas, on the other hand, required provisions, as he was going to Sabn™.' 4. Vicarious pilgrimages. — In some cases these tablets may record vicarious pili^rimages, made at the request of people who, unable or unwilling to leave their homes, sent otliers to represent them, and possibly to make offerings on their behalf. In all probability these journeys were in parties or caravans. 5. Later instances. — One of the most interesting visits to a holy place is that of Slialmaneser II. to Babjion, as recorded on the IJronze Gates of Balawat discovered by Hormuzd Rassam. This king relates that, after leaving Marduk-sum-iddina, king of Babylon (851 B.C.), he found 'the fulness of his heart,' and Merodach commanded him to go to Babylon and Cuthah, Avhere the king caused offerings to be made. At E-sagila (the temple of Belus in Babylon) he directed the ceremonies and more offerings were made. Afterwards Shalmaneser 'took the road' toJBorsippa, and made offerings to Nebo. Entering E-zida (the temple of Nebo at Borsippa), he caused the rites to be conducted reverently, and offered plentifully ' great oxen and fat sheep.' At both Babylon and Borsippa he made drink-offerings, and there were feasts, with food and wine. The result of all this devotion was that the gods regarded Shalmaneser, though an alien king, with joy, and heard his prayer. Two hundred years later (c, 650 B.C.), King Assurbaui-S,pli went to Arbela to supplicate the goddess of war, I.star of Arbela, for her divine help against the Elamites. 6. Pilgrimages in a private capacity. — These are not always certain — they may have been simply ordinary acts of worship. Thus Meissner's rendering of ilki (from dldku, 'to go/) as 'my duty' — 'I am firm in my duty at E-zida with regard to my father ' — makes the possibility that Bgl-uhhu (?) went on a pilgrimage to the temple of Nebo "to pray for his father very doubtful. Nevertheless he did visit the temple on liis father's behalf : 'Ths son of the temple [Nebo, the god worshipped there], when I had prayed with retcard to thee, set the time for success as being until the 4th day.' This grace applied not only to his father Kuna, but also to all his people. In no. 865 of R. F. Harper's Assyrian and Babylonian Letters (London, 1902) the writers' statement that ' he [the king] entered Babylon — he kissed the ground before Merodach and Zer-panitu™' (i.e. in the temple of Belus) likewise implies at least a turning aside to perform a religious duty. But more to the point, apparently, is the following (from Babylon) : ' Letter from Marduk-ibni to SiSku, my brother. May Merodach and Zer-panitu™ promise the prosperitj' and the preservation of my brother. Behold, Iddina-B61 has gone up with me to Sttnu — we made an offering there with Nergal-iddiiia, his brother. I am looking after your interests.' Here, again, we have (to all appearance) the combination of business with religious duties. 7. The legend of the ' Mother of Sin.'— This is a bilingual record in wliich, after describing the misfortunes of the 'royal maid,' as the 'sinful 1 As an illustration of these journeys in connexion with temples, that in which the priests (of Sippar), c. 1850 B.C., give a J shekel of silver to buy grain for a journey may, perhaps, be quoted (A. Ungnad, Hammurabi's Gegetz, Leipzig, 1909, no. 481, in vol. iii. p. 134). The amount was the gift of the chief singer (n&rii rabU). mother' is called, the text, in a fresli paragraph, continues : ' Come, let us go to him, let us go to him ! As for me, to his city, let us go to him ! To the city, to the wonders, let us go to him ! To the city, to the city, to Babylon's foundation. At the command I.5tar gave. The maid Ama-namtaga (the Mother of Sin) passed through the dust.' Mere follows a long account of Istar's punishmeni-, from which it would appear that not only did the 'sinful mother' make a pilgrimage to the holy places Knllab, Erech's foundation, Zazabu's foundation, Hursag-kalama at Ivis, and E-tur-kalama ('the house of the world's repo.se'), but she had also to do penance and submit to I.^tar's punishments, performed by her servants and ministers. The record is unfortunately incomplete, but it is probable that the deity referred to by the pron(jun was Tammuz, Istar's spouse, whom the ' sinful mother' had offended in some way. Tliougli the records are apparently scanty and doubtful, the journeys which pilgrimages imply were far from uncommon in Assyria and Bal)j'loniH, as the fragments referring to the benefit to Ijo gained from visits to sacred places seem to show. Literature. — M. Jastrow, Die Religion Babyloniens und Assyriens, Giessen, 1905 fT., i. 73, 94; T. G. Pinches, The Amherst Tablets, i., London, 1908, nos. 70-72, 74, 76, 77, 115, l'.iO, etc., The Babylonian Tablets of the": Berens Collection, do. 1915, nos. 16, 79-81, 84, 85, 91, 92, etc. ; HP, 2ndser., iv. [1890] 77-79 ; P. Jensen, ' Assyrisch-babylon. Mythen und Epen,' Keiiinschriftliche Biblio'thek, iv. [Berlin, 1900] 116fiE. T Gr Pinches PILGRIMAGE (Buddhist).— In the earliest order and scheme of Buddhist monastic life, if the sacred books of the Tripitaka may be taken to reflect faithfully and in general the teaching of the Founder, there was no recognition of the duty or advantage of pilgrimage, and no sanction given to the practice. Gautama Buddha neither forbade nor enjoined his followers to imitate that which Hindu example must already liave made sufficiently familiar — the journeyings to near or distant shrines for spiritual benefit and to render homage. It was impossible that with his views and teaching with regard to the future life he should have allowed the existence or recognized the validity of a habit founded upon the belief in the continuitj'^ and permanence of existence after death. The slight evidence available, however, indicates that very soon after the parinirvdna, and probably in connexion with the distribution of the relics antl the building of memorial stupus over them, the practice arose among the adherents and friends of the Buddha of visiting the places thus consecrated by the presence of the earthly retnains of their honoured teacher and guide. From this it was an easy step to a practice of pilgrimage which endeavoured at one and the same time to secure personal advantage from a visit to the shrine and to honour the saint whose name and fame were there commemorateil. Whatever its origin, the habit of pilgrimage is and for many centuries has been wide-spread in Buddhism, not only in the Mahayana school, where it is most prevalent, but also in the Hinayana of the south. I. Origin. — It appears probable therefore that Buddhist usage in this respect is, in the first instance at least, imitative of Hindu practice, and grew up independently of any direct command. It is perhaps not without significance also that the Pali form of the Sanskrit word for pilgrimage [pravrapja, PhVipabbajjd, lit. 'a going forth,' 'retirement from the world ') should be the technical term for admission or ' ordination ' to the first grade of the Buddhist monkiiood. The pilgrim (pravrajita, pravrajaka, Pali pabbajita) is defined in the Dhammapada as one who has abandoned

  
    14 PILGRIMAGE (Buddhist) the world (X. i. 89) ; and in an earlier verse (i. 75) it is declared that the heedless pilgrim, so far from securing good, only scatters more widely the dust of his (unsubdued) passions. In these and other passages of the early literature there is no direct mention of any aim or jiurpose other than that of retirement from the world to assume the rank and status of a member of the Safigha. There was certainly, however, in the writer's mind the practice, wide-spread and familiar in his time, of a wandering ascetic life which was not entirely aimless, but contemplated visits to sacred temples or shrines as the profitable and meritorious end of its often toilsome and prolonged journeyings. In all probability also the injunction laid upon Buddhist monks to adopt a wandering mode of existence without settled home or habitation contributed to the facility with which they adopted the Hindu practice of pilgrimage to the sacred places associated with their religious history and faith. ^ Only in the season of the rains, in Vassa, were they prohibited from travelling about, lest injury should be done to living creatures (Mahdvagga, iii. ). At all other periods of the year the Buddhist monk was to be ' homeless,' possessed of no stated or fixed residence ; and a habit or passion for wandering taken up as a religious duty by men to whom the idea of pilgrimage was not unfamiliar, and among a people whose nomadic mode of existence lay probably not many centuries in the past, readily developed into the practice of travel for a religious purpose to a formal and definite destination. The institution of Vassa, with its prohibition of travel, wovild necessarily place difficulties in the way of continuous or lengthy pilgrimages to distant shrines. In practice, however, the difficulty does not seem to have been felt. The early books and narratives, especially of the Chinese pilgrims, record prolonged journeyings in which there is no reference to interruption or delay caused by the observance of rules for retirement in the season of the rains. In the later Buddhist literature of both the Northern and the Southern schools references to pilgrimage and the sacred places whither the pilgrims resort are not infrequent. In the Buddha Charlta the statement recurs that purification from sin may be attained by dwelling or bathing at sacred places ; ^ and these holy centres of pilgrimage are ladders to heaven." The extravagant assertion is even ventured that the Buddha himself created millions of ascetics,'* whose wanderings are more or less indefinite pilgrimages from shrine to shrine. Holy streams and tirthas are recognized in the earliest homes of Buddhism, in part no doubt- derived from Hindu custom, but partly associated with Buddhist history and'religious origins.^ Elsewhere right-minded and pious Buddhists are said to have their places of pilgrimage;* it is a pious duty to build chaityas (I'ali cetiya) in honour of Buddhas,' where their relics are preserved, and miracles are wrought in the presence of the assembled worshippers.^ In the later Mahayana literature therefore, and in writings of the Southern school that have come under the influence of this type of thought, the Buddha himself is represented as declaring the sacred character of shrines and other places associated 1 Cf. Mahdimqga, i. 11. 1: ' Go ye, O Bhikkhus, wander for the gain of the many, for the welfare of the many, out of compassion for the world, for the good, for the gain, and for the welfare of gods and men.' Then follow directions to preach, and the promise that he will himself preach the doctrine. 2 Buddha Charita, ii. 37 ; the thought and even the phraseology are of Hindu conception and origin. :> ib. vii. 40. 4 /ft. xvii. 24 f. 5 /6. X. 2, XV. 78. Those who bathe and offer their worship in the holy river and reverence the chaitya of the three stones become great-souled bodhisattvas, and obtain nireaira. 6 Mahd-Parinibbdna-Sutta, v. 16 f. "• Po-ssho-hing-tsan-king, v. 27 f. 8 Milinda-paflha, iv. viii. 51 f. ; cf. Buddha Charita, xv. 62 ff. with the lives of holy men and inculcating the virtue and duty of pilgrimage thereto. i It is hardly probable that this feature of his teaching is original. It bears rather tlie impress of a later practice, introduced from ancient Hindu usage, and in harmony with the natural desire to maintain communion with and do honour to the dead ; and is part of the esoteric and mystical teaching which, according to Mahayanist belief and assertion, was formulated by Gautama during the later years of his life. There is no real evidence in support of this ; and in regard to the doctrine of the life after death and kindred ideas, or those wliich imply the possibility of relations between the living and the dead and the individual consciousness and capacity for good or evil of the latter, it is unlikely that the direct and limited teaching of his mature life, in which he refused to be drawn into discussion or to make affirmation con. cerning aught beyond this present world, was later exchanged for positive doctrine and directions based upon entirely different views. The uncertainty of date of the several works and strata of the Buddhist literature must not be overlooked. The Pali Tripitaka does appear, however, to make good in most respects at least its claim to represent most faithfully the convictions and doctrine which Gautama set forth to his disciples. 2. Indian places of pilgrimage. — It is probable that the earliest centres of pilgrimage were the places most closely associated with the life and teaching of the Pounder. Four of these, viz. Kapilavastu, Kusanagara, Buddh Gaya, and Benares, were pre-eminent, and for centuries continued to be the goal to which the steps of Buddhist pilgrims were turned ; two of them are venerated and resorted to by numerous Buddhist worshippers at the present day, who bring oflTerings from the most distant lands. Testimony to the reverential regard in which these and many other places Avere held is found especially in the writings of the Chinese pilgrims. In the Lumbini Grove at Kapilavastu [q.v. ) was the birth-place of Gautama Buddha. Buried in the dense tarai districts of S. Nepal, the lost site of the town was re-discovered in the year 1895, and identified by a pillar and inscription recording the visit of the emperor Asoka. As a centre of pilgrimage it has for a long time been inaccessible and is so at the piesent time, and thus awakens little interest in Buddhists themselves. Kusanagara (q.v.) also, the scene of the death of the Buddha, was visited by the same Chinese monks, to pay their homage at the sacred site. According to their testimony, Kusanagara lay at no great distance east of Kapilavastu. The exact site, however, has not been identified. The two remaining places that shared in all probability with the traditional scenes of Gautama's birth 3LnA. parinirvdna the veneration of the earliest Buddhists, and which have maintained to the present day their popularity and sacred character with thousands of Buddhist pilgrims from all parts of the Buddhist world, are Buddh Gaya, six or seven miles .south of Gava (q.v.) in W. Bengal, where, seated under the B(>tree in deep meditation, Gautama attained insight and the bliss of perfect knowledge ; and Benares (q.v.), probably the most ancient sacred city in the world, the scene of the first deliverance of his message, when in the DeerPark (Isipatana), in his first sermon addressed to the five ascetics in whose company he had previously practised fruitless austerities, he ' set in motion the wheel of tlie law,' and founded ' the highest kingdom of truth.' ^ These places possess an equal sanctity in the eyes of Hindus, and they are sought out by multitudes of pilgrim worshippers of both religions. 1 Cf. Mahd-Parinibbdna-Sutta, v. 16-22 : ' There are four places which the believing man should visit with feelings of reverence and awe, . . . the place at which the believing man can say, "Here the Tathagata was born," . . . "Here the Tathagata attained to the supreme and perfect insight," . . . " Here was the kingdom of righteousness set on foot by the Tathagata," . . . "Here the Tathagata passed finally away in that utter passing away which leaves nothing whatever to remain behind." . . . And there will come to such spots believers, brethren and sisters of the order, or devout men and devout women, . . . and they who shall die while they, with believing heart, are journeying on such pilgrimage shall be reborn after death, when the body shall dissolve, in the happy realms of heaven.' 2 Mahavagga, i. 6. 30.

  
    PILGRIMAGE (Buddhist) 15 After the death of the Biiddlia tlie relics of his body were collected from the funeral pyre, and divided into ei^ht portions. Tliese were distributed to the various claimants for their possession, and over them memorial stupas were erected for their preservation. The places thus made .sacred became centres of pilgrimage, which attracted devout worshii)per8 from far and near, and were visited among otliers by the Chinese monks in tlie course of their travels through N. India. 3. Historical visits. — (a) Aioka. — The earliest historical reference to pilgrimage undertaken with a religious motive is contained in the edicts of the Buddhist emperor Ai^oka {q.v.) in the 3rd cent, before our era. In the midst of his zealous care for the welfare of his subjects he found time and opportunity for extensive journej-iiigs to the sacred places of the Buddhist faith witliin his dominions. Besides conhrming and propagating the faith by his edicts and missions he erected at these places numerous stUpas containing sacred relics, repairing others which had fallen into neglect or decay. For their maintenance also he provided revenues, and himself, according to the tradition, undertook the care and sustenance of 64,000 monks. The limit of his pilgrim travels northward was the ruined site of Kapilavastu ; and here, in addition to the erection of a commemorative pillar with inscription, he repaired or rebuilt a stftpa in memory of Kanakamuni {q.v.), one of Gautama's predecessors of a bygone age. This enlargement or repair he is said to have accomplished for the second time. In any case his experience and action are sufficient proof of the existence in his day, and for a considerable time previously, of sacred buildings associated with the life and deeds of holy leaders and teachers of old, which had already become centres or goals of pilgrimage. Certainly the stupa of Kanakamuni was not a solitary instance of a commemorative erection, where offerings were presented and homage paid. There were many others, at least in the sacred country of Buddhist origins, and probably elsewhere. The words and acts of Asoka clearly indicate that in his day merit was considered to attach to visits to these spots, and the names and memory of those in whose honour the stupas had been raised were regarded with veneration. The date and circumstances of his visit therefore and the motives that proinjited it justify the conclvision that sacred pilgrimage became a recognized observance of the Buddhist faith not long after the death of its Founder. (h) Fd-Hian. — Both Kapilavastu and the scene of Gautama's death at Kusanagara were visited by the Chinese pilgrim Fa-Hian and others in the 5th and following centuries. The former site Fa-Hian describes as already deserted in his day, inhabited only by a few monks and some poor families ; and it has remained ever since in the same state of desolation. In the course of his pilgrimage Fa-Hian visited all the important Buddhist shrines and cities in the north of India ; thence he travelled to Ceylon, and paid his homage to the sacred relics there, including the tooth of the Buddha preserved in the island. Everywhere in India he found numerous monasteries with many learned and pious monks ; and at the sacred places there were great companies of Buddhist pilgrims, intent on showing honour to the dead and winning merit by their self-sacrificing endeavour. (c) Hhien Tsiang. — The most important and celebrated Chinese traveller and pilgrim Avas Hiuen Tsiang (Yuan Chwang [q.v.yi, who followed Fa-Hian at an interval of rather more than two centuries. His name and fame still survive in Central Asia, where his memory is revered as that of a wonder-working teacher and h:unt. His travels extended over sixteen years from A.D. tj29 to 645. In these laborious journeys he covered a considerably wider area in India itself than his piedeces.sor, but he did not visit Ceylon. He appears, moreover, to have been more interested in the present condition of Buddhism, in its doctrine, practice, and literature, than in its relics or holy places of pilgrimage, and to have been more impressed by its vitalitj' and influence, and by tlie conflicts of the schools, than by the crowds of pilgrims. He visited all the great centres of the Buddhist faitli, and makes frequent reference to the revival of Bralimanism, which even in Buddh Gaya had to a considerable extent supplanted its rival. At Buddh Gaya also Hiuen Tsiang describes the great temple built by Asoka, 160 ft. or more in height, of eleven storeys, each of which bore golden statues of the Buddha. Probably this building was erected on the site of a more ancient monument that soon after tiie death of the Buddha was placed there to commemorate the spot on which he attained emancipation and perfect wisdom. The ancient building has been many times reconstructed and restored, and the pyramidal temple with its many images that now occupies the site is rarely without its pilgrim visitors from distant Buddhist countries, who present their prayers and offerings at its sacred shrines. It is surrounded by numerous stupas, ancient and modern, and is as attractive ana sacred a spot to Hindu devotees as to those of the Buddhist faith. The distinctive feature of the enclosure is the ancient Bo-tree, the sacred p'lpal {Finis relif/iosa ), under the shadow of an ancestor of which in this place the Buddha established his seat. There are several ptpal-tveea surrounding the temple, most of them not improbably descended from the original Bo-tree. The pilgrims lay their offerings and pour their libations of oil and scents at the foot of the oldest, which they regard as the identical tree of Gautama, and affix gold-leaf to the stem, and to the low stone steps by which it is surrounded.' It is in his account of the Botree that Hiuen Tsiang records the tradition of the Buddha walking on the water. Second only to Buddh Gaya in its sacred associations is Sarnath {q.v.), three or four miles north of Benares. It is believed to be the site of the DeerPark (Isipatana, Skr. ysipatana) where Gautama delivered his first address to the Hindu ascetics. The ancient stvpa on the site is probably the same as was seen by Hiuen Tsiang in the 7th centui-y. Fa-Hian also found a monument existing there at the time of his visit. Becent excavations at Sarnath, conducted by the Government of India, have resulted in the discovery of numerous stupas, shrines, and sculptured stones of diflerent epociis, including two pillars erected by the emperor Asoka and many figures of the Buddha. Evidence also has been found of the existence of mona.stic buildings and settlements of monks at least as early as the 4th and 5th centuries of our era. The pilgrim history of the site is long and extensive, and if its record could be recovered would be of the greatest interest. ^ 4. Other pilgrim resorts in N. India.— A mere enumeration of the local centres of pilgrimage in N. India would not be to much profit, and a description of them all is not possible here. The narratives of tiie Chinese monks who travelled in India are full of notices of the sacred places where the pilgrims congregated from near and far, to 1 See art. Gata, vol. vi. p. 181 ff., and Monier- Williams, Buddhism, pp. 390-401. . 2 See art. Benares, vol. ii. p. 468 ; Monier-Williams, p. 401 ff. ; E. B. Havell, Benares, the Sacred City, London, 1905.

  
    16 PILGRIMAGE (Buddhist) worship the relics of the saints and to pay homage at their shrines. The impression gained is tliat such centres of pilgrimage were much more numerous in the early centuries than at the present day, and they Avere naturally more densely thronged at a time when India was to so large an extent Buddhist in faith. At or near Pataliputra (Patna [q.v.]), his capital city, Asoka built the first of the 84 stupas which he is said to have erected over relics of the Buddha, and the town is described as containing monasteries and hospitals with thousands of Buddhist monks and pilgrims. According to Fa-Hian, at Sravasti, the ancient capital of Oudh, identified with the extensive ruins at Sahet Mahet in the Gonda District, ' the first sandal-wood image of Gautama was erected ; and there also stood the convent or monastery of Jetavana, an early gift by a rich merchant to the community, sanctified by the frequent presence and preaching of the Master. Later, in the time of Hiuen Tsiang, the town and monasteries were deserted and ruined. Some of the most sacred sites and pilgrim resorts were to be found at Rajagrha (see Councils [Buddhist], vol. iv. p. 182), the first metropolis of Buddhism, as it has been called, Avhere monasteries and stupas were most numerous, and where some of the ashes of Gautama's body were enshrined. Vaisali {ib. p. 183), the scene of the second Buddhist Council, Nalanda iq.v.), the famed university town, Ayodhya, most holy ground to Buddhists and Hindus alike, where the Buddha is believed to have preached for many years, and numerous other places were renoAvned centres of pilgrim resort during the period of Buddhist ascendancy in India. Few of these have retained their attraction for Buddhist pilgrims at the present day. In the farther north-west, near Peshawar, much interest was aroused among Buddhists a few years ago by the identification of the relic mound raised by the king Kaniska iq.v.) on the spot where four hundred years before the Buddha had stood and prophesied of his coming and reign. A few fragments of bone were discovered within a relic casket, which were generally accepted as authentic remains of Gautama himself. They were transported with much ceremony to Burma, and have been preserved in a monastery at Mandalay. 5. Pilgrim movement beyond India. — Within the more recent centuries the stream of Buddhist pilgrimage has been to a large extent diverted from India, and the sanctuaries of the country have passed into other hands or fallen into oblivion and ruin, Buddh Gaya alone has maintained its supremacy and attraction, and is still the centre and most holy place to which the heart and eyes of the Buddhist pilgrim turn with faith and aflection. Outside the country of its birth the two great lands of Southern Buddhism, Ceylon and Burma, compete to draw visitors to their sacred shrines. There is constant movement and interchange between countries so closely united in sympatliy and religious belief. (a) Ceylon. — In Ceylon the Temple of the Buddha's Tooth at Kandy is unique in its claims on the reverence and devotion of the pilgrim. Small and unimposing as the building is, compared with the great temples of Japan, it enshrines a relic of the Buddha, recognized and honoured by all his followers of every land. The Tooth is preserved in an inner chaniber of the temple, resting on a golden lotus-flower Avithin nine caskets of gold, and is exhibited by the priests to pilgrims and visitors. The original tooth is said to have been taken to Kalinga from the funeral pyre of Gautama, and to have been kept in the temple 1 The identification was made by A. Cunningham, and has been confirmed by recent discoveries. at Puri for a period of about eight hundred years. Later it Avas transferred to Ceylon and S. India and again to Ceylon, Avhere it is said to have been burnt by the Portuguese in order to divert the people from idolatrous worship. The priests at Kandy maintain that the true relic Avas concealed, and an imitation substitute given over to the Portuguese rulers and destroyed by them. The existing bone is not a human tooth, and probably not of human origin (see art. Kandy, vol. vii, p. 651 f. ). There are numerous temples and vihdras in Ceylon Avith their congregations of monks and worshippers, but the most celebrated and frequented place of pilgrimage is Adam's Peak (q.v.), with its sacred foot-print (Sri-pdda) in the rock at the summit. The Avorship of foot-prints is universal in the East ; Muhammadans, Hindus, Jains, and others take part in this veneration, and the practice is certainly of very early date, footprints of the Buddha being found on tlie sculptured stones at Bharhut and Saiichi as Avell as in various other places in India, and also in Siam, Tibet, Burma, and elscAvhere. The hole or mark in the rock on Adam's Peak is the most sacred of all, and is visited by pilgrims of many faiths. Hindus believe it to be the foot-print of Siva, Christians of St. Thomas on his apostolic journey of evangelization to the island, Muhammadans of Adam or, according to others, of Ali. The pilgrims of Buddhist faith, however, greatly predominate in numbers. (6) Burma. — Except in these tAVo centres, the spirit and practice of pilgrimage are little effective in Ceylon. It is other Avise in Burma, the rival home and stronghold of Southern Buddhism. The pilgrim habit plays a much larger part in the life of the people, but, in entire accordance Avith their character, is undertaken less seriously, and is more a matter of sociability and holiday-making than of religious obligation or the discharge of religious duty. The custom, hoAvever, of more or less formal attendance at sacred shrines and fulfilment of the appropriate rites and engagements of the sacred seasons is universal ; and the monks themselves connive at and even take part in the merriment and relaxation Avhich follow upon the satisfaction of the claims of religion. The most important and celebrated of all is the Shwe Dagon pagoda at Rangoon, Avhere croAvds of pilgrims from Japan, China, and Korea jostle Avith worshippers from Ceylon and Siam and the more numerous natives of the country. On the various platforms of the temple areHiundreds of images of the Buddha, gilded or in stone, and the summit of the building rises to the height of St. Paul's Cathedral and is crowned Avith the ti, the sacred symbol of the Buddhist faith. There are here preserved, according to the traditional belief, eight hairs of Gautama, and various relics also of the three preceding Buddhas, including the staff of Kasyapa and the robe of Kanakamuni. Burma is full of ddgabas (pagodas), many of them deserted and in ruins, but others centres of attraction to a greater or less distance throughout the surrounding country, and at the festival seasons full of a rich and varied pilgrim life. Perhaps the most renoAvned next to the Rangoon pagoda are those at Pegu and Prome. Within the Avails of the ancient capital of Pagan are the remains of nearly a thousand such buildings ; and at Mandalay itself are many ddgabas and temples unrivalled in their beauty and perennial fame. In the courtyard or precincts of most of these buildings is a sacred foot-print of the Buddha, which in the case of the more famous and accessible of them is rarely without its offering of fruit or flowers.

  
    PILGRIMAGE (Buddhist) 17 (c) China.— ChineHe Buddliism in <,'eneral has lieen consitlerably allected and niodilied by tlie native Taoist beliefs of the country ; and the pilgiim customs and practice of China are in most insiances, as refjards both their oljservances and their sacred centres of i)il<;riniaf^e, the survivals of earlier Taoist usage. The most sacred shrines vhere the pilgrims congregate are in origin antec.'dent to the introduction of Buddhism, in the sa'aie way as in the Near East Christian sanctuaries have been taken over and converted into Muhamnuulan places of worship. The hermits also, whose spirit and aspirations are in all lamls closely akin to those of the itinerant pilgrims, have in China adopted the haunts and homes of their Taoist forerunners. The most holy and frequented centres of pilgrimage are the four mountain shrines of Omishan in the west in the province of Szechwan, Putoshan in the east on a sacred island in the Chusan archii)elago, Wutaishan in the north in the province of Sliansi, and Cliiuhuashan in Nganhwei in tlie centre near the Yangtze river. The most poi)nlar aiid celebrated of these is perhaps the first named. Mount Omi, wliere the temples on the summit of the mountain are dedicated to Pu-hsien, the hodhisattra Saniantabhadra, an ancient bronze image of whom in one of the largest monasteries, seated on an elephant, is believed to date from the 7th century.^ The monks of Putoshan are a sincere and religious folk who Avelcome yearly to their island home thousands of pilgrim-worshippers, who cross from the mainland to pay their homage at the shrines dedicated to Kwanyin, the goddess of mercy. The .sanctuary on the Yangtze is the least regarded of the four, and in the Taiping rebellion many of its temples were sacked and destroyed. In the temples of Wutaishan the presiding deity and ol)ject of worship is Wenshu, the bodhisattva Manjusri ; situated near the Mongol border, the shrines are as much frequented by Mongol worshippers as by Chinese, and Tibetan emblems and practices are numerous. There are many other centres of pilgrimage throughout China, often of more than local reputation ; and the pilgrims journey for long distances, making offerings and burning incense at the shrines by the way. For the most part they travel in companies, in this respect following the example of the early travellers to India. Solitary ascetics, however, are not uncommon, whose journeying is a perpetual self-inflicted i^enance. The most celebrated monasteries are in the province of Chekiang, the stronghold of Buddhism in China. It is probably true that in every direction the hold of the ancient faith is slowly weakening, and the practice of pilgrimage is likely to fall gradually into desuetude with the extension of modern systems of education and the decay of Buddhist temples and rites.(d) Tihet. — in Tibet the most important centres of pilgrimage, v. liere the sacred temples and shrines are to be found, are at Lhasa, the capital of the country, and at Tashi-hlunpo, the residence of the Tashi or Pafichen Lama. The latter bears the higher repute for sanctity, for the office and functions of the Dalai Lama at Lhasa have been to so great an extent intermingled and contaminated with political duties and intrigue that tlic sacredness of his person as an object of reverence has to a certain extent sutiered eclipse. His misfortunes and exile during the last few years can hardly have raised his reputation in the eyes of his countrymen. Pilgrims, however, from all countries 1 See A. J. Little, Mount Omi and Beyond, London, 1901, p. C3ff. - For the pilgrim practice of Japan see art. Pilgrimage (Japanese). VOL. X. — 2 where Laniaism holds sway turn their steps to the capital in great numbers to worsiiip the incarnate Buddha, and to pay their devotions at the numerous sacred shrines. 'J'he quiet of Tashi-hlunpo, the ' Mount of (Jlorj',' is undisturbeii by the movements of politics, and tlie great temple and surrounding districts are favourite places of retirement for those who have finally renounced the world and its cares. The person and character of the present Tashi Lama, who, as an incarnation of the bodhisnttra Amital>ha, receives the worship of all Tibetans, have made a most favourable imjiression on all Europeans who have come into contact with him. Tibet is the most jjriest-ridden country in the world ; and of its 3000 or more monasteries none is without its pilgrim visitants, the number of whom varies according to the reputation and accessiliility of the temi)le-shrine. Itinerating bands of J>amas also of Tibetan and Mongolian race are to be met with outside the country itself, in Central Asia and on the borders of India. Urga in N. Mongolia, the residence of the third Grand Lama, known as the Bogdo or ' .Saint ' Lama, is perhaps the most sacred place in the eyes of the Mongols. The Lama himself, however, bears an evil reputation for worldliness and immorality. Mongol pilgrims come to worship at his feet and attend the festivals. There are numerous other centres of Lamaist devotion in Mongolia and China, and the Grand Lama at Peking is recognized and reverenced throughout all the countries where a Buddhism of this type prevails. (e) Korea and Siam. — Neither Korea nor Siam, the two chief homes of the Buddhist faith other than those to which reference has already been made, adds materially to the history and records of Buddhist pilgrimage. Koi'ean jiilgrims in no great numbers make their way to the sacred places of Mongolia, N. China, and Tibet ; but their native land contains no sanctuary of wide repute which attracts the worshipper from afar. In Siam, although the monasteries and temples are thronged at the many and popular festivals, and reverence is paid by all at the shrines, the festive seasons are occasions for friendly intercourse and conviviality, and there is little, as far as can be judged, of the true pilgrim spirit. Nor do Siamese monks make a habit of journeying overseas to the sacred shrines of other lands, although they may be found occasionallj- at liangoon, and in the past at least have visited and exercised much influence on the Buddhist thought and observance of Ceylon. 6. Summary. — A brief summary, therefore, of pilgrim usage and wont in Buddhism would describe it as an almost universal practice, held in the highest esteem, which in all probability was adoptetl soon after the death of Gautama Buddha, the principal motive being reverence for his person and for the places where the relics of his cremated body were believed to have been preserved. To a certain extent also, which it is impossible exactly to estimate, his disciples were influenced by a more or less conscious desire to follow on the lines of ancient HmkIu custom. With the earlier Hindu practice of pilgrimage they were familiar ; and they seem to have wished to break as little as (lossible with ancestral usage. Whether the Buddha himself by his word enjoined or sanctioned the habit the uncertainty as to the dates and history of the written records makes it impracticable to decide. It is hardly prol>able or quite in harmony with what is known of his character and teaching to suj)pose that he did. If, however, the contention of the Mahayana school is justified that in his later life he taug'ht a mystical and esoteric doctrine entirely different from that of his earlier years as expounded in the Pali canonical books,

  
    18 PILGRIMAGE (Christian) then tlie injunctions and regulations as to pilgrimage and sacred places also may have a similar origin, and may have been framed and announced by Gautama himself, possibly as a concession to the Hindu jirepossessions of his followers. The custom was certainly taken up and eagerly followed immediatelj' after his death, and has been ever since a marked feature of jjopiilar Buddhism in tlie East. Nor to any appreciable extent does the practice seem to have lost its hold upon tlie faith and aflection of the Buddhist peoples to tlie present day. LiTERATiRK. — M. Monier-WiUiams, Buddhism, London, 1889; H. Hackmann, ISuddhisnt ns a Religion, Enjj. tr., do. 1910; H. Kern, Manual of Imliiui Btiddhism, Strassburg, 1896; K. J. Saunders, Sto'nj <>/ Buddhism, Oxford, 1916; R. S. Copleston, Bvddliisin in Mayadha and Ceylon^, London, 1908; R. Spence Hardy, Mamial of Budhisni'^, do. 1880; Shway Yoe (J. G. Scott), The Bin-man, Bis Life and Notions^, do. 1910; J. Edkins, Chinese Buddhism'^, do. 1893; Marshall Broomhall, Thi' Chinese Empire, do. n.d. [1907]; L. A. Waddell, The Buddhism of 7'ibet,or Ldmaism, do. 1895, and Lhasa and its Mysteries, do. 1905 ; see also artt. Asceticism (Buddhist), Images and Idols (Buddhist), Mahayana, MonasticiSM (Buddhist), and on the several countries. A. S. Geden. PILGRIMAGE (Christian).—!. Introductory. — Pilgrimage played a very prominent part in religious life in the Christian Church, particularly in the Middle Ages. The fact that it has so largely disappeared from the religious life of England to-day is apt to conceal its importance in the past and in the countries where it is still in vogue even in the present. A pilgrimage is a journey undertaken to visit sacred places, such as the scenes of our Lord's earthly life in Palestine, the ' threshold of the Apostles ' at Rome, or tlie shrines of saints and martyrs. There were many motives at work ; it migiit be to fulfil a voav or as an act of penance. In some cases it is difficult to .say whether a given journey is a pilgrimage or not. The mere use of the word peregrinatlo in a mediajval source can hardly decide the question. It can be considered better historically and geographically, though the purely religious and psychological .sides must always be remembered. The latter are better left over and studied in connexion with the etiects of the practice and its place in the history of religion. Peregrinatlo and its cognates in classical Latin refer simply to wandering, and so peregrinus was just a stranger. In ecclesiastical terminology a ' pilgrim ' was one who went to visit sacred places while his ordinary occupation, whether he Avas clerk or layman, was something different, wliereas a 'palmer' was one who spent his whole life in thus journeying from place to place. Dante gives a rather fanciful explanation of the terms : ' Pilgrim' niaj- be understood ' in the wide sense, in so far as whoever is outside his fatherland is a pilgrim ; in the narrow sense none is called a pilgrim save him who is journeying towards the sanctuary of St. James or is returning from it. . . . Chiamansi Peregrini in quanto vanno alia casa di Galizia, pero che la sepoltura di santo Jacopo fu piii Ion tana dalla sua patria, (•he d'alcuno altro Apostolo '—they are called palmieri heca.i\se they bring back palm-branches and romei as they journey to Rome.i 2. Palestine. — It was natural that men should Avish tu tread again the paths trodden by the Saviour, though the first generations of Cliristians did not seem to feel tllis as strongly as their successors. From the 3rd cent, certainly the sacred i)laces were visited. The pilgrimages of Firmilian, bishop of Cie.sarea, and a bishop Alexander from Cappadocia are mentioned by Jerome and Origen respectively. When tlie empress Helena visited Jerusalem and discovered what was supposed to be the true Cross, pilgrims flocked thither and the stream was ever on the increase. Many records of such journeys and also numerous itineraries have been preserved. ' The 1 La Vita jffrwva, xli. ; Dante also refers to pilgrims in Paradiso, i. 51, xxxi. 43. Bordeaux pilgrim ' visited .Jerusalem in 333. The record of this man is the earliest now extant of a Christian pilgrimage, and is very important as showing the condition of the holy places and the traditions growing up round them at the time. On his way thither he travelled from Bordeaux, south of the Garonne, through Toulouse, Narbonne, Aries, up the valley of the Rhone to/ Valence, then by May of Milan, Verona, Aquileia, Mitrowitza, Sophia, and Constantinople, throufii Bithynia, to Tarsus, Alexandretta, Antioch, Tripoli, Beirut, Sidon, Tyre, Acre, Ptolemais, Ctesarea Palestina, then by Jezreel, Beth.shean, and Shechem to Jerusalem. He did not, however, visit Galilee. Many Christians have felt far greater attraction to the scene of our Lord's passion and resurrection than to those of His earthly ministry. ^ Paula, a friend of St. Jerome, went on pilgiimage to Jerusalem, and she corresponded with him about it.2 The teaching of St. Jerome much increased the popularity of the movement. Another famous i)ilgrim in early times Avas Etheria (Egeria or Echeria),^ the author of the Peregrinatio b'llvice, or Peregrinatio Echerice, put by critics in eitlier the 4tli or the 6th century. From the 51h cent, onward the number of pilgrims steadily grcAv, and, though the journey Avas a long and arduous one, manj^ thousands Avere Avilling to undertake it. Pilgrims came from all parts, and not least numerous or important Avere those from the British Isles — representatives alike of Roman, Celtic, and Anglo-Saxon Christianity in Britain, such as St. Cathaldus (bishop of Taranto, about 680) and Willibald (bishop of Eichstatt, 741).* The ardent Avishes of Christians to see Jerusalem and the hardships Avhich they Avere sometimes obliged to suffer are of the greatest importance for secular as Avell as ecclesiastica,l history, for they Avere among the causes Avhich contributed to the Crusades. When Saracen rulers Avere tolerant, Christians had little to fear, but in times of persecution the difficulties of the journey Avere further increased, and thus eventually the crusading spirit was generated (see art. Crusades, I. 3). No doubt motives of political conquest and Avorldly ambition entered into the Crusades as Avell as into the practioe of pilgrimage. MeauAvhile pilgrimage gaA'e rise to the great military orders. While the Hospitallers cared for pilgrims after their arrival in Jerusalem, the Templars protected them on the Avay from Antioch thither (a hospital Avhicli/had first been founiled by Charles the Great Avas destroyed in 1010 and another Avas built). St. Jerome, though he believed strongly in pilgrimage, nevertheless Avrote : 'Et de Hierosolymis et de Britannia aequaliter patet aula coelestis : "Regnum enim Dei intra vos est." Antonius, cuncta Aegypti, et Mesopotamiae, Ponti, Cappadociae, et Armeniae examina Monachorum non videre Hierosolymam : et patet illis absque hac urbe paradisi janua. Beatus Hilarion, cum Palaestinus esset, et in Palaestina viveret, uno tantum die vidit Hierosolymam, ut nee contemnere loca sancta propter viciniam, nee rursus Dominum loco claudere videretur.'s St. Gregory of Nyssa ay rote a special letter de lis quiadeunt Jerosolyma (PG xlvi. 1010 ff.). The adventures of British pilgrims have a special interest, and almost every Welsh or Irish saint Avent on pilgrimage. 'i Itinerary from Bordeatix to Jerusahtn, ' The Bordeaux Pilgrim' (a. p. 333), tr. Aubrey Stewart and annotated C. W. Wilson, Palestine Pilgrims' Text Society, London, 1887. 2 Jerome, The Pilgrimage of the Holy Paula, tr. Stewart and ann. Wilson, Pal. Pilg. Text Soc, London, 1885. 3 The Pilgrimage of S. Silvia of A'juitania to the Ualy Places, tr. and ed. J. H. Bernard, with an appendix bv C. W. Wilson, Pal. Pilg. Text Soc, London, 1891. ■^ G. Hartwell Jones, Celtic Britain and the Pilgrim Movement, p. 192. 5 Ep. Iviii. ' ad Paulinura,' quoted in J. Usher, Britannicarwn Ecdesiarum Antiqvitates, London, 1687, p. 109.

  
    PILGRIMAGE (Christian) 19 From the 13th cent, pilgriniai^es to the Holy Land, thon{j;h still frequent, were less numerous than those to Kome. Despite the ditticuities of the joiirney, William Wye, Fellow of Eton, visitc<l Tompostella (see 1h"1o\v,'ii) in H'yQ and travelled thence to Palestine in 1458 and a'^n'm in 1462. From his MSS Wynkyn de Worde, the disciple of C'axton, comijiled his Informncion for I'j/lffrj/mcs into the Holy Land (printed in 1498, 1515, and 1524). The pilgrimages from England to the Holy Land went on continuously to Reformation times. Sir Ki<'hard de (hiildforde and John Whitby, prior of Guisborough, went to Palestine, embarking at Rye, in 15U6 ; and in 1517 Sir liichard Torkyngton, rector of Mulberton, Norfolk, visited Jerusalem.^ From all the countries of Europe pilgrims travelled to the Holy City. It was natural that most should come from tliose countries which had taken part in the Criisades, but they came also from elsewhere. Russian pilgrimages commenced soon after the country was converted, about A.D. 1000. ' III 1022 allusion is made in the Life of St. Theoflosius of Kiev to Russian pilgrims in Palestine ; the first known name is that of St. Varlaani, abbot of the Laura of Kiev, who visited Jerusalem in 1062.'The earliest e.xtant record is that of Daniel, an abbot whose identity is not certain. He spent Easter of 1107 in Jerusalem. His work shows devout feeling ; and, though a Greek priest, he was friendly to the Latin clergy. He travelled by way of Constantinople, Abydos, Tenedos, Mitylene, Chios, Ephesus, Sanios, Patmos, Rhodes, Patara, Cyprus, tlience crossing the sea to J alia and Jerusalem.^ He saw the miracle of the holy lire (see below, 17) and visited the Virgin's tomb — the traditional scene of the Assumption. Though Italy had so many places sacred to the Christian, l.articularly the Eternal City, Italian pilgrims eame in large numbers to visit Palestine. Venice sent her convoys, and the citizens of Lombardy visited Venice on the way. Among the earliest Italian pilgrims to Palestine was St. Antonio Piacenza, who went to Jerusalem in 570 and wrote de Locis Sanctis qiice pcravibulavit Antoninus 'inartjir. Pantaleone, a citizen of AmalH, went to Palestine about 1065, and a pilgrim hostel was established by him in Jerusalem. In 1219 St. Francis of Assisi went on pilgrimage. In the 14th and 15th centuries pilgrimages became far more numerous. Roberto da Sanseverino set out from Milan in 1458. In 1486 Fra Girolamo Castiglione (or de Castellione), a native of Milan, went to Palestine and thence to Arabia and Egypt. The Cavalier Santo Brasca went to Jerusalem in 1480. He wrote an account of his journey, and his information may have stimulated Canon Pietro Casola, a member of a noble Milanese family, who undertook a pilgrimage in 1494. Casola travelled via Milan, Brescia, Verona, Vicenza, Padua, Venice, Ragusa, Corfu, Navarino, Candia, Rhodes, and Cyprus to Jaffa, and thence to Jerusalem. His account is quite interesting reading and has recently been made accessible to English readers.'* The pilgrim traffic was so great that it had to be officially regulated, and, considering the discomforts of travelling at that time, it is remarkable that so large a number were willing to face the risks. ' Hans von Mer^'enthal, who accompanied Duke Albert of Saxony to the Holy Land in 1476, recounts that the sleeping place allotted to each pilgrim was so narrow, that the 1 S. Heath, Pilgrim Life in the Middle Ages, p. 160. 2 The Pilgrimage of the Rtissian Abbot Daniel in the Tloly Land, 1100-1107 AD.', ann. C. VV. Wilson, Pal. Pilg. Text Soc, London, 1888. 3 lb. 4 Canon Pietro Casola's Pilgrimage to Jerxisalem in IMu, tr. and ed. M. M. Nswett. Ii;i8seiij.rer8 almost lay one on the other, tonnenled by U.e great heat, by swarms of insecte, and even by great rats whiirh raced over their bodies in the dark. H a luckless pilgrim succeeded in do/.ing in spite of the general discomfort, be was soon awakened by the stamping of the animals pemie<l up on deck, or by the tulkinu:, singing and shouting of his neighbours. Most of those who fell sick died. " God be gracious to them I " ' ' In the 16th cent, the number of Italian pilgrimages continued to fall oil, though they never entirely ceased. 5. Rome. — Next after Jerusalem, Rome was the city which drew the largest number of pilgrims. The causes which contributed to the rise of the papacy made Rome a pilgrim resort ; more especially the tombs of St. Peter and St. Paul exaltetl it into the goal whither Roman Catholics flocked. One centre of interest was the catac(jmbs. At first used as burial-places, they afterwards became sacred places, hallowed by the bones of martyrs and visited by thousands of jnlgrims (see art. Catacombs). These came from Britain both before and after the English conquest (King Ina of Wessex founded an English school for Saxon pilgrims and scholars in Rome in 727), and Iri>li ami ^Velsh saints were auiong the most indefatigable in their pious journeyings.^ Archbishop Usher observes : ' Britanni hisce temporibus Romam, Hierosolymam, et Syriam invisere soliti.'^ So St. Bridget journeyed to Rome as a pilgrim ; likewise Findan of Leinster in 847 to fulfil a vow.* Several Celtic saints, having pei-fomied their pilgrimage, settled permanently on the Continent, .sometimes obtaining bishoprics. Ninian visited Rome during the pontificate of Pope Damasus (366-384), who had given all Christian pilgrims access to the catacombs. As time went on, the intercourse between Britain and the Continent became more intimate, so that there was a continual stream of pilgrims to Rome, especially after tlie failure of the Crusades ; the difficulties of travelling, pestilence, and other causes had checked the number 'of those who went to the Holy Land. The i)apal jubilee proclaimed by Boniface VIIL in 130O with its special indulgences drew more than 20,0<XJ pilgrims^ to Rome. Again at the jubilee of 1450 under Nicholas V. thousands of visitors assembled. In the English College at Rome from 100 to 200 pilgrims were provided with hospitality every year in postReformation times. Pilgrims have never cea.sed to visit Rome ; the large number of churches and relics have been continu(nis .sources of attraction.* 4. England. — The pilgrimages, however, which left the deepest mark on Britain as elseM-here in Europe were, perhaps, not those to distant lands, however holy, but those to sacred spots nearer home. There were several famous shrines in England not only of national but of world-wide fame, and many others which were prominent in religious life, although not often visiteil by strangers from a distance. Earliest among British shrines was Glastonbury. When first it became famoiis is unknown. It was a place renowned in Celtic tradition, and therefore it had become sacred before the advent of Christiatnty in England, and probably even before the time of Christ. It was very likely on the .site of a Celtic temple. Perhaps tlie particular form of heathen worship there celebrated was the cult of the dead (see artt. Blest, Abode of the [Celtic] and Grail, The Hot v). There was a Celtic settlement of pre-Roman date 1 Cnnola's Pilgrimage, Intiod. p. 91. 2 But how far all the stories of pilgrimage are historical is not certain : see F. E. Warren, in Cambridge Mediecnl History, ii., Cambridge, 1913, eh. xvi., 'Conversion of the Kelts,' p. 499. :< Brit. Eccles. Antiq., Index Chronologicus, .\.D. 388. ■* Hartwell Jones, p. 191. t. , • 5 See Sivrv-Champagnac, Dictionnaire des Pelerinages, 11. 519-831.

  
    PILGRIMAGE (Christian) near by, which has recently been excavated.' Various legends grew up to account for its fame. In the Glastonbury Chronicle under 1259 there ■was this entry : 'Anno ab Incarnatione XLIII. discipuli sanctorum Philippi et Jacobi Apostolorum venerunt in Britanniam ; a quibus primum Oratorium in insula Avalloniae." King Ina of Wessex founded a monastery at Glastonbury, then went to Rome on pilgrimage and died there.^ Dunstan was abbot of Glastonbury ; it grew in fame and importance, and became associated with many saints and heroes— St. Joseph of Arimathea and St. Patrick, King Arthur and Guinevere ; and its monks gathered together a wonderful collection of relics— portions of the Crown of Thorns, the True Cross, and the Holy Sepulchre, and bones of St. John the Baptist, St. Peter, and St. Paul. Its fame outlasted the Middle Ages, and a miracle Avas believed to have been performed there in 1751.* After Glastonbury in historical sequence, though in the later Middle Ages of even greater fame as a pilgrim resort, was the shrine of St. Thomas a Becket at Canterbury. His murder in 1170 profoundly shocked the whole of Europe, and crowds of pilgrims soon began to visit the spots made sacred by his life and death. His shrine became ever more splendid, and boasted many famous jewels, including the 'Regale' of France. The Jubilee of 1470 brought 100,000 pilgrims to Canterbury. Many of these would be from foreign countries. The pilgrims went first to the transept of the martyrdom in the Cathedral. ■ Before the wooden altar the pilgrims knelt, and its jfuardian priest exhibited to theni the various relics confided to his esiieeial charge. But the one which surpassed all others was the rusty fragment of Le Bret's sword, which was presented to each in turn to be kissed. The foreign pilgrims, by a natural mistake, inferred from the sight of the sword that the martyr had suffered death by beheading.' * Then the pilgrims went to the choir and saw the general relics, about 400 in number, then to St. Andrew's Tower, and, last of all, to the shrine itself. It had a wooden covering which, till lifted, concealed the gold, silver, and jewels with which it was encrusted. Among foreign pilgrims Leo von Rotzmital was sent on an embassy to England in 1446. Two accounts of his adventures were written, one in Bohemian, preserved in a Latin translation, the other in German. He went and saw the sights usually shown to pilgrims. He and his companions visited the shrine. ' Ibi vidimus sepulchrura et caput ipsius. Sepulchrum ex puro auro conflatum est, et gemmis adornatuni, tamque magnificis donariis ditatum, ut par ei nesciam. Inter alias res preciosas spectatur in eo et carbunculus gemma, qui noctu spleiidere solet, dimidi ovi gallinacei niagnitudine.' 5 The German account relates : ' Da zeiget man uns das schwert, damit man jm den kopf abgesohlagen hat. Da weiset man aiich ein merklich stuck des heiligen creuzes, auch der nagel einen und den rechten arm des lieben herrn Ritter sant Gdrgen und etlich dorn in einer moslranzen von der diirnen kron.'B The Canterbury pilgrimage is remembered among those who take little interest in ecclesiastical history because of Chaucer's Canterbury Tales. The journey from the Tabard Inn at Southwark was one of the three ways by which Canterbury was regularly approached by pilgrims. In 1513 a visit was paid to it by Colet and Erasmus ; the wealth displayed and the stiperstition encouraged roused the feeling in Colet which was soon to break forth in him and others in the Protestant Reformation. Erasmus was more reserved and quiet in his strictures, less prone to depart from 1 F. J. Haverfleld, in Cambridge Medieval Uisfory, i., Cambridge, 1911, ch. xiii. (A), ' Roman Britain,' p. 376. 2 Asser, Life of King Alfred ; with the Annals of St. Neots, ed. \V. H. Stevenson, Oxford, 1904, sub anno 726. 3 Hartwell Jones, pp. 274-284. 4 Stanley, Historical Memorials of Canterbury'i^, p. 217 f. >' lb. Appendix, note B, p. 256. 6 lb. p. 258 Catholic practice and tradition. i The last Jubilee at the shrine was that of 1520. The reverenceshown to the memory of St. Thomas h Becket was annoying to Henry Vlll., and in 1538 the shrine was destroyed by royal command. Next in importance in mediaeval England was the shrine of Our Lady at Walsingham in Norfolk. The special relic that attracted pilgrims here was a small phial reputed to contain a few drops of her milk. This shrine was likewise destroyed at the Reformation. A poem written in 1595 (of uncertain authorship) laments the desolation -which had overtaken the scene of the piety of former ages. It concludes : ' Sin is where Our Lady sat, Heaven is turned to Hell, Satan sits where Our Lord did sway, Walsingham, oh ! farewell.' 2 Other famous places of pilgrimage in mediieval England were Durham (for the shrine of St. Cuthbert), Lichlield, Bury St. Ednumds, and Peterborough. A special feature of English pilgrimage was its anti-royalist character — to revere as a saint one who had been condemned as a traitor.* 5. Wales.— All the Celtic parts of Britain were specially rich in shrines, just as their inhabitants went as diligently as any to Rome and the Holy Land. The chief Welsh shrine was the Holy Well of St. Winifred in Flintshire. ' It is a significant circumstance that the only road through Wales from north to south started at Holywell and ended at St. David's, both conspicuous pilgrim resorts in the Ages of Faith.' 4 A monastery Avas founded at Holywell in 1119, which was destroyed at the Dissolution. The history of the shrine is important as showing the connexion of pilgrimage with sacred wells. When any well became famous, and its waters were reported to have either medicinal or miraculous qualities, it soon became a place of pilgrimage. This has been so not in Catholic Christianity alone but in the whole history of religion. 6. Scotland. — The earliest Scottish shrine to which pilgrims resorted was Whithorn ('Candida Casa '). The church there was built by St. Ninian in memory of St. Martin of Tours about 397. Ninian himself was buried there in 432, and the place was renowned among the Irish and among the Welsh of Strathclyde. Like Walsingham, it was popular as a place of royal pilgrimage. Another Scottish shrine was that of St. Alary of the Rock at St. Andrews. This has now been SAvept away by the sea. It was on the rock at the foot of the cliti" on which the Cathedral noAv stands. Other Scottish places were Dunblane (for the relics of St. Mordoc), Dunfermline (for the shrine of St. Margaret), St. Margaret's Chapel at Edinburgh Castle, St. Nicholas' Chapel, Leith, St. Kentigem's Chapel on Loch Lomond, and St. Mungo's Chapel at Culross. 7. Ireland. — Pilgrimage has been for centuries a dominant feature of Irish religious life, for among the Celtic peoples every hill and well and stream has its own tutelary god or spirit or fairy. Christianity only reconsecrated many places sacred already in Celtic (possibly even in pre-Celtic) times ; and, despite spasmodic efforts made by Protestant governments to repress them, Irisii pilgrimage has gone on Avith no real interruption from the Reformation until the present day. Most famous of Irish shrines Avas St. Patrick's Purgatory on Lough Derg in Donegal. In the lake there is an island round Avhich various legends greAV. It Avas said that a knight, Owain, 1 See Erasmus, Pilgriviages to S. Mary of Walsingham and S. Thomas of Canterbury, tr. J. G. Nichols^. 2 This poem is quoted in Erasmus, Appendix. •J J. J. Jusserand, Les Anglais au moyen Age : la Vie nomade d'Angleterre au xive sifcle, tr. L. Toulmin Smith, English Wayfaring Life in the Middle Ages, pp. 339-343. -• Hartwell Jones, p. 407.

  
    PILGRIMAGE (Christian) 21 descended to Purgatory from there and came back to this present life. ' This pilirriniaye has been ascribed to insatiable [rreed and wilful (lert>iitioii on the part of monks, who fostered it with an eye to their own advantage ; but the matter cannot be so sumniarily dismissed. The usa<,'e lies, doubtless, in the deeprooted beliefs of the pre-historic period, and is a reflex of the old Druidie doctrines folourintf Christianity. . . . Tlie origin of the pilnrimajje must be therefore sought, partly in the geological features of the island (suggestive to the credulous in Ireland, as in other European countries, of an entrance into the Nether Regions) and partly in a native pre-Chiislian mythology, the implicit belief in ihe existence of sjjirils of woodland and water, and the supposed communication carried on between them and mortals." i The connexion with St. Patrick is probably lej^endary, but it enlianced the glory of the place. Abuses and superstitions grew apace, and in 1497 the pilgrimage was ' abulishcd ' l)y Pope Alexander VI. The Privy Council orderetl its suppression in 1632, and in the second year of Queen Anne it was again prohibited. ' And whereas the superstitions of Popery are greatly increased and upheld. l)y the pretended sanctity of places, especially of a Place called St. Patrick's Purgatory in the County "of Donegaul and of Wells to which Pilgrimages are ma<le, by vast niimbers at certain seasons. ... Be it further enacted that all such meetings and assemblies shall be deemed and adjudged Riots and unlawful Assemblies.' 2 A fine of ten shillings was to be imposed if the offender refused to be publicly whipped. But suppression was of little avail, and the i)ilgrimage has continued under ecclesiastical supervision until our own day. Pilgrimage thither is noAV observed in the Roman Catholic Church as a penitential exercise, and ' it seems the only pilgrimage of modern times conducted like those of the Middle Ages' {CE xii. 95). Other iplaces of pilgrimage in Ireland were Downpatrick in Co. Down (sacred to .St. Patrick, St. Bridget, and St. Columba), St. John's Well in Meath, and Cranfield in the parish of Drummaul, Co. Antrim. 8. France. — Among famous French mediaeval shrines was Chartres : ' Avant que le christianisme eOt ^tii prcchc dans les Gaules, les druides ^taient dans I'usage de s'assemhler tons les ans aux envirocs de Chartres. On prttend qu'ils avaient en ce lieu un sanctuaire revere. C'^tait, dit-on, une grolte, ou ils honoraient une statue qui representait une femme assise, tenant sur elle un enfant, et I'autel portait cette inscription Virijini parilvne. Lors de la prMication de I'Evangile on balit sur cette grotte une 6glise, vers le milieu du III" siecle, au plus tard.'S Chartres therefore, like Glastonbury and St. Patrick's Purgatory, seems to have been the scene of an ancient Celtic cult. The wooden statue of the Virgin was destroyed at the Revolution. Among modern French shrines the chief is Loiirdes {q.v.). Others are La Salette in Dauphiny and Liesse. 9. Switzerland. — Of Swiss shrines the most im]>ortant is Einsiedeln. There w^as a monastic community there in the 9th century. It is in the canton of Schwyz, became famous as a centre of pilgrimage in the 10th cent., and has continued to be so until the present time, despite the preaching of Zwingli in the 16th cent.'* and tiie destruction of the monastery in 1798 by the P'rench invaders. The yearly pilgrims are now more than 150,000. 10. Italy. — Besides Rome itself numerous otlier Italian cities Avere pilgrim resorts, though none attained sjjecial pre-eminence except perhaps Assisi, because of its connexion with St. Francis and in a lesser degree with St. Clare. Siena was associated with St. Catharine ; and Venice, with its splendid 1 Hartwell Jones, p. 39 f. 2 John Richards, The. Great Folly, Superstition, and Idolatry of Pilyrimages in Ireland, especially of that of St. Patrick's Purgatory, DuhUn, 1727, p. 45; see also Hewson, A Description of St. Patrick'n Purgatory in Lough Derg and an Account of the Pilgrims' Business there, do. 1727. •^ Sivry-Champagnac, i. 452. •* The Council of Ziirich abolished the Whit-Monday procession to Einsiedeln in 1524 (Kidd, Documents Illustrative 0/ the Continental Reformation, p. 441). basilica of St. Mark, was often visited on the way to the Holy Land. See also art. Lorkto. 11. Spain. — Foremost of the shrines of Spain was that of St. James, or Santiago di Compostella, which attained a fame in the Middle Ages gi-eater than tliat of almost any other city save Rome. It is said that St. James ai)peared there in a vision in 816, and that his remains were discovered there. The shrine became as.sociated in legend with Cliarles the tJreat, but it was not till the 12th cent, that the foundations of its greatness were really laid. Not only Spaniards but pilgrims from all over Europe worshipped there, especially those from Wales and Ireland. In Wel.sh bardic literature there are many allusions to Compostella.' A Latin hymn to St. James has been iiiiely tran.slated by CJeorge Pnjrrow.^- The i)i]grimage Hotirished till the Hth, but considerably diminished from the ISth century.* 12. Germany. — Chief among German places of liilgrimage was Aacjien {Aix-la-Chapelle), the mediieval capital of Germany, which possessed numerous relics. The most important were the white robe in which the Virgin ^\a.s clothed in the stable at Bethlehem, the swaddling clothes of the infant Christ, the linen cloth in which the body of John the Baptist was wrapped after hia execution, and that in which our Lord was crucified ; there were many lesser relics besides. The pilgrimage to Aix has continued till the present time. In 1881 there were 158,968 jjilgrims. Another mediaeval city renowned for its pilgrimage was Trier (Treves), which possessed the seamless holy coat worn by our Lord before His crucifixion. Cologne was famous as containing relics of the three kings, traditionally called Gaspard, Melchior, and Balthasar. 13. The Syrian Church.— The pilgiimages so far considered have all been either of the West of Europe or else in Palestine itself. But beyond the frontier of the Roman Empire the Sj-rian Church grew and flourished, though on lines iu some ways different from those of the GraecoRoman world. Pilgrimage was made by Syrian Christians at a date earlier than by those of the West. Noll, bi.shop of Adiabene (163-179), had been taken as a child by his parents to Jerusalem on what may fairly be caUed a pilgrimage.^ Pilgrimscontinued to visit Jerusalem ; the .subject, however, is still involved in some obscurity.^ In 858 a Nestorian synod considered the subject : Canon ix. declares that no new monasteries shall be built without the knowledge of the bishop of the diocese ; if one were built and the bishop knew, he would give it a revenue sufiicient for its upkeep and for hospitality to pilgrims. Canon XV. proclaims that the faithful ought to give their offerings and perform their vows for the remission of their sins in the places where they live, and not wander far afield. Why should they go to distant places'? It is a puerile habit which gives satisfaction to the senses but not to the soul. If any of the failhhd, after having visited the churches and convents of their own country, desire to visit those that are further away, not with the idea that God will there favour them more, but to give some part of their goods to the head of the convent, they are not to be hindered. But, if they wander about as people who ha\e lost their God, not knowing where they will find Him or where He will hear them, they are sick souls in need of health and should be led to the doctrine of perfection. 6 This shows that the abuses of pilgrimage were quite obvious at this time, and they must have been widely spread to have called down ecclesiastical censure in these terms. Gregory Bar-Hebra;us, bishop of Guba (probably Bear Omshash, northeast of the Gulf of Akaba) and primate of the East (t 1286), quotes from a letter of one John Bar-Finchoje to a monastic friend describing the 1 Hartwell Jones, pp. 200-261. -' The Bible in Spain, London, 1843, eh. xx^ii. 3 Sivrv-Champagnac, i. 490-493. ■1 Sources syriaqiies, ed. A. Mingana, Leipzig [1908], p. 89. 5 lb. p. 132, n. 1. „ ., J J 6 J. B. Chabot, Synodiemi oricntale : Recuetl des sy nodes nestoriens, Paris, 1903, pp. 408, 441.

  
    22 PILGRIMAGE (Christian) pilgrimage to the Holy City and what was to be seen and done there.' 14. The Reformation.— Changes so wide in the religious life of Europe as those which came to pass in tlie 16tli cent, were bound to leave tlieir mark not only on the Protestant countries, but within the bounds of Catholicism as well. Much purging of abuses took place at the CounterKeformation ; and, while in some countries Protestantism lost its tirst conquest, with the advancing tide of Catholicism not everything that had been destroyed was built up. Under Mary Tudor, e.g., no attempt was made to restore the shrine of Becket in Canterbury Cathedral. The Continental Reformation brought with it the abolition of pilgrimage. Tlius, in the programme of reforms of the bishop of Pomesania in 1525, art. 4 declares : ' Henceforward there shall be no pilgrimage nor wanderings to holy places, since thej' aid no man's salvation.' 2 In Sweden the Lutheran Synod of Orebro in 1529 decreed : ' Peregrinationes ad loca sancta quanta fieri possit moderatione removebuntur,' showing that, as in other things, Lutheranism dealt more gently with Catholicism than did Calvinism.^ Calvin in the prefatory letter to Francis I. (23rd Aug. 1586) of his Christiance Beligionis Institutio, wrote : ' Cur ergo tanta saevitia et acerbitate pro missa, purgatorio peregrinationibus, et id genus imgis belligerantur, ut sine eorum explicatissima, ut ita dicam, fide sahani fore pietatem negeiit, cum tamen nihil eorum a verbo Dei esse probent?'-* The Edict of Reformation of Bern for the Paj's de Vaud (24th Dec. 1536) declared in art. 17 : Binitions. — ' Nous avons aussi ordonn6 que toutes benitions de voyage et pelerinages soient 6t6es, et que nul soit si hardi d'aller en iceux sous peine, rhomme de dix florins, la temnie de cinq florins.' 5 The Council of Ti-ent (1563 ; sess. xxv.) condemned those who affirmed that ' places dedicated to the memories of saints are vainly visited.' 15. Royal pilgrimage. — Throughout the Middle Ages pilgrimage was <a constant observance among kings and princes ; to show honour to the sfiints of their countrj"^ was a natural thing, and sometimes a king went in penitence, as did Henry II. to the shrine of Becket, after the murder of tlie archbishop. The Scottish kings continually went to Whithorn. Margaret, daughter of Christian I. of Denmark, Avife of James ill. and mother of James iv. of Scotland, went thitlier after the birth of her son in 1473, though her journey has been described as a ' pleasant outing rather than a penitential exercise. " James iv. himself went there several times, as also did James v., though not so often as his father. James IV. visited also Whitekirk in E. Lothian, where in 1430 James I. had built a house for the reception of i)ilgrims. Some interest attaches to the pilgrimage of one who later became a king : Henry, Earl of Derby (afterwards Henry IV.), visited Prussia and then went on to the Holy Land. He travelled by way of Dantzig, Frankfort-on-Oder, Prague, Vienna, Treviso, Venice, Corfu, Rhodes, Jaffa, Ramali, and Jerusalem, returning through Rhodes, Cos, Corfu, Ragusa, Venice, Treviso, Pavia, Vicenza, Verona, and Milan." 16. The effects of pilgrimage. — It is quite clear that a custom so wide-spiead must have left its effect not simply on the religion but on the entire life of the world. It helped, as has been seen, to 1 J. S. Assemanus, BIbliothcca Oricntalis, Rome, 1719-28, ii. 343. 2 Kidd, p. 189. " Ih. p. 238. ■* Ih. p. .533. 5 lb. p. 558. •> James Balfour Paul, ' Royal Pilgrimages in Scotland,' in Trans, of Scottish EccksMiniical Sue. i. [Aberdeen, 1905) 147-155. 'i Expeditions to Prussia and the llols Land made by Henry, Earl of Derby (afterwards King Henry IV.), in 1390-1 and 1393-S, being the Accounts kept by his Treasurer, ed. L. Toulmin Smith, Camden Society, London, 1894. produce the Crusades ; it drew far afield men who would otherwise have been content to stay in their own country, and gave them a knowledge of distant lands. The countries of Europe had, by means of tlie pilgrims, far more intercourse with each other in the Middle Ages, not only in religion, but also in commerce, literature, and art. The economic effect of pilgrimage was also considerable. Tliough many cities already famous became pilgrim resorts, in some cases towns or villages hitherto obscure became, by virtue of a shrine or the relics of a .saint, places of national, perhaps even of world-wide, fame. These facts, however, must never obscure the essential religious importance of pilgrimage (it is wrong, e.g., to put as one of the chief ' effects ' of the custom the fame of the Canterbury Tales ; that the pilgrimage to Canterbury afforded the occasion for some of the most famous English poetry is after all only incidental). In post-Reformation times in Catholic countries pilgrimage has often been undertaken for the sake of cures such as those (some of which are genuine) wrong] it at Lourdes. 17. The place of pilgrimage in the history of religion. — It has already been noted tliat pilgrimage is not confined to Catholic Christianity, and also that pre-Christian shrines were consecrated to Christ and to His saints. This fact is of importance for the comparative study of religions, and, like other facts in that science, should be neither minimized nor Avrongly emi»hasized. How far, all over the world, Christian and pre-Christian customs and rites Avere interwoven is not yet knoAvn for certain. As S. A. Cook says in a letter, "The visit to the grave of the inore or less deified hero, the annual meeting on the occasion of initiation or other ceremonial, the periodical festivals at which different towns or clans assembled — all these represent universal ideas.' Some observances of Christian pilgrimage have close analogies elseAvhere — e.g., the miracle of tlie sacred fire at Jerusalem. ^ Glastonbury, St. Patrick's Purgatory, and Chartres (see above, 4, 7, 8) are instances of pagan holy places being consecrated to Christian pilgrimage. The pilgrim Avith his staff, his broad flat-croAvned hat, and his mussel-shell or other badge, has noAv disappeared, but thousands still go every year on pilgrimage. Shall Ave dismiss it as a mere superstition ? It is something more than, although it is akin to, the sentiment that has made it the supreme desire of many Avhose relatives have fallen in action to visit their graves Avhen the Avar i* over. The underlying idea, conscious or unconscious, is that definite sanctity attaches to certain places because of Avhat has happened there, as though some of the personal magnetism of the person Avho had lived or died there still survived and could communicate itself to the visitor. A similar idea Avould explain a so-called 'ghost,' not as the actual spirit of a dead person surviving after his bodily death in a given spot associated Avith him in lifetime, but rather as an impress or influence left by him still capable of affecting those Avho come to the i)lace. Thus the study of pilgrimage leads us into psychic and psychological problems the solution of Avhich is still beyond our range. LrrERATiTRE.— i. WORKS OF HEFEREXCK—Artt. in EBr^ (A. Hauck); DnA(W. E. Scudamore); C£ (Bede Jarrett); OED; Sehatr-Herzog (J. F. Driscoll) ; L. de Sivry and J. B. J. Champagnac, Dictionnairc des P'derimvjes, I'aris, 1851, torniing vols. 43 and 44 of EncyclopMie Thiologique, ser. i., ed. J. P. Migne. ii. Origikal DOCUMEKTS.—Oi much interest are the publica1 See for this GB'i, pt. vii., Balderthe Bi-antifiil, London, 1913, i. 20, 131 ; The IHlprimage of the Russian Abbot Daniel in the Il'dy Land; T. Tobler, Golgotha, St. Gall, 1S51. pp. 460-483; Fulcher de Chartres, Gesta Peregrinantium Francorum (in John Bongarsius, Gesta Dei per Francos, Hanover, 1611, i. 407) ; Curzon, Visits to the Monasteries of the Levant, p. 145 f. ; also ERE v. 846.

  
    PILGRIMAGE (Hebrew and Jewish) 23 tions of the Palestine Pilijrinis' Text Society. The records of many pil^riniasres, several of which are referred to in tliis art.,"have tieen translated and annotaud. The information is especially full on pil<,'rini routes and on the topography of Talestine, but not on the pil^fiinis themselves. iii. GKS'KKAI,.—Canun Putiu Casola'n I'llgrimaije to Jernmlem in 11,9!,, tr. and ed. M. M. Newett, Manchester, 1907 (with full introd. j?iving much information about niediaival Italian pilgrimages to the Holy Land); Chaucer, Canterbury Tales; L. Conrady, VUr rliehiitiche Palaestina-Pilgerschri/ten dcr XI\'., AT., XVI. Juhrhunderten, Wiesbaden, 1882; R. Curzon, Visits to the Moiiasteries of the Levant, new ed., London, 18!»7 ; L. Oepont, P'elerinaaes, Paris, li)02 ; Desiderius Erasmus, Pit(jriinage$ to S. Mary of H'aUingham and S. Thomas of Canterhnri/, tr. and ed. J. G. Nichols-, London, 1875; S. Graham, With the liiissian Pilgrims to Jerusalem, do. 1913; G. Hartwell Jones, Celtic Britain and the Pilgrim Movement, Hon. Soc. of Cymnirodorion, do. 1912 (gives a mass of information about Celtic and other pilgrinia^^cs) ; S. Heath, Pilgrim Life in the Middle Ages, do. 1911 ; MGU \v. 80 ff. (biofraphy of Willibald, 8th cent, bishop of Eichstiitt) ; J. J. usserand, Les Anglais arc moyen Age: la Vie iwmade ct les routes d'Angleterre ait xic^' sit>cle, Paris, 18H4, tr. L. Toulmin Smith, English Wayfaring Life in the Middle Ages (XlVth eent.y^, London, 1889 ; B. J. Kidd, Doaiments lUustratiue of the Continental Heforntation, O.xford, 1911 ; R. R. Madden, Shrines and Sepulchres of the Old and Xew World, 2 vols., London, 1851; J. Marx, Das Wallfahren in der katholischen Kirche, Treves, 1842 ; R. Rbhricht, Deutsche Pilgerreisen nach dem heiligen Lande, new ed., Innsbruck, 1900 ; G. B. de Rossi, liomasotterranea, Rome, 1864 (for catacombs) ; Sarum Missal, ed. J. Wickham Legg, Oxford, 1916, pp. 405, 451 (pilgrim mass, prayers, and blessing); A. P. Stanley, Historical Memorials of Canterhury^'^, London, 1912 (several interesting   documents relating to the shrine of Becket in the Appe.uiix). L. D. Agate. PILGRIMAGE (Hebrew and Jewish). —The oiifjin of the Hebrew pilgrimage is to be sought in the early Semitic life. To the primitive religions conception the deity was not ubiquitons, but ■was localized — by the nomads \vithin the confines of a sacred district, frequently an oasis, by agriculturists in the sanctuary of a village or town. The performance of certain religious duties, therefore, normally involved a journey of greater or less length, which in time increased as the renown of ])articular sacred places, and the advantages for trading offered by a larger concourse of people, led to the further centralization of worship. Economy of time and effort, also, reduced the vi.sits to a limited number at regularly recurring jteriods, to which was postponed the payment of vows replacing intervening religious duties. There thus was instituted the annual family or clan pilgrimage, as pictured in 1 S P. At times a lengthier pilgrimage into strange territory resulted in a protracted stay as a gcr, or even in permanent settlement ; Abraham is tliy archetype of the pilgrim immigrant, and periiups in Dt 26^ 'obhed (AV ' ready to perish ') contains the ideas of the Arabic root 'abada, 'strange,' 'long from home,' 'permanent dweller.' Moreover, every traveller into strange territory was in a sense a pilgrim, a prospective visitor to the local shrine ; hence, apparently, the right of sanctuary, of protection, was extended to cover the entire journey witliin the tribal territory— a su}>position which may in part explain the .sacred character of the primitive Semitic institution of hospitalitj- (q.v.). At all events, the journey itself became an es.sential part of the religious celebration, assuming a quasi-sacred character — in itself a meritorious act. The development of the pilgrimage of the clan into one of larger groujis was due in part to the advantages of combination when the journey was long and led into strange territory ; and this development was hastened when the period of pilgrimage was made to coincide with that of nomadic or, especiall}', with agricultural festivals. The Hebrew term h'tgh denotes both the ])ilgrimage journey and the festival ceremonies at the shrine ; but which of these two ideas is the original denotation is uncertain. The concept ' encircle,' which seems common to various triliteral exten.sions of the biliteral root h-g, may be seen both in the dance and in the circuniambulation which concludes the pilgrim journey ; nevertheless, if in Arabic haj'j originally did not denote the circumanibuhition of the Meccau shrine but only the visit to Arafah (.1. Wellhausen, linste arabischen Ilddeuturns, Berlin, 1S97, I>p. 79-84) — i.e. a vLsit, from the standpoint of (^uraish, to a strange shrine under jjrotection from the tribal adiierents of that shrine — an original meaning ' pilgrimage,' ' recourse to a place of refuge,' should be preferred (cf. the roots hajYi and liajrCa). The origin of tlie Hebrew hngh as involving a nomadic journey seems discernible in some of the regulations for the Hebrew festival celebrations, especially the Pas.sover (though the hitter is associated in the Pentateuch with an a;;ricultural epoch and with traditions of a delinile historic departure from Egypt). A three days' journey into the desert is made antecedent to the first Pas.sover celebration ; and the extension of the celebration of the festivals in general over an entire week is in part a renuniscence of the journey period (cf. the pilgrimage month of the Arabs). Hut especially the eating of unleavened bread (the nomad's usual bread), the roasting of the lamb whole (in nomad fashion), and the start by night (as frequently in the case of desert caravans) offer the setting for a dramatic revival of the ancient desert life and wanderings ; therein sanctity and religious signilicance are attached to archaism, in the same manner as in the regulation for the building of an altar of dirt or unhewn stones (Ex 20). The pilgrimage of Tabernacles is a similar religiousdranuUic revival of tent life (Hos 12'" reads ' tents' for the ' booths ' of Lv 23^^ . gf. also 2 Ch 7'", if the phrase ' into their tents ' is to be understood literally here). The pilgrimage had also a political importance. The close association in a common purpose of large numbers of people from different tribes and communities afforded the basis for the development of a more permanent national unity, and played a part no less in ancient pan-Hebraism than in modern pan-Islamism. In the Pentateuchal legi:>lation which purimsed the centralization of worship in Jerusalem the attempt is clear to increa.se the spirit of unity by bringing all males together in pilgrimage to one shrine at three different periods of the year (the festivals of Passover, Weeks, and Booths). That this legislation, however, reflects actual conditions — that all the male inhabitants of Palestine simultaneously left their homes three times every year to make what for some would have been an extended journey — seems improbable ; and the special emphasis laid upon the Passover in certain passages (Nu 9'*) or upon the Feast of Tabernacles in others (1 K 8"*), shows perhaps that one or the other was in reality the pilgrimage period at dilierent epochs in the national life, or (more likely) for dilierent clans or families at tlie same epoch. Jeroboam testihed to the political value of the pilgrimage in his attempt to counteract its unifying force by changing the place and time of it (1 K 13-"^, with which cf. the reported action of Walid ibn 'Abd al-Malik in promoting the pilgrimage to a certain mosque in Jerusalem as against the Ka'bah, or that of the papal monarchy in diverting the pilgrimage to Home). After the building of the Second Temple in Jerusalem the Holy City was without rival as the objective of Jewish pilgrimage. Jews journeyed thither from Mesopotamia, and the journey it.self became an even more important factor than before, often involving considerable hardship and danger ; the old laws of hospitality to tlie pilgrini became correspondingly broader, and the inhabitants of Jerusalem took special measures to accommodate

  
    24 PILGRIMAGE (Indian) visitors in the city as well as along the roads leading thereto. liut after the destruction of the Second Temple conditions changed ; though there was still an annual celebration of the Feast of Tabernacles (on the Mount of Olives), with the cessation of sacrifice the pilgrimage, too, ceased to he an obligatory act. It assumed in general a personal and emotional character and lost much of its former joyousness. Pilgrims to the site of the Temple now came principally to mourn and to pray for the restoration of Zion, and they were not always welcomed by the non-Jewish population of the land. Conditions improved under Muhammadan rule ; and in the 9th cent, many Karaites in particular made the pilgrimage. During the Crusades the pilgrimage seems to have ceased again ; but with Saladin it was resumed,^ and recovered something of its ancient joyous character. In many cases the desire to visit Jerusalem Avas coupleil with the puri)ose of living and being buried on holy ground, and the pilgrimage thus became a pious immigration; as early as the 11th cent., indeed, a fully organized Jewish community existed at Ramlah ; and there Avas a marked influx of Jews from Spain somewhat later, and from other parts of Europe in the 15tli and 16th centuries. Earlier than this impulse from persecution there is found as a secondary cause of pilgrimage the general purpose of travel (as in the case of Judah Halevi and Ihn Ezra), the frequency of which is evidenced by a special travellers' prayer in the Jewish ritual. At the same time Jerusalem again had its rivals as the object of pilgrimage. In Egypt there was a famous synagogue at Dumuh (modern Tammilh), near Cairo, to which Jewish families journeyed to celebrate tiie Feast of Weeks. But in INIuhamuiadan countries the multiplication of shrines was due to the development especially of another type of pilgrimage — that to the tombs of pious men, of saints and reputed miracle-workers. Though evidence of the belief in the supern;xtural power of tombs may perhaps be found in 2 K 13"', and such a belief among certain classes of Jews may have persisted along with other beliefs in miracles, the custom of visiting graves in order to pray and ask for divine intervention seems to have been bon-owed by Jews from their Oriental neigiibours ; at any rate such a ziyarah (lit. ' visit ') is .sometimes made I)y Muhammadans and Jews to the graves of the same Ijiblical heroes. By the Oriental Jews themselves no distinction in reverence is made between the supposed tombs of Biblical chai'acters and those of later saints. Palestine has many tombs of local, gnd several of more than local, veneration. To the supposed tomb of Zebulun at Sidon, e.g., pilgrims come from all parts of Palestine, and also to that of Rabbi Meir {q.v.) at Tiberias. That of Simeon ben Yohai at Merom near Safed has long been visited by Jews even from Persia and Africa ; indeed, in the 16th cent. Safed rivalled Jerusalem, especially as a place for permanent settlement, for it oll'ered hospitality such as neither the Muiiammadans nor the Jews of the Holy City any longer extended. Outside of Palestine pilgrimages are made to several tombs in Kurdistan [z.g., that of Nahuni near Mosul), in Mesopotamia {e.g., that of Ezra near Bassorah and tliat of Ezekiel near Babylon), and in Persia (that of Mordecai and Esther at Hamadan). In Algeria and Morocco are several tombs of Jewish worthies of local renown, and these, too, are sometimes visited by Muhammadans and Jews together. In Europe only Galicia, Volhynia, and parts of Poland have their pilgrim 1 In the 13th cent., e.g., there is recorded the visit of 300 rabbis from Spain and France. shrines, though the travelling instinct as such has sometimes found exjjression in a sort of pilgrimage to various famous synagogues, such as at Prague, for purposes of prayer ; and the wandering student, journeying far to sit at the feet of renowned rabbis, was a familiar figure until the 19th cent, in Cermany and still later in Poland and Hungary. In some cases the tomb-pilgrimages take place at fixed annual dates which, especially in Palestine, often coincide with the various festivals of the Jewish calendar ; in other cases they take place at the pleasure of the individual. In Muhammadan countries a relationship with the older Semitic pilgrimage is seen in the joyous festival character which the celebration assumes, even beside the tomb. LiTBRATiRE. — J. D. Michaelis, Das mosaische Recht, Frankfort, 1771-75, iv. 114 ; W. Robertson Smith, Religion of the Semites'', London, 1SU4, pp. 103, 230, 2.58 ; E. Renan, Hist, of the People of Israel, Eng. tr., do. lSSl-91, i. 30, 46 ; G. A. Barton, A Sketch of Semitic Origins, New York, 1902, pp. 108, 281 ; H. Graetz, Hist, of the Jews, Eng. tr., Philadelphia, 1894, iii. 440, iv. 73 ; I. Abrahams, Book of Delight, do. 1912, pp. 127-145 ; S. Schechter, Studies inJiidaisin, 2nd ser., London, 1908, p. 205 ; J E, s.vv. ' Pilgrimage,' ' Tombs.' William Popper. PILGRIMAGE (Indian).— i. Origin.— Pilgrimage in India is the result of the animistic basis of the popular beliefs, reflected in the higher forms of Hinduism and even in the local developments of Islam. Nothing strikes a new-comer to the country more than the crowds of pilgrims travelling by road or rail towards some holy river, the local abode of some god or godling, the tomb of some saint or martyr. 'It seems not unlikely that the virtue of a pilgrimage arises mainly from the sacred character attaching to the place itself and not so much from the desire to honour the deitj' whose shrine it is. If Ms is so, the feeling which prompts the undertaking of the journe.y is not a very great advance on the primitive reverence for certain places as the abodes of spirits ' (R. V. Russell, Cen^ii-s of India, 1911, vol. xiii.. Central Provinces Report, pt. i. p. 91). To this may be added the fact that water, by the analogy of the removal of phy.sical impurities, is a potent agent in the removal of sin. Thus, in many sacred places there are pools dedicated to the god Rama, which take his name, not because he is worshipped there, but because he bathed in this place when he wislied to free himself from the sin of having killed the demon Ravana, who is held to have been a Brahman. The germ of the idea of pilgrimage is found in the words of Indra to Harischandra : ' There is no happiness for him who does not travel ; living in the society of men, the best man of*'^" becomes a sinner ; for Indra is the friend of the traveller. Tlierefore w&niet' [Aitareya Braiimai^a, vii. 15). But, though in the Bigvcda the animistic worship of rivers appears, pilgrimage, in its modern sense, is not referred to, and even in the Brahuianas, while a particular sanctity attaches to river fords (t'lrtha) and certain privileged regions, like the banks of the Sarasvati, there is no knowledge either of pilgrimages or of holy places (A. Barth, Religions of hiclia, Eng. tr., London, 1882, p. 62). Even Manu [Laivs, viii. 92) regards visits to the Ganges or to Kurukshetra as comparatively unimportant. Gautama, however, declares that ' all mountains, all rivers, holy lakes, places of pilgrimage, the dwellings of rsis, cow-pens, and temples of the gods are places which destroy sin ' (xix. 14 {SBE ii. (1879) 276]). The origin of the modern practice may be traced to the revival of Brahmanism and its absorption of local cults. Every place where a local spirit was propitiated or worshipped soon came under the control of a body of local priests, interested in attracting visitors because their offerings formed their means of livelihood. 2. Places of Hindu pilgrimage.— The number of places to which pilgrims resort is enormous. In

  
    PILGRIMAGE (Indian) 25 the following list the more important holy places are clasi^itied according to their geographical position anil the deities mainly worsliipped, it being understood that many places combine the cults of more tiiaii one deity : (a) Pliues.—Heng:iil : Barabar, Gaya, Deogaj-h, Kalighat, Kauiakhya, Sa-jar Island, Tarako^war ; Bihar and Orissa : I'afasnath, Puri-Jaj^annath ; Tan jab : Dera Nanak, Jwalaimikbi, Katas, Kuruksbttra, Takht-iSiilainian; United Provinces of A(;ra and Oudh : AUfdiabad, Badaiiiiath, llalesar, Benares, Bindhachal, Briiidaban, Chitrakut, Ikbipalan, Deoprayiljf, Gangotri, Garhnuikbtej^ar, Hardwar, Juninotri, Kedarnalh, Mahaban ; Bombay : Alaiuli, BeL-braji, L'handod, Dwarka, Jejuri, Nasik, Pabtana, Pandiiarpur, Shetruiija ; Madras : Baba Badan, Bhavani, Ciiidanibarani, Comorin, Conjecverani, Gokarn, Rame^waram, Seringajiatani, Sriranpani, Tirupati ; Central Provinces : Mandhata ; Baluchistan, ilinglaj ; H;ij]nitana and Central India : Abu, Ajmer, Aniarkantak, Barwaiii, Nathdwara, Pushkar, Rakbabh Dev. (')) Ci(i<s.— Brahma : Pushkar; Visnu : Badarinath, Gaya, Hardwar, Natbdwara, Pandharpur, Puri-Jatrannath, Tirupati ; Krs^a : Mathura, Gokul, Briiidaban, Mahaban, Dwarka ; i^iva, the twelve great liniias : Souinath in Kathifiwar, Mahakala at Ujjain, Oinkara in tiie Narbada, Trayanibak near Xasik, Naganath in the Nizam's Dominions, Vaidyanath in the Decean, Bhimasankar on the river Hhima, Kedare^war in the Hiiiiala\a, Visvanatb at Benares, Mallikarjuna in the Karnatik, and Kame6w!}r at the extreme south of tiie peninsula ; other places sacred toSivaare Bakre^war, Barabar, Chidambaram, Deojrarli, Gokarn, Hardwar, Jejuri, Katas, Kedarnath, Tarakes^war ; various forms of the motber-;,'oddess. Kali, Durga, Devi, etc. : Arasu, Aniba Bha\ ani, Bindbaclial, Comorin, Devipatan, Hingl.aj, Jwalamukhi, Kiilighat, Kauiakhya; sacred rivers: Allahabad, Aniarkantak, Baghei5war, Batesar, Bhavani, Chandod, Deoprayag, Gangotri, GarhnnikhteSar, Jamnotri, Niisik, Sagar Island. The chief places visited by Buddhists are : Bodh Gaya, Kusinagara, Potala, Sarnath ; by Jains : Barwani, Girnar, Palitana, Rakhabh Dev, Shetrunja. Worshippers of Rama and Sita visit Ayodhya, Chitrakut, Nasik, and Sitakund. The heroes of the Mahdbharata are venerated at Kurukshetra and Tbane^ar. The cult of the dead is performed at Benares, Hardwar, Gaya, and Siddhpur. In the number of sacred places few regions ri\al the Himalaya, and, in particular, Kasmir. The latter is a country where there is not a space as large as a grain of sesamum seed without a tirtha — a place of pilgrimage (Kalhana, Rdjatarangmi, ed. M. A. Stein, London, 1900, ii. 367, 376 ;' lin-'i-Akbarl, tr. H. S. Jarrett, ii. 354 ff.). 3. Pilgrimage among the Buddhists. — The great monasteries, sfilpas, and (hlgnhns erected over tlie relics of Buddha, many of which had disappeared, have been unearthed by the Archaeological Survey. Bodh Gay.^, where Buddha gained his title, and where the bodki-tvee beneath which he sat became an object of veneration, still commands respect among Buddhist pilgrims from Burma and farther east. In 1905 the Tashi Lama of Til)et visited the ruins at Sarnath, near Benares burned vast quantities of butter and incense, and scattered Howers. At the close of the rite of adoration the Tashi Lama was transfigured and the other Lamas worshipped him (The Times, 20th Dec. 1905). Next to the Tree of Wisdom at Bodh Gaya, the sites regarded as most holy are the scene of Buddha's death at Kusinagara iq.v.), the eight great rhaifi/as which enshrined his relics, Mt. Potala in S. India, Sthambala in the north, and the guru's Fairy-land in Udyana to the west. The Indian sites are seldom visited by Lamas and Tibetans on account of the great distance and the expense of the journey. Probablj- for the sake of convenience and economy, they have transferred the site of Buddha's death from Kusinagara to a place known as Salkusa in Assam (L. A. Waddell, The Buddhism of Tibet, London, 1895, p. 305 ff.). 4. Places of Jain pilgrimage. — The Jains, probably on account of the retiring character 01 the cult and the desire to avoid pollution from animal slaughter, selected as their sacred sites places far from the abodes of men, like Mt. Abil in Rajputanii, Palitana and Girnar in Kathiawar, Samet Sikhar or Parasnath in Bengal. The soitthern Jains have special places of pilgrimage at Padmavati in Mysore and Guneswar in S. Kanara [BG xxii. [1884] 118). 5. Holy places shared by different religions. — Some places are shared by tlie followers of more than one religion. Hindus and Muhammadans both \ isit the ledge below the Takht-i-Sulainian, from wiiich King Solomon is said to liave taken his last view of India before he carried oil' his dusky briile (T. H. Holdidi, The Indian Borderland, London, 1901, p. TM. ; cf. EllE vi. 709). 6. Pilgrimages by the ascetic orders.— Some of the most cxtfjiideil jiilgrimagcs are those performed by Gosains, Sannyasj.s, and other a.scetics. Jonathan IJiincan {Asiatic Researches, v. [1799] 37 ff.) gives an interesting narrative of the pilgrimages performed by Pranpuri .Sannx asi, an L'rdhvabaliu, i.e. one whose arms had become rigid b\ being constantly held over bis head(.M. Monier- Williams, Hiiiliiiiuiiism and nfudoi^mi, London, 189], p. 88). He journeyed to all the chief Indian shrines, Kabul, Bamian, Baku on the Caspian Sea, Astrakan and .Moscow, through Persia and Bokhara, and thence across the Himalaya to the source of the Ganges at Gangotri. Then he went to Nepal and the sacred lake Manasarovar and Lhasa, whence he returned to India bearing dispaU-hes to Warren Hastings, who gave him a rent-free estate. When this account was written, he was still in the habit of making excursions to Nepiil and to other parts of India. Ascetics often wear symbols of .«ucli journe5-s, a white conch-shell denoting a journey to Kameswar in the soutli, iron, brass, or copper armlets indicating pilgrimages to Pa.supatinath, Kedarnath, and Badarinath in the Himalaya. 7. River pilgrimages. — The favourite form of hulian iiilgrimitgc is to shrines on the banks of the gieat rivers, like the Ganges, Jumna, Narbada, or GodavaiT. The Indus and the Bralimri[iutra are too far from the Holy Laud of the Hindus to have acquired special sanctity. The great rivers, though places on their banks have been occupied by the votaries of special deities, are unsectarian, and any Hindu, whatever his rank may be, may bathe, provided he avoids causing pollution to high-caste worshippers. The places at whicli these rivers rise, like Gangotri, Jamnotri, or Aniarkantak, and sites on their u[iper waters, like Nasik or Hardwar, are sacred. Even more highly regarded are the junctions (sangam) of two or more holj' rivers, like the meeting of the Ganges, Jumna, and tlie mythical Sarasvati at Allahabad, known to Hindus as Praj'aga, ' the place of sacrifice ' par excellence ; Bagheswar, Deoju-ayag, and otiier junctions higher up the stream ; and Sagar Island, where tlie river joins the sea. Such jilaces are often dedicated to the worsiiip of Siva, a god of fertility. Bathing in these holy places cleanses both bodj' and soul, and brings the pilgrim into communion with the benign water-spirits and with the honoured dead whose ashes have been consigned to the waters. 8. Rules of pilgrimage. — The dates and hours at which bathing is auspicious are fixed by the local priests, and depend on various considerations connected with the local cultus. Thus, at Allahabad the chief bathing fair is held on the new moon of the month Magli (Jan. -Feb.), at Hardwar at the beginning of the Hindu solar year. At both the.se places specially important assemblies occur every twelfth year when the planet Jupiter enters the sign of Aquarius (Kumbha), such fairs being known as the Kiuiibh Mela (for the importance of the sidereal revolution of Jupiter, which is completed in 11 years, 314-92 days, as-ail'ecting religious observances, see GB'^, pt. iii.. The Dying God, London, 1911, p. 49). From ancient times bathing during eclipses has been a means of expelling the evil sj)irits which are abroad at this time. According to tradition, tiie Yadavas bathed at Somnatli during an eclipse. An important rite performed at .sacred places is the circumambulation of the sacred object in the course of the sun, keeping the right shoulder toAvards it [pradahpnd). Sometimes, as at Benares [EltE ii. 467), there is a holy road surrounding the sacred area along which the pilgrims marcii. Sometimes, as at Matliura, where the sites associated with the life of Krsna are spread oyer a considerable space, they are visited in rotation under

  
    26 PILGRIMAGE (Indian) the direction of a Brahman, who usually recites at each holy place the local religious guide-book (mahutmya), which embodies the religious lore. These Brahman guides form a special class, often notorious for roguery and rapacity, like those known as Gangaputra, 'sons of the Ganges,' the Chaube of Mathurii, the Gayawal of Gaya, the Prayagwal of Allahabnd (Crooke, TC, Calcutta, 1890, ii. 387 H'.; BG ix. pt. i. [1901]; Kalhana, Introd. i. 20). These men usually keep lodginghouses for entertainment of guest.s, tout for pilgrims, and keep books which record for many years the arrival of persons of particular castes or families. There is an elaborate system of touting for pilgrims to Jagannath (W. W. Hunter, Orissa, London, 1872, i. 140). When the holy place is, like Hardwar, Benares, Gaya, or Siddhpur, associated with the cult of the dead, the aslies of relatives, which have been preserved until this opportunity, are consigned to the water, and the mind rites (Srdddha) are performed. It is an interesting development that since the introduction, of tiie Government parcel-post the aslies are often sent by it to a Brahman competent to perform the rites, without the attendance of the relatives being required. In the case of serious sin a special rite of atonement (prdyaiehlUa) is performed during the pilgrimage. The hair of the penitent, which is supposed to hold his sins, is cut off, only a single tuft being left on the crown of the head. He bathes in ten different ways, each with the use of an appropriate text, dresses in clean clothes, worships the deit3', and, while the Brahman performs the fire sacrifice (Jioma), presents ten kinds of gifts, the last being the ' shadow 'igift, a cup of melted butter in which he has Iielield the reflexion of his own face. He then says to the priest ; ' This penance of mine must be rendered \alid by you,' to which the reply is made : ' It is rendered valid.' If a sinner should die leaving this rite unperformed, it is the duty of his successor to perform it ; if it be neglected, father and son descend to hell (A. K. Forl)es, Rds MCdCi, London, 1878, p. 631 f.). g. Austerities practised by pilgrims. — Besides the sutlering caused by long journeys in ox-carts over ill-kept roads, the crowding in railway carriages, the inconveniences of camping on the river bank, and the bad accommodation in the pilgrim lodging-houses, special austerities are undergone. One form of penance for grievous sin is the measuring of the length of the pilgrim's body by successive prostrations on the ground as he journeys to the sacred place. Waddell notes this as a Buddhist practice at Lhasa, where some zealots traverse the Circular Road in this way — a distance of about 6 miles, the number of prostrations being over 40,000 ; in some cases the hands of the pilgrims are protected by padded wooden clogs, the soles of which are studded with hob-nails (Lhasa and its Mysteries^, London, 1906, pp. 364, 375). According to the^iistorian Rashidu-din (H. M. Elliot, Hist, of India, London, 1867-77, i. 67), at Somnath 'many of the more deluded devotees, in performance of their vows, pass the last stage crawling along the ground upon their sides ; some approach walking upon their ankles, and never touch the ground with the soles of their feet, others go before the idol upon their heads' (for similar customs at Pandharpur see BG xx. [1S84] 470). On several occasions the emperor Akbar, in imitation of the Hindu practice, walked on foot from Agra to Ajnier to visit the shrine of the saint Mu'inu-d-din Chishtl (Elliot, v. 328). The original custom of branding the pilgrim with the sacretl symbol of the god as a proof that he had performed the i)ilgrimage is now often superseded by a mark made with moistened clay. But in S. Inilia, among the Sri-Vaisnavas and Madhavas, the visitor to the monastery (matha) is branded on both shoulders (E. Thurston, Ethnographic Notes in S. J»dia, Madras, 1906, p. 403 f.). The practice of piercing the cheeks and tongue with a silver needle when going on pilgrimage is more common in S. than in N. India (i6. p. 402 f., Castes and Tribes of S. India, Madras, 1909, v. 399). Occasionally in S. India pilgrims keep a handkerchief tied over their mouths to show that tliey are subject to a vow of silence during the pilgrimage, or they wear a mouth-lock, a silver band over the mouth, with a skewer piercing both cheeks (Thurston, Castes and Tribes, y. 399). Abu al-Fadhl says of Nagarkot in the Pan jab : 'Pilgrims from distant parts visit it and obtain their desires. Strange it is that in order that their prajers may be favourabl.\' heard^ they cut out their tongues : with some it grows again on the spot, with others after one or two daj's. Although the medical faculty allow the possibility of growth in the tongue, yet in so short a space of time it is sufficientlv amazing' (Abi-i'Akbari, tr. H. S. Jarrett, ii. 313). On the sacrifice of joints of the fingers at certain Indian shrines see GB^, pt. iii., The Dying God, p. 219 f. At the pilgrimage to the temple of Sasta in Travancore the Aiyappans (for in these pilgrimages the worshippers call themselves by the name of the god) have to undergo a preliminary course of 41 days' scanty diet and sexual abstinence (6'e«5?«s o/ India, 1901, vol. xxvi., Travancore Report, pt. i. p. 98). 10. Muhammadan pilgrimages. — It does not fall within the scope of this article to describe the pilgrimage (Jiajj) to Mecca, Medina, or Kerbela, that to Mecca having succeeded the old pagan spring feast (W. R. Smith, Lectures and Essays, London, 1912, p. 546). In India the number of tombs of saints [plr, aidiijd) or martyrs of the faith (shahld) is legion, and they attract large bodies of pilgrims. For N. India see A. O'Brien, ' The Muhammadan Saints of the W. Panjab,' JAI xli. [1911] 509 ff. ; VV. E. Lawrence, The Valley of Kashmir, London, 1S95, p. 286 ff. ; Malik Muhammad Din, ISahairalpur State Gazetteer, Lahore, 1904, p. 159 ff. ; Census of India, 1911, vol. xiii., N.W. Frontier Province Report, p. 87 f. ; for Baluchistan, FL xiii. [1902] 259 ff. ; for S. India, S. H. Bilgrami and C. Willmott, Historical and Descriptive Sketch of the Nizam's Doiai.iions, Bombay, 1883-84, ii. 571 ff. ; BG ix. pt. i. [1901] 360. Such monuments abound in the vicinity of Muhammadan capital cities, like Delhi, Agra, Lahore, or Lucknow, and they are visited by lowclass Hindus as well as by Muhammadans. Some shrines, like those of Muinu-d-din Chishtl at Ajmer, the martyr Ghazi Miyah at Bahraich and Gorakhpur, and Shah Madar of Makanpur, vie with Hindu holy places in attracting both Hindu and Muhammadan pilgrims. But the erection of tombs, and still more the superstitious veneration of them, is opposed to the laws of orthodox Islam, and Wahliabis — the puritans of Islam — prohibit visits to them. The practice now so common among Muhammadans of visiting such places is clearly derived from the practices of the Hindus, and the rites performed differ littl^ from Hindu and Buddhist custom. The pilgrims circumambulate the building in the course of the sun, crush into the tomb chamber to imbibe the breath of the saint which is supposed to survive round his remains, or, as a special privilege to be gained by payment of a fee, they are allowed to observe or even to touch clothes which are supposed to have been worn by the saint or martyr — his turban in particular, or some other article which may have belonged to him. Many of these shrines are potent in the cure of disease, and at some — e.g., at the tomb of Hanwant Naik at Sangamner in the Ahmadnagar District — Avooden legs or arms are offered to secure relief (BG xvii. [1884] 737). Many of the Panjab shrines are efficacious in the cure of leprosy and other diseases {Census of India, 1911, vol. xiv., Panjab Report, pt. i. p. 385 f.). 11. Opposition to tomb- worship among some Hindu sects. — Some modern sects which aim at restoring the primitive usages of Hinduism have pi'otested against the worship of tombs and relics, and even against pilgrimage. The Arya Samaj (^.v.) discourages the practice of bathing in holy rivers, of pilgrimage, of the use of beads and sectarial marks, of gifts to worthless

  
    PILGRIMAGE (Japanese) 27 mendicants, and of all tlie many rites of modern Hinduism (H. A. Kose, .1 Glossanj of the Tribes and Castes of the Punjab and N. IV. Frontier Province, Laliore, 1911-14, ii. 231). The Sikli guru Xanak {q.v.) said : ' Religion consisteth not iti wanderinjj to tombs or places of (■reination, or sittiiiy; in attitudes of contemplation' (M. A. Macauliffe, T/ie Sikh Jielujion, Oxford, 1909, i. 60). Cluiu Amar Das endeavoured to prevent Sikhs from visiting Hardwar, IJenares, and otiier places of Hindu i)ilgriiiiage {ib. ii. 87). P>ut this rule is now generally disregarded, and Hardwar in particular is visited by crowds of Sikh pilgrims. Guru (iovind Singii opposed the worship uf saints like Gugga and Sakhi Sarwar, as well as visits to Muhammadan cemeteries and places of cremation (ih. V. 1.58). But Nanak visited the tomb of Shaikh Farid at Ajodhan, and modern Sikhs frequent Ambela and Kartarpur {ib. i. 84, iii. 2(i). Veneration of the Sikh .saints, or bhn(j((ts, prevails widely [ib. vi. 1 H'.). One of tlie leading principles of the Lingayat sect in S. India is that between God and His worshipper no mediator is requireil, and that sacrifices, penances, pilgrimages, and fasts are unnecessary (BG x.\ii. [1884] 105 ; Census of India, 1901, vol. xxiv., Mysore Report, pt. i. p. 533). 12. Social aspect of pilgrimages.— The desire for change, the relief of the dull everyday life of tiie village, is an incentive to pilgrimage often stronger than religious enthusiasm. Hence women, who see little of' the outer world, lose no opportunity of making these journeys. Trade is carried on at all the great religious fairs, where cattle, horses, elephants, and camels are readily bought and sold, and where women purciiase their annual stock of necessaries and trifles. This movement of the people on pilgrimage has done something to relieve the parochialism of village life ; the possibility of nieeting an out-caste in a crowded railway carriage weakens caste restrictions, while the need of food from uncertain sources diminishes some of the precautions which the Hindu by the rules of his caste is compelled to adopt. The improvement of communication by road and rail has certainly increased the numbers of pilgrims. But Brahmans and other managers of sacred places assert that their profits have not increased with the larger crowds. The tendency now is naturally to visit the most sacred places, while those of less reli.uiuus importance are neglected. The pilgrim makes a shorter visit, and the reaction against the influence of Brahmans tends to reduce the amount of his benefactions. The chief danger from pilgrimages is tlie risk of the spread of epidemic disease, and on some occasions in recent years cholera seems to have spread into Central Asia and even into E. Europe and the ]\lediterranean area by contagion from pilgrims visiting Hardwar and other sacred places in N. India. The burden imposed on the executive and sanitary oflicials in managing crowds of excited peasants, ignorant of the elementary rules of sanitation, has become increasingly arduous. IjItbratirk. — There is no monograph on the subject of Hindu and Muhammadan pili^Tiniatte. A full list of places of pilgrimaire will be found in IItI, Index, n.v. ' Pilj,'rimancs ' ; for Hindu l)l!;.'rima>res see W. Ward, A View of the Ilistori/, Literature, and Mythology of the Hindoos'^, Svramyiore, ISIS, ii. 3-2-J tf., and elsewhere; W. j. Wilkins, Modern llindiiism, London, lSs7, p. 240 ff. ; for an interestinj^ popular sketch see W. H. Sleeman. Rambles and RecuUections of an Indian Official, Oxford, 191G, p. 58S ff . ; for Madras, J. E. Padfield, The Uindnat Home, Madras, 1896, p. 174 if. ; for Muhammadan and Hindu pilyriniatres in N. India see Abu al-FadhI, Aln-i-Akhari, tr. H. S. Jarrett, Calcutta, 1873-94, iii. 303 fit. ; J. A. Dubois, Hindu Mannen:, Customs, and Ceremonies'-, Oxford, 1906, p. 597 ff. W. Crooke. PILGRIMAGE (Japanese).— The practice of religious pilgrimage in Japan may be traced back to the 8th cent., when the Buddhist missionaries opened mountain passes and consecrated some of the peaks to be places of worship (see art. Mls.sion.S [iUuldliist], vol. viii. p. 704). In the course of the yth anil loth centuries groups of mountaineering priests gradually established definite series of pilgrim itinerancies. Legend has it that an emperor (reigneil 984-985), in the ilistressocca.sioned ])y the death of his consort, left his palace and paid a vi.sit, wearing monastic robes, to the thirtythree sanctuaries dedicated to Kwaiuion (Skr. AvalokiteAvara) in the central provinces. However this may be, we know that at the end of the loth and the beginning of the lltli cent, frequent pilgrimages were made Ity the court nobles to liudilhist and Shinto tcni|)les (on the same itinerancies), and that the pilgrimage to the thirty-three sanctuaries of Kwannon was, from the 15th cent., one of the most jjopular. In the former case the pilgrimage was combined with pleasure, an<l rhyming meetings were often held in front of the sanctuaries. In the latter case the pilgrimage was undertaken as an act of penance and accomplished by still climbing, for the majority of the thirtythree sanctuaries stood, and still stand, on hills or precipices — in accordance with the conception that the deity Kwannon looks down with compassion from on high upon the human world. The i)ilgrim-bands to the thirty-three Kwannon sanctuaries consisted usually of a few persons, often a family, parents and children ; they wore white robes, on which they received stamps of the various sanctuaries, and, while marching, they chanted hymns supposed to have been revealed bj- the respective deities of the places. At the places of pilgrimage acts of penance were performed, such as fasting, bathing in water-falls, and sleepless [>rayer. On the way the pilgrims subsisted on alms, and, when they died, they were tenderly buried by the villagers, these acts of protection to the pilgrims being considered of similar merit with the pilgrimage itself. The same may be said of all other religious pilgrimages, and that was the reason why, even in the ages of warfare and disturbance in the 15th and 16th centuries, the practice of pilgaimage came more and more into vo<'ue, stimulated as it was by the sense of misery and by many <Ustre.ssing experiences. In these centuries, and more decidedly after the restoration of peace and order at the beganning of the 17th, the places of pilgrimage were multiplied enormously, beirig arranged in groups of from six to eighty-eight in number. Most of these were Buddhist sanctuaries dedicated to certain deities or connected with the life incidents of Buddhist saints. ThedistribiUion of the places in one group was various — sometimes limited to a certain locality, sometimes scattered over a wide area. Besides the places arranged in series there were several isolated ones, to which the pilgrims, in company or individually, i)aid a visit after long tiresome journeys. A noteworthy feature in some of these pilgrimages was that they were jnactised as a kind of initiatory ceremony introducing young people to religious mysteries when they were entering adult life. Most pilgrimages of this kind were mountaineering trips over dales and precipices, paying homage at the sanctuaries erected here and there, and finally worshipping the chief deity enshrined on the summit. The pilgrims were guided by trained leaders, M'ho were mostly regular mountaineering priests, and who directed the ceremonies. The most famous of the mountains visited were Kimpu-sen in Yamato, Ontake in Shinano,* a group of three peaks in the north-east, the wellknown Fuji, etc. Besides these and other Buddhist-Shinto sanctuaries there were several purely Buddhist or Shinto centres of pilgrimage, one ot 1 Percival Lowell, Occult Japan, Boston, 1895, a book chiefly based on the author's observations on Ontak6.

  
    28 PILGRIM FATHERS the most prominent being the temple of Ise dedicated to the sun-goddess. Every spring groups of pilgrims composed of young men and women made a journey of many days to it and paid homage to the supreme deity of Shinto. This pilgrimage to Is6 had notliing austere in it, but was merely a pleasure trip. Yet sometimes a form of maniac frenzy took possession of many of the young people, who started on the journey without any money or provisions but were well provided for by alms. This pilgrimage and many others have, in the peaceful times since tlie 17th cent., more and more assumed the character of pleasure trips. Besides the regular religious pilgrimages there was in Japan a curious kind of pilgrimage connected with poetry and romance. The classical jioetry of Japan, dating chiefly from the four centuries from the 9th to the 12th, sang of placeseminent fornatural beauty (in numy cases the poets did not compose their poems on the spots). In the course of time these places became the classical names for the respective excellences, such as Yoshino for the cherry-blossom, Sarashina for the moonlight in autumn, Fuji for snoM', etc. The visit of poets to these places was called the pilgrimage to see the tita-mahura, literally, ' the pillows of poetry ' — the basis or source of poetic inspiration — and it was conducted with a certain amount of religious zeal or piety, as a cult of the beauty of nature. There was also a pilgrimage of romantic interest which consisted in paying visits to the places described in epic or romantic stories. In this case the pilgrims, whether individuals or parties, knew well enough that the stories were fictions, and yet they wandered among tiie mountains and forests and along the sea-coasts and streams mentioned in the stories, in order to keep alive their interest in the stories and heroes. This pilgrimage was less religious than the lyric julgrimage, although some itinerant monks performed religious services on various spots in memory of the heroes or lieroines who were said to liave died there, as if their souls were still hovering about. Both of these pilgrimages have grown in fashion .since the 17th cent, and have become more and more mere pleasure trips. Another modification of pilgrimage was the wandering in search of one's enemy for the sake of revenge, for vendetta has been regarded, since the 14th cent., but more delinitely since the 17th, as the duty of the son or l)rother of a murdered person. In this case the man aiming at revenge dressed himself as a pilgrim, and was, indeed, a true pilgrim, in so far as he naturally worshipped in various sanctuaries on his way and prayed for a speedy discovery of the enemy. The disguise of a pilgrim was also adojited by political or military spies, in this case serving a totally ulterior purpose. Finally, we may add that pilgrimages, whether of an austere religious character or combined with pleasure, are much in vogue even to-day,^ and that many pilgrims can be seen in the country districts marciiing along in the costumes that have been customary for pilgrims for centuries. LiTERATi'RK.— Besides works mentioned in article, see B. H. Chamberlain, Tftings Ja'panese,'' howAort, 1905 ; Encyclopceciia Japonica (.Japanese), Tokyo, 1911, s.v. ' Junrei.' M. Anesaki. PILGRIM FATHERS.— The Pilgrim Fathers movement is one of the most cherislied memories of British and American Cliristianity. It has (1) a religious, and (2) a political significance. As a religious movement, it rested on the su]iremacy of Jesus Christ in His own Church and the sufliciency of the Bible for all the purposes of Cliurcii rule and guidance, and it did much to restore tliese elements of a living religion to their proper place 1 Cf. E. F. Calthrop, ' Pilgrimage in Tokyo,' in Proceedings of Japan Society (London). in the Christian life of England. The experiment then made of relying solely on tlie constructive and regulative power of the gospel in building a Church has been of great value. It has had an influence far beyond the limits of the Churches which inherit directly the Pilgrim tradition. The political importance of the movement lies in the fact that it was a conspicuous experiment in democracy conditioned by religious motives and restraints, so that democracy is seen at its best. C. Borgeaud {liise of lilodern Democracy in Old and Neiv England, Eng. tr., London, 1894) has shown how the parent stem of democratic constitutions in England and in the United States is to be found in the Church covenants of Independent Churches — the line of descent being, in England, through the ' Agreement of the People' (1647) to the theory of the Social Contract, and the Settlement of 1688, in America, through the contract first made in the cabin of the Mayflower to the constitutions of Connecticut, Massachusetts, and Rhode Island, and so to the constitution of the United States itself (see esp. Borgeaud, pp. 104116, for summary of argument of the book). I. Name.— The name ' Pilgrim Fathers ' belongs properly to the company of exiles for conscience' sake who founded the settlement of New Plymouth, Massachusetts, The word * pilgi-im ' is not used in the ecclesiastical sense of a visitor to a shrine, but in the original meaning as a wanderer in distant lands. It became familiar to the members of the Separatist Churches owing to their compulsory migrations from England to Holland and from place to place there. It was first used about the time when plans were discussed for leaving Leyden, and may be traced to the description in tlie Epistle to the Hebrews (11'^"'^) of those who ' seek a better country ' as 'strangers and pilgrims on the earth.' The classic passage is in Bradford's Hist, of PlyinoKth Plantation (Coll. of Mass, Hist. Soc), p. 59: ' And j'e time being come that they must departe, they were accompanied with most of their brethren out of ye citie, unto a towne sundrie miles of, called Delfes-Haven, wher the ship lay ready to receive them. So they lefte ye goodly and pleasante citie, which had been theu- resting place near 12\-ears : but they knew they were pilgrimes, and looked not much on those things, but lift up their eyes to ye heavens, their dearest cuntrie, and quieted their spirits.' It is important to distinguish the Separatist Pilgrims from the colonists who founded the commonwealth of Massachusetts, with which their settlement was afterwards incorporated. The Separatist was the product of gathered churches formed on a basis of spiritual aflinity and the acceptance of regulative Christian principle. The distinguishing features of the colony are found chiefly in the religious ideals which inspired the Pilgrims, the association of their religion with a democratic civil government, the character of the men who formed the settlement, and the social structure of a colony cemented by I'eligious feeling and principle. 2. Origin. — The impulse which formed Separatist Churches came through zealous Puritan preachers, such as Kichard Bernard, Thomas Toller, and Robert Gilford, who did not themselves become Separatists. Applying the princi]iles learned from these men, a more resolute company in Gainsborough, Scrooby, and Austerheld formed communities of worshipjiers who bound themselves by ' express vocal ' covenant ' as the Lord's free people, to walk together in all His ways, made known, or to be made known to them, according to their best endeavour, \\hatsoever it should cost them, the Lord assisting them ' (quoted by John Brown, in Early Independents, p. 103 ; for other covenants see John Cotton, The Way of the Churches of Christ in New England, London, 1645, quoted in Borgeaud, p. 82 ; and for the covenant of Salem

  
    PILGRIM FATHERS 29 see Mather, Magnalia, i. 18, quoted in Brown, Pilgrlta Fathers of New England, p. 286). Tlieir aim Avas to constitute a Cliurch on the lines of tlie NT, and they separated from the Chunh by law established, because (1) ' the profane and unj,'0illy multitude' was admitted to communion; (2) tlie ' various ecclesiastical ollices and callin;,'s, courts and canons were unlawful and unchristian, and had no warrant in the Word of (Jod' ; and (3) the Church was ' in subjection unto an antichristian and ungotlly <rovcrnment, clean contrary to the institution of our Saviour Christ' (Harl. MSS 360, fol. 70, quoted in Brown, p. 85). For about ten years from 1.590 there was one church formed on these principles worshipping in Gainsborough. When its numbers increased and the members from the surrounding district found the distance too great, a second church was formed at Scrooby, meeting in the house of William Brewster, an ancient manor-house which had once belongetl to the archbishops of York. The pastor was llichard Clyfton, formerly a Puritan rector of Babwortli in Lincolnshire, ' a grave and reverend preacher, who by his paines and diligens had done much good, and under t4od had been a means of ye conversion of many' (Bradford, p. 10). 3. Leading personalities.— iioier^ Broione (\b501633).— See art. BnowNiSM. Barrowe, Greenwood, and Penrij. — In 1592-93 Henry Barrowe (Clare Hall, Cambridge, 1570, Gray's Inn, 1576), a converted ban-ister, John GreenAvood, a Cambridge graduate (Corpus, 1581), and John Penry (b. 1559, executed 1593), a Welshman and Cambridge graduate (Peterhouse, 1580), were put to death for refusing to abjure Brownist principles at the bidding of Archbishop Whitgift. The Conventicle Act of 1593 provided that persons above the age of sixteen who refused to re[iair to church as by law established, or attended a conventicle, should be imprisoned, and, if they failed to conform in three months, should be banished from the realm. If they returned, they should lie hanged. That act led to the migration to Amsterdam and Leyden, and eventually to Massachusetts. Barrowe left his property to the church of which he had been a member, and with the help of his legacy most of the members were able to emigrate to Holland in 1593. They settled first at Kampen and then at Naarden on the Zuyder Zee, where they were so needy that the magistrates voted a small sum of money for their relief. In 1595 they were settled at Amsterdam. Francis Johnson (1562-1618). — The pastor of the ' Ancient Church ' in London — by ' ancient ' the Brownists meant ' primitive ' — was J'rancis Johnson, formerly a Fellow of Christ's College, Cambridge (1584, M.A. 1585), and a popular Puritan preacher. He was expelled from the university, and imprisoned, for a sermon preached at St. Mary's, maintaining Presbj'terianism to be of divine right, literated on the petition of 68 nienibeis of the university, and allowed to emigrate to Middelburg (1589-92), where he became pastor of a Puritan church. His conversion to Separatist principles was due to a book by Barrowe and Greenwood sent out in 1591 from the Fleet prison, named A Plaine Refutation of M. Giffard's Booke, intituled A short Treatise gainst the Donatistes of England. Johnson was authorized by the mngistrates of Dort, where the Ijook was printed, to confiscate the whole impression. He publicly burned all but two copies. Taking up one of these 'to see their errors,' he was convinced by its argument, gave up his pastorate, and visited Ban-owe in prison. He then joined the Separatist Church in London and became its pastor. When his flock emigrated, he was left behind in prison, and it was not until 1597 that he rejoined them and resumed the pastorate. He had meanwhile matle a voyage in the Hopewell to the (iulf of St. Lawrence, but was obliged to return to Amsterdam owing to the misfortunes that overtook his siiip. Jolinson's autocratic temi)er led to some unfortunate disputes in tlie cliurch of which he wa.s pastor, the more discreditable that they were largely per.'^on.-il, concerned with his v.'ife's dre.ss ami the criticisms of his brother George. Johnson aimed at intra-congregational PresliyterianiMii, maintaining that 'a body of simple church members, aggregated without Elders, had no power except to elect Elders. It could not even ordain them. It could not excommunicate an erring and unrepentant member' (H. M. Dexter, Congregationalism of the last Three Hundred Years, p. 326). Henry Ainsworth (1.571-1623) l>ecamea sciiolar of Cains College, Cambridge, in 1587. In 1593 we lind him serving as a bookseller's porter in Amsterdam and a jirofe.ssed Brownist. He was a man of sensitive, scholarly temperament, and playe<l an important part in the history of the church at Amsterdam, where for a time he held the office of teacher under Francis John.son. No fewer than 23 treatises came from his pen between 1598 and 1641 (see Dexter, p. 346), of which perhaps the best known are the Counterpoyson and the Apologie or Defence of siich true Christians as are commonly {but unjustly) called Brownists ; against such Imputations as are laid upon them by the Heculs and Doctors of the Unircrsity of Oxford, which he, jointly with Francis .Johnson, prepared for presentation to James I. and afterwards pnldished in 1604 {ib. pp. 306-309). He was a man of wide and accurate learning, especially eminent as an Orientalist and commentator on the OT. Beginning in 1616, he published annually a book of annotations on the fivebocdcsof Moses, the Psalms, and the Song of Solomon, which were greatly admired by tlie Hebrew scholars in the university of Leyden : ' They thought he had not his better for the Hebrew ton^e in the University, nor scarce in Europe " (quoted in Mackennal, Ewjliih Separatists, p. 209). He gave up the allegorizing method of exegesis which was then general, in favour of the more moilern method. His commentaries were thought worthy of republication in Edinburgh as late as 1843. Many unveriliable stories are told of Ain.sworth in Amsterdam, illustrating his povertj-, piety, learning, and Christian conviction. He was chosen pastor of the church at Amsterdam during the absence of Francis Johnson in Newfoundland, and later, when Johnson's autocratic rule had made unity impossible, Ainsworth witlidrew. The dispute began with a discussion on the jiower of excommunication, in which Ainsworth maintained, against Johnson, that the power belonged to the congregation as a whole anu was not to be used by the elders and ofiicers alone. In 1610 Ainsworth and thirty others m ho shared his views formed a third Congregational church in Amsterdam. D. Neal's story of Ainsworth's death is as follows : ' It is rejiorted, that ha\ ina: found a diamond of very great value in the streets of Amsterdam, he advertised it in print, and when the owner, who was a Jew, came to demand it, he offered him any acknowkdjrment he would desire ; but Ainsworth, lhou<?h poor, would accept of nothing- but a conference with some of his rabbies uj>on the proiihecies of the did Testament relating to the Messias, which the other promised ; but not having- interest enough to obtain it, and Ainsworth beingresolute, it is thought he was poisoned ' (Hist, of the Puritans, London, 1837, i. 421). John Robinson (1576-1625) entered Corpus Christi College, Cambridge, in 1592 and became Fellow in 1599. For four following years he appears to have been a lecturer or preacher in Norwich, where he was ' worthily reverenced of all the city for the grace of God in'him ' (Ainsworth,

  
    30 PILGRIM FATHERS Counterpoyson). He records his own unwillingness to break witli the Puritan Tninistrj' : ' Had not the truth been in my heart as a burning fire shut lip in my bones, Jer. \x. 0, I had never broken those bonds of flesh and blood ' {Works, ed. R. Ashton, London, 1S51, ii. 52). In 1603 or 1604 he was suspended for his disregard of conformity, and united himself to the church at Gainsborough. He accomjianied the members of the Scrooby church to Amsterdam, expecting to join with the church already established there. They found that church troubled by dissensions about its own discipline, and decided to go on to Leyden. In the Amsterdam discussion Robinson sided with Ainsworth against John Smith, Thomas Helwys, and Francis Johnson, who were Presbyterianizing the internal government of the church. Kobinson published a moderate and able statement of the Congregational position, rejecting all sectarian names and maintaining simply its justification as an original Christian type. In Leyden Robinson was admitted to the university in Sept. 1615, where he attended lectures by Episcopius and Polyander. An attempt has been made on very slight grounds to discredit the account of a debate between Robinson and Episcopius, in which Robinson defended Calvinism against the famous Arminian. Bradford's account of the debate (p. 21 ) is partisan, but obviously reliable, and the debate accounts for the position which Robinson holds in the Dutch records of the Pilgrim church. From tliis time the Independents in Leyden were known as ' Robinsonians.' A debate with Episcopius on a theological subject had all the ardours of a political contest, for the Remonstrants, who were Arminians, followed John of Barneveldt, who wanted an Erastian National Church and was in favour of the unpopular truce with Spain. The Contra-Remonstrants, who were Calvinists, were on the side of Prince Maurice — in favour of a free Church in a free State, and bent on continuing war against Spain. Robinson's published writings are the most authoritative, balanced, scliolarly, and positive statement of Separatist principles that we have. They combine the claim for liberty of worship with catholicity of feeling and belief. He debates counsels of peace, considers dissuasions against Separation, discusses reasons against it, confutes errors alleged to be held by Separatists, and deals with the nature of Christian fellowship. His teachings may be said to have leavened all Churches with the idea that spiritixal affinity is the basis of Christian fellowship. In 1617 he joined with Brewster, who was associated with him as elder of the cjiurch in Leyden, in presenting '.seven articles' to the Privy Council, detailing the ecclesiastical position of the Pilgrims, in order to satisfy the Lords of the Council that they were proper persons to settle in Virginia. From that time till the actual migration in the Mayflower (1620) he was a leader in the correspondence with Sir Edwin Sandys and the negotiations Avith the Merchant Adventurers. It was in Robinson's clear mind that the reasons against settlement in Holland first took definite form. The Pilgrims clierished loyal attiichment to the British crown and wished to live imder it ; their cliildren were being drawn into service as soldiers and sailors under the Dutch government ; the difiiculty of earning a respectable living in Holland prevented other Englisimien from joining them, andtliey had ' a great hope and inward zeal of laying some good foundation or at least to make some way thereunto for ye propagating and advancing the gospel of the Kingdom of Christ in those remote parts of earth ; yea, though tliey should be but even as stepping-stones unto otiiers for ye performing of so great a work ' (Bradford, p. 24). The facts as to Robinson's famous address to the departing Pilgrims are as follow. That address appears first in a brief narrative attached to Edward Winslow's Hppocrisie Unmasked, published in 1646, i.e. 26 years after the time when it was spoken. Winslow says : Robinson 'used these expressions or to the same purpose ' (>i Brief Narration, p. 98). Bradford, in his History of Plymouth Plantation, makes no quotation from this address, nor does Morton mention it in his New Emjland's Meinnriale, published in 1669. Cotton Mather, writing in 1702 {Magnalia C'hristi Americana), turns the address into the first person, and changes ' ere long' into ' quickly.' It seems probable that the address embodies the substance of a sermon preached on Ezr 821, mentioned by Bradford as following a day of solemn humiliation. Bradford says that ' he spent a good part of the day profitably and suitable to their present occasion ' (p. 59). Dexter (pp. 407409) thinks that the famous words, ' He was very confident the I^ord had more truth and light yet to breake forth out of Iiis holy Word,' refer to polity, and not to doctrine. He defi-nds this inteqjretation on the ground that this alone explains Winslow's quotation in a pamphlet defending the Plymouth settlers from Separatist exclusiveness. The attempt to discredit the address as being beyond Robinson's powers, as shown in his other writings, is one of the extravagances of historical criticism. It is more within Robinson's scope than that of any others of the Pilgrims or founders of New Plymouth. The fact that the speech was duly recorded when it became of special value to the needs of the colony is in the line of experience in matters ecclesiastical and political. Such records are sometimes verbally, and almost always substantially, accurate. AVith regard to the Church of England, Robinson was classed as a Semi-Separatist, Semist, or Independent, because he ' approved of communion with the Church of England, in the hearing of the word and prayer (though not in sacraments and discipline)' (John Sliaw's MS Advice to his Son, 1664, quoted in DNB, art. ' Robinson, John'). He also approved of ' private communion ' with godly members of the Church of England, and he preached the lawfulness of attending Anglican services as early as July 1617. He left a MS on the Lawfulness of Hcro'ing of the Ministers in the Church of England, which was found in his study after his deatii and published in 1634. Robert Baillie (15991662), the Presbyterian, writes that Robinson was ' the most learned, polished, and modest spirit that ever that sect [Independents] enjoyed ' (A Dissuasive from the Errors of the Time, London, 1645, p. 17). The English government prevented Robinson from joining the Pilgrims in the Mayflower owing to his authoritative influence with them, and, before the embargo was withdrawn, Robinson died (1st March 1625), after an illness of eight days. In 1891 the National Council of Congregational Churches of the United States affi.xed a memorial on the outside wall of the Pieterskerk in the Klokstieg ojjposite the site of Robinson's house in Leyden. William Bradford (1590-1657) is the historian of the Pilgrim colony. He was born at Austerfield, in Yorkshire, and became a friend of William Brewster, who was 23 years his senior. He joined the Brownists in 1606, followed the Scrooby exiles to Amsterdam in 1607, and accompanied tliem to Leyden in 1609. He is entered in the books there as a fustian-weaver. He was one of the signatories of the letter from Leyden to Carver and Cushman in England in June 1620. In tlie same year he sailed in the Mayflower, and unfortunately, while he was on an exploring expedition, lie lost his first wife, Dorothy May (of Wisbech, Cambridgeshire), by drowning, while the ship lay in Cape Cod harbour. Chosen governor of New Plj-moutii in 1621, he was re-elected every year (Avith exceptions at his own request) for twelve years till lie ' by importunity got ott'' (Hist, of Plymouth Plantation, p. 307). He had literary and methodical habits which make his record of the doings of the Pilgrims of great value. His history of the passengers in the Mayflower, with personal notes, is priceless to tlie American genealogist. lie left in MS a full History of Plymouth Plantation, which lay unidentified for many years in Lambetii Palace library, till it was recognized by Joseph Hunter,

  
    PILGRIM FATHERS 31 and published by the Massacliusetts Historical Hocietj'. Bradford began his history, wiiich lie modestly calls ' these scribbled writings,' in 16:^0 'and so pieced up at times of leisure afterward' (p. 6). The last sentence was written in 1(550, when the narrative slops abruptly without any formal ending. Miles {or Mylcs) Standish (1584-1656) was the soldier of the Pilgrim movement. He came of a Lancashire family, the Standishes of Standish, and had served in the Netherlands before 1002. Longfellow, who has popularized in verse the story of his courtship, says that he could trace his pedigree plainly back to Hugh Standisli of Dux bury Hall in Lancashire, England, and that he was heir to vast estates, of which he was basely defrauded. Duxbury Hall is between Wigan and ( 'horley, lying oil' the highway, and it is true tiial a page in the registers of the parish church for 1584, thesupposeci vear of Myles Standish's birth, shoM'S signs of having been tampered with. He became friendly with the exiles in Leyden, and, though probably not a member of the church, he went with the Pilgrims as a military protector. He was chosen military captain of the colony, and did much to secure its safety by his rapid and skilful measures of defence against the Indians. The estates of Duxbury, New England, where he died in 1656, are still the property of his descendants. His force of character and romantic career have made him a favo\nite with poets and novelists. Edicard Winslotv (1595-1655) of Droitwich was, according to Hutchinson, ' of a very reputable family and of a very active genius (quoted in Chronicles of the Pilgrim Fathers, p. 269). He happened to pass through Leyden on his travels, and was so impressed with what he saw of the life of the Christian brotherhood there that he identified himself with them, and eventually went with the emigrants in 1620. Twenty-tive years later he wi-ote : ' I persuade myself never people upon earth lived more lovingly togetlier and parted more sweetlj- than we the Church at Leyden did ; parting not rashly in a distracted humour, but upon joint and serious deliberation, often seeking the mind of God by fasting and prayer, whose gracious presence was not only found with us, but His blessing upon us from that time until now ' (Voung, Chronicles of the Pihjrim Fathers, p. 380). His name stands third among the signers of the compact on board the Mayflower. He was in England as agent for the colony in 1623-24, and for Plymouth and the jMassachusetts settlement in 1635. In 1646 he was chosen to rebut in England the charges against the colonists of religious intolerance and persecution. He died at sea on an expedition against the Spaniards in the W. Indies. Other eminent men among the Pilgrims were : John Carver (1575-1621), an English Puritan, who, having been chosen ileacon in the church at Leyden, sailed in the Mayflower, and was made first governor of New Plymouth. Thomas Breiver, a wealthy Puritan from Kent, who established himself as a printer in Leyden. Persecution followed him thither, and drove him to join the Pilgrims, where he was associated with William Brewster in printing and publishing several important documents. Robert Cushinan, who was closely associated with Carver in the business arrangements of the new colony. He accompanied the Pilgrims as far as Plj'mouth, England, but remained in England to act as their agent. In 1621 he was in the new colony. 4. The Pilgrim company in Leyden. — The piety of New England descendants of the Pilgrim Fathers has moved them to investigate every record of the sojourn of the exiled Pilgrim colony in Holland. A list of the Pilgrim company in Lej'den, compiled by H. M. and M. Dexter and published in i\\<ih England and Holland of the Pilfjrims, QonX.M\M 584 names, including children. The majority of these were men and women in the common walks of life. Between 7th Nov. 1598 and 4th Jan. 1(517, the names of 118 Englishmen occur in themarri.ige records of Amsterdam. Of these 102 have recorded their occupations : 38 are fustianworki-rs, six are tailors, four are glovers, three are masons, and two are classed in each of the following trades : bombazinefinishers, button-makers, chandlers, cutters, damask-weavers, embroiderers, hodmen, schoolmasters, smiths, trunk-makers, and turners. Besides these, 28 trades or professions are represented by one barber, carpenter, i-oV(bler, comi>ositor, cooper, draper, engraver, fireman, furrier, goldsmith, hat-dresser, ligature worker, mercer, minister, painter, pewterer, physician, printer, sailors' barlier, seaman, sheath-maker, silk-ribbonweavcr, smith's journeyman, Spanishchair-maker, sword-cutter, tobacco-inpe-niaker, turner in ivory, and wood-sawyer. These are typical of the whole company, apart from the leaders. They were peojile of good sense, native intelligence, solid habits of industry, frugality, and self-reliance, and with some education in the primary sense. They were not trained by the exiierience of high commerce to take large risks, nor by the owning of land to the duties of rule and government. The eminent qualities needed to explain their great venture are a regnant conscience and a wide api)rehension of the presence and will of (Jod, nuiking everything else .second to the supreme endeavour to get God's will done on earth as in heaven ; and these are the qualities which come out in their later history in New England. With the increasing complexity of social life, they found it difficult to agree on methods of determining the will of God in their circumstances, and this led to an increasing reliance on democratic methods and measures. 5. The Pilgrim migration. — The Separatist church existed for eight or nine years in Leyden, marked chiefly by the sustaining and conciliatory ministry of John Kobinson. But it was not possible for its members to remain there. Their children began to drift into the habits and customs of the young Hollanders, and the elders realized that the next generation would probably have lost distinctive character. They had no identity of interest with the country in which they were living, and, above all, they realized that Holland ottered no scope for their providential calling. They believed that it was their lot to lay the foundations of a Church and to advance the Kingdom of God in some remote part of the world. It was not enough to have ' freedom to worship God.' Their principles were constructive, and tliey wanted a fair field for their exercise. Robinson and Brewster privately discussed the idea of removal to America —New England or Virginia. It was then made public, and, after much discussion between enthusiastic optimists and fearful pessimists, the enthusiasts carried the day. The periotl of negotiations for starting a colony in New England was protracted and dreary, extending from 1617 to the sailing of the Mayflower in 1620. The usual method of launching a colony was for a company to secure a patent — or charter — from the king. The Pilgaims api)lied to the London Virginia Company, which numbered among its councillors Brewster's friend. Sir Edwin Sandys. But the com[iany was torn by dissensions ; and the Pilgrims' agents, John Carver and Robert Cushman, found it almost impossible to get their business through. More than once negotiations were on the point of being dropped. The church had hoped to have the right of liberty of religion granted to them and confirmed under the king's seal ; but the king refused this, although he promised not to molest them if they were peaceable. When, on 19th "June 1619, a patent was at last granted by the London Virginia Company and confirmed under

  
    32 PILGRIM FATHERS the company's seal, it was found that no tinancial help was forthconiing, for the company was penniless. At one point the problem of securing help seemed so hopeless that the church entered into treaty with some Dutch merchants who were willing to transport them to the Hudson river and to provide them with cattle if they came under the Dutch government. In this extremity help came from one Thomas Weston, a London merchant, Avho visited the church in Leyden. He and some Merchant Adventurers, who were his friends, had taken out a patent from the Virginia Company in the name of John Pierce, and ottered to advance money to supplement what the Pilgrims had and to supply them with shipping. Articles of agreement were drawn up in London, but afterwards altered in favour of the Adventurers — much to the confusion of Cushman, who had to accept what he could get lest he should lose their help altogether. At last, as the summer of 1620 threatened to pass with nothing done, a great eflbrt was made to speed preparations, and two ships were got ready — the Speedwell, a pinnace of 60 tons, bought and fitted in Holland, and the Mayflower, a vessel of 180 tons, hired and fitted in London. The departure from Leyden, which is immortalized in poetic and pictorial art, is the departure of the Speedwell from Delfshaven. A day of humiliationwas appointed by the Leyden church. JoJm Robinson gave the farewell address from the text Ezr 8'^i : ' Then I proclaimed a fast there by the river Ahava, that we might afflict ourselves before our God, to seek of him a right way for us, and for our little ones, and for all our substance.' It yvas on this occasion that he used the words afterwards recorded by Winslow. A small majority of the church had decided to stay behind, and by agreement the pastor was to stay with the majority. They accompanied the rest to Delfshaven, and committed them affectionately to the care of Almighty God. The Speedwell arrived at Southampton on 5th August, and was there met by the Mayflower, which had sailed from London with the rest of the company. Difficulties still a\vaited them. There were financial difiiculties with Weston, as the body of Pilgrims refused to sign the altered articles, and he refused to give them money that they had expected. They had to part with their stock of butter to clear their debts in Southampton. When the two ships at last got away, it was found that the Speedwell was leaky. She had been overmasted and had strained her timbers. Tlie ships put back to Plymouth, where the Barbican quay which they used is still pointed out. The Mayflower took on btfard the most eft'ective part of the Speedwell's company and the latter ship was then dismissed. Among those who remained (about eighteen in all) was Cushman, who despaired of the voyage, but later recovered courage and joined the colony, Avhere he did good service. Aifter a voyage of nine weeks in a crowded vessel, which encountered the usual autumn storms of the Atlantic, the Pilgrims were overjoyed to sight land on 19th November. They recognized the headland as Cape Cod. Passengers and oiiicers consulted together and decided to sail southward towards the Hudson river in the direction of the land secured by their patent. But the ship was entangled in dangerous shoals and currents, the wind failed them, and they made back to Cape Cod. The change in their destination brought with it some dangers. The Virginia Company had no rights in New England. Their patent, therefore, had no authority and could confer none. To avoid the risks of disorder under these altered circumstances, the adult males were called into the cabin of the Mayflower and all signed the memorable compact which became the basis of the constitution of the colony : 'In ye name of God, Amen. We whose names are underwritten, the loyall subjects of our dread soveraifjiie Lord, King James, by y* grace of God, of Great Britaine, France and Ireland King, defender of y« faith, etc., haveing undertaken, for ye glorie of God and advancemente of ye Christian faith, and honour of our King and countrie, a voyage to plant y« first colonic ill ye Northerne parts of Virginia, doe by these pres'ents solemnl v and mutualy in ye presence of God, and of one another, covenant and combine our selves togeather into a civill body politick, for our better ordering and preservation and furtherance of ye ends aforesaid ; and by vertue hearof to enacte, constitute and frame such just and equall lawes, ordinances, acts, constitutions and offices from time to time, as shall be thought most meete and convenient for ye generall good of ye Colonie, unto which we promise all due submission and obedience. In Witnes wherof we have hereunder subscribed our names at CapCodd ye 11 of November, in ye year of ye raigne of our soveraigne lord. King James of England, France and Ireland ye eighteenth, and of Scotland ye fiftie-fourth, Ano. Dom. 1620' (Brown p. 201 f.). ^ ' Then follow forty-one names— the most notable list of names in the history of New England. The landing of the Pilgrims by Plymouth Rock, as they called the solitary rock which marks the sandy shore, ended one series of troubles. The problems that they had now to meet were those of a new settlement, wresting at first a bare living from nature in a severe climate and surrounded by watchful enemies. That the faith and courage of the little community were sufficient to meet and overcome these difficulties was largely due to the severe school of experience through which they had already passed successfully. 6. The Plymouth colony, Massachusetts.— As with most communities starting on a religious basis, the methods of the Pilgrim colony were at first communistic. The capital for starting the colony had been advanced by the Merchant Adventurers— a commercial undertaking, whose profits Avere to be derived from the sale of beaver-skins, timber, etc., collected and sent over by the colonists. The Plymouth settlement agreed that all the profits of trade and labour were to be held in common till the end of seven years, and no individual enterprise could be started by the planters for their own benefit. The land-system was completely communistic, all the land being the property of the community and all the labour expended on it being for the common good. The people were conscientious and public-spirited, full of sympathy and mutual helpfulness, but, in spite of this, their honest effort at communism broke down. Men disliked the fact that their wives had to work for other men, and complained that, as they could not command the labour of their own servants, the servants that they had brought with them were a burden without corresponding compensation. In the spring of the third year each man was given a small plot of corn-groAving land for himself. The allotment was only for present use, not for inlieritance ; but the value of the additional incentive was at once felt. The men worked harder, and women and children went Millingly to work on their own piece of land. The following summary of the economic system of Plymouth Plantation is supplied by 0. W. Eliot : The Pilgrims were plain, labouring people who all worked with their hands and expected to get their living as ' planters.' They made their living by farming, fishing, hunting, and practising the elementary trades of a new settlement. . . . They sailed from England under articles of agreement which were to govern the proceedings of a (joint-)stock company, the shares of which were held by two classes of persons, one" called ' adventurers ' and the other ' planters.' The adventurers merely put capital into the outfitting of the expedition. The planters were persons who crossed the ocean and were to bear the hardships and labours of the expedition. The planters might or might not put capital into the venture. Some did acquire shares in the joint-stock company as adventurers bv putting in monev or money's worth in goods : but the greater part did not hold shares except as planters. Every planter aged sixteen years and upwards received on going a single share in the stock company rated at ten pounds. A planter who carried

  
    PILGRIM FATHERS 33 with him his wife and children or servants was allowed a share in the company for every person sixteen years old and upwards and for every two children between ten and sixteen years old. Every child under ten who went in the ship was to receive in the ultimate division of the holdinjjs of the company fifty acres of unmanured land. All the planters were to be fed and clothed out of the common stock and (foods of the company. E^h planter was to work four days in each week for the company, and two for himself and family. At the endof seven years each planter, head of a family or a group, should own the house and garden land occupied by him and his. The undertaking entered into on these terms was a strong case of co-operation and cooperative manaffement for a short term of j'ears, with acquisition by every head of a family, at the end of that short term, of a house and garden (The Road toward Peace, p. 169 f.). For the protection of the colony, every able-bodied citizen was expected to bear arms. Every youth learnt the use of the simple weapons which were then available for the chase and for war. The Pilgrims started the New England nmster and military system, prototype of the admirable military organization of republican Switzerland (ib. p. 174). In the fourth year the communal system was still further abandoned. A piece of land was granted in perpetuity to each family in the proportion of one acre to every person, as near to the town as miglit be. Gradually room had to be made for the encouragement of enterprise in the collection of furs. In 1626 the Merchant Adventurers sold their rights in the plantation to Isaac Allerton and some associates for £1800. All • heads of families and able young men of the colony ' then became partners. The land and cattle were divided, and each received by lot twenty acres of land. Bradford, Allerton, Standish, Winslow, Brewster, and three others accepted responsibility for the debts of the colony, and hired the trade of the whole community for a term of years to enable them to discharge the debts. The community then definitely broke with its communistic tradition and entered on that capitalistic phase of social organization which is still an outstanding feature of American life. A reply to critics. — The charge most frequently levelled against the Pilgrim colony is that of illiberality. It is urged that they adopted the very methods which had driven them out of England. John Lyford, who had been sent out by the London Merchants as a clergyman, was sent home for trying to set up the ritual of the Church of England, though his offence was confined to occasional use of the Prayer Book. They persecuted Roger Williams and drove him out to become the founder of Rhode Island. Thoy severely repressed the Quakers, and they were guilty of the confusion of Church and State functions against which they had protested in England. The reply to this charge is twofold. (1) In the early days of the colony it existed in the midst of enemies. Its Brownist reputation exposed it to constant criticism both from England and from other colonies on the Atlantic seaboard. Its veiy existence depended on maintaining the purity of its own communion and its solidarity in the face of hostility. Bradford's conduct towards Roger Williams was personally merciful and considerate. He regarded him as a man ' godly and zealous . . . but very unsettled in judgemente ' (p. 310), and this was true. Williams was allowed to go to Rhode Island, which was within the Plymouth patent. In each case of so-called persecution other elements were involved besides those of religious opinion. Action was taken on the ground of civil order rather than religion. The colony could not afford to be hospitable to divergences of conduct which would break up its solidarity. Measures of caution even carried to the point of excess were preferable, in the interests of public policy, to taking risks which might jeopardize the main witness and even the existence of the colony. (2) Another line of reply is that Plymouth, in virtue of its democratic method, contained the remedy for its own mistakes. The argument for VOL. X. — 3 democratic liberalism is not that it will always be right, but that, when it goes wrong, it can right itself. An authoritative autocratic government is necessarily dogmatic, and, having gone wrong in a matter of judgment or policy, generally makes the wrong worse by u.sing force to make tlie wrong appear right. Thus it goes from bad to worse and hastens to a catastrophe. A democratic government may make as many mistakes as an autocratic government, but the mistake, once discovered, is easily repudiated and remedied by a change of leaders and of policy. The appeal in democracy is always to some principle of reason and justice within the minds of the people, and the democratic method is the surest way of allowing that principle to assert itself. The Plymouth colony was responsible for acts that in the modern judgment, though not in its own, were illiberal, but it wa.s never illiberal in principle. It worked out in its own way a distinction between civil and religious policy, and ultimately established a much greater freedom of individual opinion than England has yet achieved. It led the way towards the di.scovery that in order to live peaceably and helpfully beside each other it is only necessary that men should clierish the same ideals of public liberty, public justice, and co-operative management. The Pilgrim colony — Plymouth — existed as a separate State only from 1620 to 1691, when it was incorporated with Massachusetts. By far the most important part of its history is included in the years before 1660. During the years 162O-60 it was under the leadership of such men as Bradford, Standish, and Brewster, and its influence was due to the precedents laid down by these outstanding personalities. For more than thirty j'ears Plymouth was fortunate in enjoying the benefits of democracy without its drawbacks. The disadvantages of popular rule are well known : it tends to be unstable ; it lacks authority ; it encourages placeseeking andpopularity-hunting, and sets a premium on self-advertisement. From all these Plymoutii was saved by the massive character of its first leader, Bradford. He held office without salary, and so stimulated public spirit. He promoted unity in the colonial government by maintaining the pre-eminence of Plymouth and by supervising the growing townships. He gave stability to the government by preventing it from going to extremes, and he introduced social and philanthropic reforms so far in advance of the general custom in England tliat many have attributed them to his sojourn in Leyden, when he may have reaped the benefits of centuries of Dutch experience. So consistently Avas Bradford elected to the post of governor that the colony is perhaps best pictured as a large family over which this wise leader presided with paternal authority. With the exception of about five years, when at his request Winslow or Prince held office, Bradford was governor from 1621 till his death in 1657. During his long period of office the characteristic features of the Pilgrim spirit in jniblic affairs had time to get well established, such as local selfgovernment based on the primary or township meeting, elective unpaid officials. State registration of births, deaths, and maiTiages, the registration of land transfers, State schools and pensions. The foundation of Harvard University was begun in 1636 by John Harvard, a citizen of Massachusetts, a ' godly gentleman and a lover of learning who gave one half of his estate, it being in all about one thousand seven hundred pounds, towards the erecting of a college, and all his library ' (Chi-on. of the Pilgrim Fathers, p. 142). His foundation was made effective by gifts from New England towns which gave them a voice in the administration of its affairs. The public hand of the State abided

  
    34 PILGRIM FATHERS the rest (Hunter, Collections, i. 242). The importance of those nietliods lies not in their local value, but in their having created a type that was imitated far and wide as settlements multiplied and colonization spread over the hinterland behind Plymouth. 7. Survivals of Pilgrim influence. — Heroic figures in the dawn of a nation's history constitute one of its most precious assets. Such figures are the Pilgrim settlers as they stand out against the background of battle with nature and unsympathetic governments, inspired only by great principles and a great religion. Americans have learned to treasure the memory of the men of the Pilgrim migration, and both directly and indirectly the influence of these men may be traced in the national ideals. At Plymouth in Massachusetts an obelisk commemorates the landing of the Pilgrims. The original rock on which they landed is enclosed to prevent curio-hunters from carrying away mementos. Articles of furniture belonging to the Pilgrims are preserved in a special museum. The names and genealogies of the Mayflower families are carefully preserved. A society of Americans in England is known as ' the Pilgrims,' and it has recently co-operated in the erection of a beautiful minaret at Southampton marking the spot from Avhich the Pilgrims sailed. In the Pilgrim clubs, such as that of Philadelphia, which hold an annual dinner, diminutive models of the Mayflower are distributed to the guests ; and the heroic virtues of the Pilgrims still appear in postprandial perorations. The religious significance of the Pilgrim migration gives way on such occasions to their importance as national founders and pioneers. More significant are such institutions as Thanksgiving Day — 26tli Nov. — which commenjorates a turning-point in the experience of the first settlers. In October of each year the President of the United States issues a proclamation recalling occasions for special thanksgiving and recognizing providential guidance in the events of the year. The governor of each State issues a proclamation for his own State with the same general object. The people are invited to spend a day of thanksgiving on the date mentioned. Either on this day or, more commonly, on the preceding evening public and united services are held, at which an address is given on the religious significance of some public event. This is probably one of the most genuine illustrations of national religion in any country, and its general observance is the more notable as there is no Established Church in any State. It is an adequate illustration of the observance of national religion without an Established Church. ' Forefathers' Day,' which celebrates the landing of the Pilgrims at Plymouth, is also observed annually on 22nd Dec, though 21st Dec. (new style) more accurately represents the date of the event. The Pilgrim colony of Plymouth exercised an influence out of proportion to its numbers on New England States with which it Avas incorj^orated, and that influence was specially marked in the direction of {\) self-government. The tradition of the other colonies, such as Massachusetts, had more of the old-world reliance on authority, tradition, and force. The Pilgrim colony had been founded on the basis of self-government, and, although everything Avas done in the king's name, it was both in principle and in effect left to evolve its destiny from its own resources. It is to the relative success of these experiments that America owes its unbounded faith in the adequacy of democracy for the guidance of the attairs of a nation. (2) Although the Pilgrims were compelled to defend themselves by the use of arms, their principles were^?ertce principles. Their first ettbrt Mas to live at peace with their neiglibours. If other white men had not disturbed tlieir relations with the Indians, they might have continued free from the disturbances of war. They never left peace for war willingly and without regret. This original bias in favour of peace methods has grown stronger with the history of the States, and has left its mark in the fact that America had at the beginning of the present century the smallest army in proportion to its population of any nation in the world. Its long frontier with Canada had known no fort and only one ship of war for a century. American influence in Europe is thrown consistently on the side of peace. The peace treaties of President Woodrow Wilson's Democratic Government are the most careful and ingenious instrument yet devised by any nation for the settlement of disputes without resort to the final arbitrament of war. (3) The special genius of the American people is a singular combination of practical philanthropy and commercial shreiodness. It is weak on the side of governmental co-ordination, strong on the side of individual initiative and personal development. It regards education up to the university standard as a right of the American born, and relies on education as the principal method of producing national unity and patriotism. It has profound confidence in its own standards of value, and is generously active in promoting philanthropy and Christian missions. It is strongly averse to class distinction, and accepts alien immigration so long as the immigrants conform to American standards of citizenship. In spite of numerous personal eccentricities, the general standards of morality are Puritan. The relations of the sexes are natural and healthy, and a ' New England conscience ' is a synonym for an exact moral rectitude that produces a high level of personal character. It would be fanciful to trace all these characteristics to one origin, but undoubtedly they have flourished in America owing to the fact that Sei^aratist Puritanism was hospitable to those features of human progress and hostile to the opposing influences. Democracy in America is not quite so triumphant over all the evils of the Old World as some of its advocates have claimed, but it has encountered so many difficulties in its course with success that it has reasonable confidence that it will be found adequate in meeting the remainder. Literature.— i. Reprints OFOHIGINAL documexts.— Chronicles of the Pilgrim Fathers, with introd. by John Masefield (' Everyman's Library '), London, 1910, contains Nathaniel Morton's New England's Meinhrial and supplement, Robert Cushman's Discourse, John Smith's New England's Trials, and Edward Winslow's Relation and Brief Narration (all except New England's Trials reprinted from the edd. of the Boston Congregational Board of Publication); William Bradford's journal, The Hist, of Plymouth Plantation, Massacliusetts Historical Society, Boston, 1856 (ed. V. Paget, Bradford's Hist, of the Plymouth Settlement, London, 1909) ; William Brewster, Letter Book, Massachusetts Historical Society, Boston, 1794; G. Mourt, Relation, with introd. and notes by H. M. Dexter, do. 1865 ; S. Purchas, Hakluijtus Posthumus or Purchas His Pilgrimes, Glasgow, 1905-07, vol. xix., with abridgments of Winslow's Relation and Good Ne7vs from New England ; John Winthrop, Journal, Hist, of New England, WSO-UO, ed. J. K. Hosmer, New York, 1908 ; William Wood, New Em^land's Prospect (1634), ed. C. Dean, Boston, 1805 ; Edward Arber, Story of the Pilgrim Fathers as told by Themselves, their Friends and their Enemies, London, Boston, and New York, 1897 ; Oliver Cromwell's Soldiers' Bible, facsimile, ed. E. Calamy, London, 1894; Robert Browne, A Neto Year's Gxtift, Congregational Historical Society, do. 1904. ii. Collections of obiginal p^/'^bs.— Publications of the Massachusetts Historical Society, Boston, 1792 ; A. Young-, Chronicles of the Pilgrim Fathers of the Colony of Plymouth, 160S-1605, do. 1841 ;' J. Hunter, Collections concerning the Early Hist, of the Founders of New Plymouth, London, 1849 ; P. Force, Tracts and other Papers relating principally to the Origin, Settlement, and Progress of the Colonies in N. America, Washington, 183C-47, ii. iii. Modern HISTORICAL ACCOUNTS.— }. Waddington, Congregational History, London, 1869-80, ii. ; Williston Walker, The Creeds and Platforms of Congregationalism, New York, 1893; Early Independents, ed. A." Mackennal, London, 1893;

  
    PINDAR 35 Champlin Burrage, The Early EnglUh Dissenters, loM-16/,1, C :uni>rid^'e, 1912 (an oriffinal piece of work with some fresh iiiatirial, but not always balanced in judgment); H. M. Dexter, The Conyrejatiunalism of the Last Three Hundred Years a< seen in its Literature {Uectures at Andover, 187(5-79), .Vew York and London, 18S0 ; H. M. and M. Dexter, The Kaqland and Holland of the Pihjrims, do. 1906 (botli these books contain a mass of information on facts and literature) ; L. Bacon, The Genesis of the Xeic England Churches, London, ls7J ; H. W. Clark, Hist, of Emjlish yoncoiiformity, do. 1911 (an attempt to show that the history of Kree Churches is inspired \.v one idea, principle, or spirit, viz. the subordination of organization to life); Winnifred Cockshott, The Pilgrim Fathers : Their Church and Colony, do. 1909 (an eminently readalile historical narrative specially useful for the relations of the I'ilgrim colony to its environment in America); John Brown, The Pilgrim Fathers of Xew England and their Puritan Successors, do. 1S95 (a standard history based on oriu'inal research); Charles William Eliot,' The Pilgrims' Ideals, A Free Church in a Free State in 1620,' in The Road touard Peace, Boston and New York, 1915 (valuable for description of the social economy of the Pilgrim colony); E. Dowden, Puritan and Anglican, London, 1900 ; R. Browne, A Treatise of liefonnation irithout tarying for anie, Middelburg, 15S2, reprinted by the Congregational Hist. Society, London, 1903 ; A. Mackennal, The Stori/ of the English Scparatints, do. 1893; J. A. Doyle, The Eiirili.-<h in America, "The Puritan Colonies,' do. 1887 ; Charles Wyllys Elliott, A General Hist, of New Em/land, New York, 1889 ; J. A. Goodwin, The Pilgrim Republic: A Historical Review of the Colony of New Plymouth, Boston, 188S. D. MACFADYEN. PILLARS.— See Poles and Posts, Stones. PINDAR.— I. Life.— Pindar, the greatest lyric poet of Greece, -svas born at the village of Kynoskephalai near Thebes in Bceotia in (522 or) 518 B.C. The date of his death is not certainly known, but Pyth. viii. is assigned to the year 446 B.C. As his earliest poem, Pyth. x., belongs to 498 B.C., his poetical activity covers a period of more than half a century of the most stirring epoch of Greek hi:<torj'. The ancient lives of Pindar, which are full of the usual type of legend attaching to the youth of genius, have little or no independent value. His family was of aristocratic blood, claiming descent from the Aigeidai (Pyth. v. Tnf. : 'Ikovto QrjpavSe (puirei Aiyddai, i/xol irarepes) ; his father's name is variously given in the ancient lives as Daiphantos, Pagondas, Skopelinos, his mother's as Kleodike or Myrto. In the course of his poetic career he was brought into intimate relations with the ruling families of Greece proper, as well as of Macedonia, Sicily, and Kyrene in Egypt. He appears to have had a specially close connexion with Delphi, where in the temple of Apollo, according to Pausanias, avaKeLTai. ov iropptu rqi etTTias 6p6vof HivSapov (TiSrjpov p.4v iartv 0 Opovo^, cttI Se aura! f^atriv ottotc a^lKono €5 AcA<^ou5, Koffe^eaBaC re TOI/ Hii'Sapov Kal aSeiv oTrdcra riov a'a/Ltariu^ €5 'ATToWuiva etTTiv (x. xxiv. 5). He is said to have died in Argos. His tomb in the hippodrome at Thebes is mentioned by Pausanias (IX. xxiii. 2). Arrian (Anab. I. ix. 10) and Plutarch (Alex. 11) record the pleasing story that, when Alexander the Gi-At razed Thebes to the ground, he spared the house of Pindar as well as the descendants of the poet 'out of reverence for Pindar.' The ruins of this bouse were still shown in the time of Pausanias and beside it a ' temple of the Dindymene Mother (Kybele), dedicated by Pindar, the image being the work of Aristomedes and Socrates of Thebes. The practice is to open this temple on one day in the year and no more. I had the good fortune to visit it on that day and saw the image of Pentelic marble, as well as the throne ' (Paus. ix. xxv. 3). To this temple Pindar himself seems to refer in Pyth. iii. 77ff. : ' But I will pray to the Mother, the awful goddess unto whom with Pan beside my door the maidens sing ofttimes by night.' 2. Works. — Pindar's Ijric production covered a wide variety of subject and form. His poems were distributed by Aristophanes of Bj'Zantium in 17 books : i'fivoi, TraLcivei, didvpa/jL^OL (6 books) ; wpocroOLa (2) ; wapd^via (3) ; inropxriiJ.aTa (2) ; iyKw/xia, dprjvot, i-mvLKia (4). Fragments of the various types survive, but only the epinikian odes are extant in any completeness. The (TTiviKia are classified — not always quite accurately — as Olympian, Pythian, Nemean. and Isthmian, according to the games at which the particular victory celebrated was won. It might seem surprising at lirst sight that round a theme .so apparently trivial as an athletic victory Pindar should have been able to weave poetry of enduring interest and charm. But, indeed, the details of the victory are, as a rule, only lightly touched upon. The central theme of the poem is a myth connected with the history of the victor's family or city, Mhich Pindar introduces with surprising proi)riety and skill. This myth, and the moral reflexions which it suggests and illustrates, constitute the real substance of the Pindaric poetry. But, further, it is to be remembered that the great games for which Pindar wTote were much more than mere athletic gatherings such as we are familiar with in modern times. Part of the regular ritual at the funeral of a dead chieftain was an athletic contest — an dywv ^iriTi<pios — such as that described in Iliad xxiii., embracing competitions in feats of physical strength and skill as well as in music and poetry. Hesiod (Works and Days, 654 ff.) tells us that at the funeral of Amphidamas, king of Chalkis in Euboia, ' his gfreat-hearted sons advertised many prizes : and there I say that I was victorious in the hj'mn and carried off an eared tripod." Celebrations of this sort held annually in honour of a local hero and accompanied by the due performance of oH'erings (iva.yicr/jiaTa) to the dead are attested all over Greece. It was an amalgamation of such local hero-cults with the worship of Zeus, Apollo, and Poseidon that gave rise to the great national games of Olympia, Delphi, and the Isthmus. Thus these meetings were essentially in the nature of religious festivals, of national and not merely local meaning and importance. And as national festivals they conferred on the victor and his citj' a glory to which it is difficult to suggest a modern parallel. Politically, too, they were of immense value for the realization of Hellenic unity, none but competitors of acknowledged Greek blood being admitted to participation in them. In the brilliant period at which Pindar wrote the Greeks had everywhere repelled the barbarians — Persian, Etruscan, Carthaginian. They had vindicated their ' place in the sun,' and had entered into full possession of their heritage of intellectual freedom, champions of civilization and conscious of their power. The games celebrated at the hallowed sanctuaries of Greece were not onlj' for the Greeks of the mother-country but for their distant colonies beyond the seas an opportunity of meeting together to worship the gods of their ancestors and to realize amid the splendour of the festival their common pride and glory of Hellenic blood. Small wonder that the victor at Olympia or at Delphi .seemed to have attained the pinnacle of earthly success. ' The victor for the rest of his life hath a honeyed calm, so far as touches games ' (01. i. 97 ff.). This is the feeling which the sculptor of the famous statue of the charioteer discovered at Delphi in 1896 has sought to realize. ' Le conducteur de char est beau, paisible, heureux d'avoir gagn6 le prix : il s'en contente' (E. Bourguet, Les Ruines de Delphes, Paris, 1914, p. 237). 3. Leading thoughts.— («) The frailty of man.— ^Ye are told that at a Roman triumph it was customary for a slave to ride behind the general in the triumphal car, whose duty it was to remind him of his mortality : ' Eespice post te, hominem memento te.' ' et, sibi consul Ne placeat, curru servus portatur eodem ' (Juv. x. 41 f.). So in Pindar over a^'ainst the brilliance of festal joy and splendour looms always the shadow of mortality. Thus in Nc7n. xi.— a poem which is, however, not an iiriviKLov-;^he says : ' Now if a man hath wealth and in beauty surpass other?.

  
    36 PINDAR and foremost in games also hatli displaytii his uiijjlit, let him remember that his raiment covers mortal limbs and that last of all he shall put on a garment of eartli ' (16 ff.). But it cannot be too strongly emphasized that this is no pessimism which shoiild blunt the edge of enthusiasm. It is only the sober colouring which human life presents ' to an eye that hath kept watch o'er man's mortality.' Hence, so far as it works in practice, it is made an incentive to redeem the time by some deed of glory which shall annul the triumph of death. 'The high adventure accepts not the coward ; since we must die, wherefore should one sit in darkness nursing a nameless age without lot in glorious deeds?' {01. i. 81 ff.). 'A man forgets Hades when he attains his heart's desire' {ib. viii. 72 f.). The right spirit is the spirit of the Argonauts, in whom ' Hera kindled the all-persuasive sweet longing for the ship Argo, that none should stay behind, nursing by his mother's side an unadventurous life, but rather, even at the price of death, should earn along with his fellows valour's drug ' (P//</i. iv. 184 ff.). It is Avorthy of remark that in no single passage of Pindar are the brevity of life and the certainty of death made a plea for a life of sensual jjleasure in the present. Nothing is more characteristic of Pindar than the earnestness with which he preaches this sane and clear-eyed recognition of the limitations of mortality. Men and gods are, indeed, the children of one mother, Earth, but they are born to different destinies : ' One is the race of men, one the race of gods, and from one mother do we both have breath ; but an altogether separate power (SuVa/iiy) divideth us ; man is naught, but the brazen heaven abideth, an habitation unshaken for ever' {Nem. vi. 1 ff.). Human life has its own appropriate goods : health, wealth, the blessing of children, a good name ; to the stable and unbroken felicity of the gods a mere mortal must not aspire. ' I come to pray that thou, O Olympic victor, mayst carry a cheerful old age unto the end, thy sons, O Psaumis, standing by thy side. If a" man waters his prosperity to health, sufficient in possessions and adding thereto fair fame, let him not seek to become a god' {01. v. 21 ff.). 'JIayst thou weave life's web in happiness unto the end and thy children's children have evermore the portion that now is and better in the after days * {Nem. vii. 98 ff.). ' A god might have a heart untouched of woe, but happy and worthy to be sung is that man in the eyes of the wise, whoso, victorious with his hands or the excellence of his feet, hath won tlie mightiest of jirizes by his daring and his strength, and, while he yet lives, hath seen his son duly attain the Pythian crown. The brazen heaven he may never climb ; but all glories that we of mortal race attain, these he accomplishes unto the farthest voyaging. By ship nor on foot shalt thou find unto the meeting of the Hyperboreans the wondrous way' {I'yth. x. 21 ff.). 'If the son of Aristophanes, beingbeautiful and doing deeds worthy of his beauty, hath set his foot upon the utmost heights of valour, it is not easy farther to pass the trackless sea beyond the pillars of Herakles ' {Netn. iii. 19 ff.). ' If together with many possessions a man hath won proud renown, it is not possible that a mortal should reach with his feet any farther height' {ib. ix. 46 f.). ' Whatsoever records are blown among men touching the infinite glory of the dead or the living, these they have attained utterly ; in deeds of utmost valour they lay their hands from home upon the pillars of Herakles ; seek no farther excellence ' {Isth. iii. (iv.) 27 ff.). ' If any man fares well and is well spoken of, seek not to become Zeiis ; thou hast all, if this share of glory be thine. Mortal things befit mortals ' (ib. iv. (v.) 13 ff.). Change and uncertainty are the dominant characteristics of human life : ' Surely man's death hath no appointed term nor know we when we shall end a quiet day with enduring good ; divers streams at divers times come unto men, fraught with joy or with sorrow ' {01. ii. 33 ff.). The life of man is in its very essence a tangled skein, a chequer of good and evil. For a man to aspire to more would be to seek to overstep the boundaries of justice (8iK7]) — the alte terminus hcerens, which divides the destiny of mortals from that of the gods. ' A man with his mortal mind should seek such things from the gods as are meet, knowing that which lies at his feet, such destiny as we are born to. Aspire not, O my soul, to deathless life, but exhaust thy practicable means ' {I'yth. iii. 59 ff.). ' If thou, O Hieron, canst understand the sum of words, thou knowest by hearsay from men of old — for one good thing the immortals " deal tomort.als two evils together. Now this the foolish are not able to bear in orderly wise (koit/jko </)e'petr), but only good men who turn the fair things out ' {ib. iii. 81). On no other condition can liuman prosperity attain such relative stability and permanence as are attainable by mortality than that it be made up both of ' these and those ' (rd Kal rd), of good and evil. ' Yet quench the boast in silence ; Zeus giveth both these and those, Zeus the lord of all ' {Isth. iv. (v.) 51 ff.). ' They say that just so a man's felicity, if it blooms enduringly, must take both these and those' {Pyih. vii. 16 ff.). 'Even for men who stri\e there is uncertaintj- of Fortune till they reach the very end. For she giveth both of these things and of those ' {Isth. iii. (iv.) 52 ff.). (b) The strength of the gods. — Over against the frailty and mutability of mortality Pindar emphasizes the strength and stability of the gods : ' Time (aicii/) with the rolling daj's brings ever other changes : but the children of the gods are unwounded' {Isth. iii. 18). ' In a little while the pleasure of men grows up, and even so it falls to the ground when shaken by an adverse doom. Creatures of a daj' ! what is anybody ? what is nobody ? Man is the dream of a shadow' {Pyth. viii. 92 ff.). The background of Pindar's theology is the orthodox traditional theology of his race, with its anthropomorphic representation of the gods as a race of beings superior, indeed, to men but of like passions with them. But the reasoned beliefs of the worshipper are inevitably framed in a setting of tradition, much of which is repugnant alike to his intellect and to his moral sense. It is quite evident that Pindar, like ^schylus, felt strongly that the orthodox theology held much that was inconsistent with a worthy conception of the gods. He would have sympathized with Xenophanes in liis censure of Homer and Hesiod, 'who have attributed to the gods all things that are a shame and a reproach among men,' and he would have agreed with the famous line of Euripides (ap. Plut. Mor. 21 A) : el deal tl dpQai (pavXov, ovk ei<nv 6eoL ' Meet is it,' .says Pindar, ' that a man should speak noble things of the gods : the blame is less ' {01. i. 35). This feeling is well illustrated by the manner in which Pindar on occasion refines the grosser elements of the traditional mj^thology. Thus in 01. i. he deals with the story of Pelops, son of Tantalos. Legend told how Tantalos invited the gods to a banquet at which he served up to them his son Pelops. The gods did not partake of the flesh, save only Demeter, who ate a portion of his slioulder, which was afterwards replaced by a piece of ivorj'. Tliis story Pindar rejects. It is a mere invention of the envious neighbours to account for the supernatural carrying off of Pelops by Poseidon ; the ivory shoulder (referring probably to some family birthmark) was congenital : he had it even ' \vlien Klotho took him from the basin of purification ' (1- 20) — the Ae/Sr;; KaSopos, the bath of purification, not a Medea-cauldron in which, Pelias-like, the membra disjecta of the bo3' were cooked into a new life. Again, take his treatment of the story of Xeoptolemos, son of .•\chilles, in Nem. vii. There was a persistent tradition that Neoptolemos was slain at Delphi. According to one version, he had come to plunder the temple of Apollo (Paus. x. vii. 1: IIiippo5 6 '.\.xiAA.e'u)9 iirex^^PV^^^' auTtp) and was slain at the instance of the Pythian priestess by tlie Delphians {ib. i. xiii. 9 : riiippov Se TOi' 'A;(iAAe'u)5 17 llufli'a Trpoo'eVofei' aTroKTeirat AfK<l>oli) or by Apollo's priest himself {ib. X. xxiv. 4 : fleacraio S' av evrauBa (Cat efxriav e(/>' jj NeOTToAe/xov toi' 'A\(AAew5 6 tepev-j aTreKTCLve tou 'AttoAAoj^os). In Pindar's version all the untoward elements of the myth disappear. Keoptolemos came, not as an enemy, but to offer to Apollo the firstfruits of the spoil of Troy. His death was the result of a cliance quarrel that he might fulfil the destiny which required that one of the house of Aiakos should dwell within the grove of Apollo and be the presiding genius at the hero-celebrations; so far from the Delphians causing his death, they were much grieved by it : ' He went unto the god, bringing treasure of firstfruits from Troy : and there in a quarrel over meats a man slew him with a knife (/ja\aipo). The hospitable Delpliians were grieved e.xceedingly. Vet he but fulfilled his destiny: it was decreed that within that most ancient grove there should be in time to come, beside this wellwalled aliode of the god, some one of the lords Aiakidai, and tliat he should dwell there to be keeper of judgments for the .sacrificial hero-processions to maintain justice of fair name' {Nem. vii. 40 f.). Yet again, Homer tells us in Iliad v. 395 ff. how Herakles wounded Hades at Pylos (Elean) : ' And giant Hades therewithal suffered a swift arrow, when this same man, the son of Zeus, smote him in Pylos amid the dead and gave him over to pain. And he went unto the dwelling of Zeus and high Olympos, grieved at heart and pierced with pain ; for the arrow was driven into his shoulder and grieved his soul.' Pindar, in emijhasizing the prowess to which men may attain by favour of the gods, instances this feat of Herakles. But, as the issue

  
    PINDAR 37 seems to reflect upon a god, Pindar, employing the figure of aposiopesis, breaks off suddenlj' and says nothing of the wounding of Hades : ' By favour of God (Soi'/iwc) are men good and wise. For how else could Herakles have brandished in his hands his club against the trident, what time at Pylos Poseiclon stood and pressed him hard : pressed him, too, Phoibos warring with his silver bow, nor did Hades keep unmoved the wancT, wherewith he brings down to the hollow way of them that die the mortal bodies? Flin^ from thee, O my mouth, this tale! To speak evil of the gods is hateful skill, and untimely vaunting strikes a note of madness. Prate not, then, of such things; leave war and battle altogether apart (xwpiT) from the innnortals ' (Pyth. i.\. 28 ft'.). The word x<opC<;, which Pindar uses here, is almost technical in this special sense ; cf. /Esch. Ag. 636 f. : €v(f>r}^ov ^fJidp ov TTpenfL KaKayy€\tD y\uicT<rp ixiaiveiv X<"P^f 'I Ti/^l Oeioy. The same tendency is seen in his treatment of the story of the Danaids in Pyth. ix. Ill ff. and in the emphatic ixovov in Pyth. iii. lOU f. (oi-n-e-p ixofov adaidra ri/CTti' ev 'Mia ©c'ti?), which rejects in passing the gruesome saga which represented Achilles as the sole survivor of seven children (Lycophr. 178 ; schol. Jl. xvi. 37, etc.). Pindar's position is, in fact, precisely that of Euripides, Iph. in Taur. 386 ff., where Iphigeneia rejects the idea of human sacrifice being pleasing to Artemis : tyw ixef ovi' TO. TavToXov Bfolo'i.v earidixara arritxra KptVw, jraiSb? rjaBrji'ai ^opa. Toil? &' ivBaS', aiiTous o^rai dyBpuivoKTOvovi, ci9 tJjj' 6€ov to <pau\ov dvai^ipetv hoKOi' ov^iva yap oijuat Bai/xovuii' eirat KaKOf. 'Si Dieu a fait 1 homme A son image, I'homme le lui a bien rendu.' The gods, according to Pindar's view, though they had birtli, like men, are deathless and ageless, free from disease and pain (frag. 143, ap. Plut. de Superstit. 6), omniscient {01. i. 64), and allpowerful : ' God accomplishes every purpose according to his hopes ; God who overtakes the winged eagle and outstrips the dolphin in the sea, and brings low many a proud man, but to others gives ageless glory' (.Pyth. ii. 49 ff.). 'Swift is the doing and the ways are short when gods are fain' (ib. ix. 67 f.). ' For me no marvel is beyond belief when it is wrought by gods ' (ib. x. 48 ff.). ' God is able to raise undefiled light from black night and to hide the clear radiance of day in cloudy darkness ' (frag. 142, ap. Clem. Alex. Strom, v. 708). The gods are the authors of all human success and achievement : 'From the gods are all means (/iaxai-ai) for mortal excellence (operai) ; from them are men wise and mighty of hand and eloquent of tongue' (Pyth. i. 41 f. ; cf. 01. x. (xi.) 10). Only such success as the gods give is to be desired : ' May I desire glory from God' (BtoOev) (P yth. xi. 50). Only such success can be enduring : ' The prosperity that is begotten by the grace of God is more enduring for men' (iVc»(. viii. 17). Man proposes, God disposes : 'Now I hope, but the issue lies with God' (01. xiii. 104 f.). What is done without God is better left unsung: 'Each thing that is without God is not worse hushed in silence ' (»6. ix. 103). The ineluctability of fate or destiny is strongly affirmed in Pindar, but it is not an uncompromising fatalism and is in no way inconsistent with an overruling Providence, or deterrent of the initiative and effort of men. A man should cherish good hope (Isth. vii. (viii.) 15) — not the Keveai iX-rrides whose issue is vanity (Nern. viii. 45, Pyth. iii. 2.3) ; not the desire of the moth for the star : that way lies madness (Nem. xi. 48). A man's duty is to aim at a reasonable ambition (ib. xi. 47); in the perplexities of life to look to the immediate duty (Isth. vii. (viii.) 13 f.). In pursuit of his aim he must spend and be spent, though the issue is uncertain (01. v. 15 f.). He cannot foresee the future, and fortune now bestows and now withholds : •The black fields do not give their fruit continuously nor will the trees in every circling year bear their fragrant flowers with equal wealth, but only alternately. Even so Fate (p-olpa) guides the race of men. There is given of Zeus no certain mark for men. Yet do we embark on high emprise and plan many deeds ; for our limbs are chained by hope unabashed ; but the river of Foreknowledge is set afar' (Sem. xi. 39 ff.). We must be content to accept what fate has in store for us — not an austere impersonal fate, but the will of God : rh fidpcrifj-ov Ai6dev ireTrpoju^vov (Nei7i. iv. 61 ; cf. Pi/th. xii. 2811'.). 'The mighty mind of Zeus steers (Kvpepv^) the destiny (SaCp.ova) of men whom he loves ' (Pyth. v. 122 f.). In this conviction Pindar says : ' To me whatsoever excellence sovereign Destiny (Hot/io?) hM assigned, I know well that Time in his course shall bring it to its fated fulfilment' (Nein. iv. 41 ff.)— words which might almost seem to have been in the mind of Milton when he wrote : ' Yet, be it less or more, or soon or slow, It shall be still in strictest measure even To that same lot, however mean or high. Toward which Time leads me, and the will of Heaven (Smxnets, ii. 9fl.). Tlie cruder form of the doctrine of the envy of the gods was of course familiar to Pindar. It is clear that Pindar, who calls envy ' tlie companion of fools' (cpddvov Keveo(f>p6vuv iToipov [frag. 128]), would not seriously attribute envy to the gods. When he alludes to it, it will be seen that it is merely nfftcun de purler and ethically means simply tiiat a man should not seem to encroach on the prerogatives of the gods, 'Or pass beyond the goal of ordinance Where all should pause as is most meet for all ' (Tennyson, Tithrmos, 30 f.) That this is so becomes clear upon an examination of Pindar's references to the doctrine. In Pyth. x. 19 tt'. the train of thought is evident. Tlie Aleuadai have had great success ; may they not meet with envious reversals (<pdov€pai /j.€TaTpoiriat) from the gods ; a god may have perfect and unbroken felicity, man must expect alternatives of weal and woe ; he cannot climb the brazen heaven. In the second passage, OL xiii. 25, it is little more than a form of speech. The third passage, Isth. vi. (vii.) 39 ff., rightly interpreted, is an admirable commentary on the ethical content of the doctrine of the (pddvos deCiv : 'Let not the envy of the immortals disturb (cf. 01. vi. 97) whatsoever pleasant thing of the day I pursue quietly unto old age and for my destined life. For all alike we die, but destiny differs. But if one looks for far things, his stature is too short to reach the brazen abode of the gods : the winged Pegasos threw his master Bellerophon when he would have come to the habitations of Olympos amid the company of Zeus.' That is to say : I recognize my mortality ; I will not seek the things afar ; being the creature of a day, I will pursue quietly (f/coAo;, not with violence and wantonness, but 7]crvxa vep.6ixevo'! ; cf. Pyth. xi. 54 ff. : 4>^ov€po't. &' ap^vvovrai arai" ei^ ti9 aKpov tAuf rjcrvxa t« i-ejuo^xeros alvav vfipiv a.ireil)vyei'), not the far things, but the good of to-day which is ever the highest for a mere mortal (to &' alei. T7apdnepov eo'Abi' vVaTOf ep^fTat navTi /3pOT<u [01. i. 99 f.]). SO shall I not be liable to the envy of the gods. Pindar's attitude may be summed up in three words— ii/Spiy, Kdpos, ar-q. The precise meaning of these terms is somewhat fluctuating and the relation of the first two is sometimes reversed, f^pts is 'insolence,' 'wantonness,' 'pride' (Pyth. ii. 28, viii. 12, X. 36, xi. 55, 01. vii. 90, Isth. iii. (iv.) 27), or 'violence' (Nem. i. 50, Pyth. iv. 112). Kopos is 'satiety' (01. ii. 95, Pyth. i. 82, viii. 32, iVem. vii. 52, X. 20) or the resulting 'insolence,' 'pride' (01. i. 56, Nem-. i. 65). Hence Pindar (01. xiii. 10) makes "TjSpis the bold-mouthed mother (fiar^pa dpaffvfivdov) of Kdpos (so, too, the oracle in Herod, viii. "77 : STa Akr) a^^crcrei. Kparepbv Kbpov "Tfipios vl6v), whereas elsewhere (Theognis, 153 ; Solon, frag. 8) Kopos is father of 'T/3pts. 'Attj is in Pindar 'woe' (01. i. 57, xi. (X.) 37, Pyth. xi. 55, Ne)7i. ix. 21, and frag. 42 (171). 4), but avdra is ' infatuation' (Pyth. ii. 28, iii. 24). The doctrine of sin implied in these terms is illustrated by the following passages : ' He [Tantalos] could not digest his great prosperity, but for his insolence (/copoi) won an exceeding woe (arav) ' (01. i. 55 ff.) ; Ixion was greatly 'blest, ' but lust (v^pts) drove him to an exceeding infatuation (a.v6.Tav) and speedily he suffered his deserts and won a choice affliction' (Pi/<A. ii. 28 f.). The sequence is success (5Xi3os), pride (viSpis), infat nation, or moral blindness (fir?;)—' quem deus vult perdere, dementat prius.' iEschylus, rejecting, aPindar does, the crude conception of the envy of the gods, gives a similar sequence (Ag. 750 ff.) : old 'T/3pts begets a young 'T^pis and unholy Opdaos, which are dark "Arai for the house. In other words, success leads to pride, whence springs sin ; one sin leads to another, and with repeated sin comes greater boldness (cf. 222ff.: /3poToi>s dpaffiveiydp aUrXp6fJ.rjTii rdXaiva irapaKOTra irpunoTrrifiui'). Precisely so in the OT ' Jeshurun waxed fat, and kicked : . . .

  
    38 PINDAR then he forsook God which made him, and lightly esteemed the Rock of his salvation. They moved him to jealousy witli strange gods, with abominations provoked they him to anger' (Dt 32i"). (c) Mail's relation to the gods and to fellow-men. — Man's duty in relation to the gods {evai^eia) necessarily includes the performance of his duty to his felloAv-men, but it involves, further, the specifically religious duties of prayer and sacrifice. According to Hesiod, the doom of the silver race came upon them because they did not refrain from violence to one another, ' neither would tliey worship the immortals nor do sacrifice upon the holy altars of the blessed ones ' ( Works and Days, 134 ff. ). So in Pindar : ' Success is given for the sake of their piety (eiio-fjSeias xapti) in answer to the prayers of men ' {01. viii. 9). ' Me anywise my spirit bids declare tliat to the Emnienidai and to Theron glory hath come by gift of the Tyndaridai of goodly steeds, forasmuch as they more than any other among men visit them with hospitable tables, with pious mind maintaining the rites of the blessed ones {tiiaefiit yyuifxa (/juAacro'Oi'Tes iiaKOLpuv TeAerus) ' {01. iii. 3S ff.). Similarly in 01. vi. 77 fl". success in the games is directly connected with such observances : ' Surely as thy mother's brothers, O Hagesias, in their home beneath Kyllene's hill presented with many prayerful sacrifices (AiTat? Bva-iaii;) piously (eu(r«j3<ruis) Hermes, the herald of the gods, who keeps contests and the dispensation of games, ... it is he with his father the thunderer who accomplishes thy success.' The duty of man towards his fellows is summed up in the word SiKr). This in its essence is the due observance of use and wont, fdfxoi, rpoiros, Sittlichkeit. Eunomia is the daughter of Themis (01. ix. 15 f.) and sister of Eirene and Dike, worshipped by the Korinthians, who are fain to keep from them Hybris, the motlier of Koros (ib. xiii. 6 ft'.). Ixion's tem])tation of Hera is described as evval irapdrpoTToi (Pi/th. ii. 35). ISIen are tempted to accept a guileful gain in preference to justice, but they travel to a stern reckoning (ib. iv. 139 f.). Dike regulates also the relation of man to the gods ; any encroachment on the prerogatives is sternly punished : TO ie Trap Sixav y\vKv jriKpoTaTO /meVet TfAcvTo {Isth. vi. (vii.) 47 f.). First in the list of specific virtues we may put evopda, keeping of oaths. Those who enjoy eternal happiness after death are briefly described in 01. ii. 65 as those who rejoiced in keeping their oaths (ix°-'-P°^ evopKlais). Next comes truthfulness : ' In e\ery sort of state the man of straight speech ((v8vyK<aa-(To^) is best : in a tyranny and when the loud mob (Aa^pos o-Tparos) and when the wise (<ro<j)oi) keep the city ' (Pyth. ii. 8(5 ff.). The slanderer, on the other hand, is an unmitigated evil : ' Rhadanianthus fares well because he reaped the blameless fruit of his soul {Kapirov a/^oifirjToi' 0pff<or) and delights not his heart with deceits, such as ever atttnd the wiles of whisperers ; an invincible evil to both parties are the suggestions of slander, like to the mood of the fox ' (Pyth. ii. 73 ff.). .\nd it is not only straightness of speech that Pindar praises but also straightness in action : ' Divers are the arts of divers men, but a man nuist walk in straight paths (ev^tiais 6SoU) and fight according to his nature ' (jVem. i. 25ff.). Diagoras, the heavy-weiglit from Rhodes, is described as a 'huge straight- fighting (evdvfidxai') man' (01. vii. 15). In one passage, indeed, I'indar does seem to suggest that craft should be met with craft, when he speaks of an athlete who made up for deficiency of stature by the cunning of the fox : 'One must do everything to bring low the foe' (Isth. iii. 66 (iv. 48)). Already Plutarch (Mor. 21 A) had noted this as inconsistent with other passages of Pindar. Next the duty of gratitude is pointed by the fate of Ixion, who was a signal example of ingratitude : 'Bound by command of the gods to his winged wheel he declares to men tliat one should repay the benefactor with kindly recompense ' {Pyth. ii. 21 ff.). On the other hand, the jioet grieves to see 'envy requiting noble deeds' (Pyth. vii. 18 ff.). Kindness is commended, cruelty condemned, by the examples of Kroisos and Phalaris (Pyth. i. 94 fi'.). The second Pythian is beset with many difficulties of interpretation, but it is impossible to quote as Pindar's own view : ' Let me love him who loves me : but towards my enemy as an enemy I will run upon him like a wolf, treading now this way, now that, in crooked paths ' {Pyth. ii. 83 ff.). Rather Pindar's position is expressed in Pyth. i.x. 93 ff.: ' Therefore a citizen be he friend or be he foe, let him not hide that which is well done for the common weal, nor make void the saying of the old man of the sea who said that one should praise even a foe who doth good deeds.' Among the primary duties are honour to parents and jiatriotism : ' In that thou keepest thy father at thy right hand, thou raaintainest the precept which of old among the hills they say that Philyra's son gave to the fatherless son of Peleus ; to honour above all the son of Kronos . . . but never to rob of like honour the destined life of his parents. Of old Antilochos {(ftiKoTTdruip [Xcn. Kyneg. i. 14]) had this mind, wlio died for his father' {Pijth. vi. 19 fi.). ' Whoso in this cloud wards off the hail of blood for his dear fatherland, inflicting death upon the foe, let him know of a surety that he wins the highest glory for his fellow-citizens, whether he live or die' {Isth. vi. (vii.) 27 ff.). Although Thebes occupied an unworthy position in the great struggle against the barbarians, Pindar speaks Avith real feeling of the glory of the victory which removed the 'Tantalos-stone' which hung over the head of Hellas (Isth. vii. (viii.) 10; cf. Pyth. i. 76, Isth. iv. (v. )48fi['.). Pindar recognizes, too, the duty of kindness to the stranger within the gates (01. ii. 6, Isth. ii. 39 f., and passim). It is noteworthy that the fiva-rai in the Eaiife of Aristophanes base their claim to bliss on the two grounds that fie/jLvri/xeO' fvae^TJ re di-qyofiev Tpbwov wepl tous ^epovs Kai tov<: idiwras (456 ff.). Pindar, as an aristocrat, insists much on the virtues of heredity : 'That which is bv nature is always best'(0^ ix. 100; cf. ii. 85 ff., etc.); and he is much impressed with the splendour of a tyranny such as he witnessed in Sicily : ' On a tyrant, leader of a people, looks the high Fortune if on any man ' {Pyth. iii. 85) ; ' Divers are the kinds of greatness, but the crown of greatness is for kings' {01. i. 113 f.). But his personal predilection is for a modern aristocracy in which the government is in the hands of the <ro<pol or dyadoi. The middle estate is the more enduring. The great virtues are those of social service, those which exalt the State [Pyth . xi. 52 fi'. ). There be some who mock at a man who jeers at those who spend money on the great games and hoard their own wealth, forgetting that at the last they shall ' render their souls to Hades without glory ' {Isth. i. 68). Pindar's own ideal of life is beautifully expressed in the following : ' May I cleave to the simple paths of life that, when I die, I may attach to my children no evil fame. They pray for gold and some for limitless lands. Mine be it amid the love of my townsmen to hide my limbs in earth, praising what is worthy of praise, and scattering i-ebuke on sinners' {Nem. viii. 35 ff.). (d) The soul. — A special interest attaches to Pindar's views of the origin and ultimate destiny of the soul. According to the typical Homeric conception, when deatli occurs, or in any case after the body has been consumed on the funeral pyre, the soul goes to the sunless house of Hades under earth, leaving behind its 'manhood and youth,' existing still in a dim half-life, and no more affecting or affected by the things of the upper world. Only some favoured mortal, like Menelaos, may by special dispensation of the gods pass without dying to the Elysian plain (Od. iv. 563), an idealized earthly paradise. According to Hesiod (Work and Days, 156 fi'.), the fourth race, i.e. the race immediately preceding our own, was the race of heroes or half-gods : aySpCov rtpuiMV ^eioi'yeVos, oi KoAe'oi'Tai rifiideoi irpoTeprj yfreT) (car' aireipoi'a yalav. These were the men who warred at Thebes and Troy, and, after death,

  
    PINDAR 39 * Zeus the son of Kronos f^uve tliem a life and an abode apart from men, at the ends of the earth, far from the immortalB. Anion? them Kronos rules. Aii<l they, with heart free from sorrow, dwell in the Islands of the lilest beside deep-ecldyin^; Oktanos, happy heroes, for whom the bounteous earth bears honeysweet fruit, blooming thrice a year' (i6. lOCff.). Now botli these ideas are familiar to Pindar. We have first tlie Hj^perboreoi, worsliijij)er.s of Apollo (01. in. IC), whose life is perpetual bliss : ' Disease nor age touches that holy race, but they dwell apart from toil and battle, escaped from overjust Nemesis' (/'//"'• x. 41 (T. ; cf. Jsth. V. (vi.) 23). Then we have the miraculous carryin<,'oH' of Telojis and Ganymede to Olympos (01. i. 4U11'. ); the swallowing up of Ampliiaraos by tiie earth (Non. ix.24) ; I no (Leukothea) lives an immortal life with the Nereids (01. ii. 28 it) ; even aftor death Semele is raised to Olympos (ib. ii. 25 f. ), Polydeukes is raised to alternate life with his l)rotlier Kastor — ' half the time beneath the eartli and half in the golden halls of Heaven ' (A'cm. x. 87 f. ) ; and so on. But of far more importance is the Hesiodic l)assage. The concei)tion of the 'heroes' — the great men of the heroic past — as being after deatli exalted to perpetual felicity had become part of the orthodox Greek belief. And the word 'hero' (vpuis) had taken on a new meaning. It was no longer confined to the great fiuures who had fought at Thebes and Troy. Great men of a less remote past who had deserved well of their fellow-men were conceived as enjoying an exalted state after death and received the honours and offerings of hero-worship. The founder (oiVior^s) of a city, esiiecially, was worshipped as a hero in the city which he had founded. The full content of this hero-conception cannot be discussed here. The oil'erings made to tliem were specifically called evayla/xaTa ; thus Pollux, viii. 91, in enumerating the duties of the &px^v TToK^/Mapxos, says : Siiei jiev 'ApTcV'^' aypoTfptf <ca"i tu 'Ei'uaAi'aj* 5iaTiSrj<ri Si top iiTiTdifit.ov aywva twv iu ttoAcjuoj airoOavoyTiiiV KaX TOi? trepi Thej^ were conceived as occupying an intermediate state between men and gods, thougli they seem rarely to have been appealed to as intercessors for man with the gods (but see Nem. vii. 95 f.). As compared with the gods, their range for good or evil is restricted, their worship and their influence being local and attached to the place of their grave. Hence we hear constantly of the bones of a hero being brought home from a foreign land where he had died, that they might find sepulture there, and there form the centre of his worship. But, like the gods, the heroes could take on bodily shape, human or otherwise, to aid their worshippers in a crisis, and such phantom appearances ((pafffiara) are often referred to — e.g., Echetlus or Echetlaios (the man of the plough-stilt), Miio appeared at Marathon and, like Hay of Luncarty, dealt havoc with his plough (Pans. I. xxxii. 5 ; cf. I. XV. 3), Neoptolemos and others, who helped to repel the Gauls at Delphi (rd re tG)v ifpuiwv TrjviKavTd. (T(pi<nv icpavri (pdcfiara, 6 'Tirepoxos Kai 6 Aa65iK6sTe Kai IIi'ppos [Pans. X. xxiii. 2 ; cf. I. iv. 4]). Hero-worship is closely akin to the cult of the chthonian deities and the veneration of the dead, and found an especially congenial soil in Boeotia, and hence interests prominently' theBceotian poets Hesiod and Pindar. Pindar knows of the herocult of Pelops at Olympia where ' in his grave by the stream of Alpheos he lijith part in splendid blood-offerings' (01. i. 90 f.), of Neoptolemos and others at Delphi (A''eiji. vii. 31 ft". ; cf. 'SeoirroXe/j.ov , . . Td<pos' Kai oi Kara iros ei/ayi^ovaLv oi A€\<poi[Pa\is. X. xxiv. 6]), and, besides others, most significantly of all, Battos (Aristoteles), founder of Kyrene (c, 630 B.C.) : 'Aristoteles . . . built greater groves of the god and laid down a straight-cut horse-trodden way across the plain for the processions of Apollo ; where at the end of tlie marketplace he lies apart in death. Blessed was he while he dwelt with men, and thereafter a hero worsiiipped by the people (rip<u? Aooo-c^rj?)' {J't/th. V. 89£f. ; cf. II. M. Smith and E. A. Porcher, IJitt. of the Kfceiit Discoveries at Cyrene, IsCu-til, London, 1864). Pindar's deep interest in the state after death is unmistakable. He likes to imagine the dead still touched by the fortunes of their living descendants : 'And apart in front of the halls are other holy kings OaaiAtcs iepoi) who have Hades for their lot, and when great deeds are bedewed with song, they haply hear with the hearing of the dead (x6ovitf <f>ptvi) of the success which is common to them and to .Vrkesilas' (J'yth. v. 9(5 If.). 'Go now. Echo, to the darkwalkd house of Persephone, bearing to his father the glorious tidings . . . of his son's victory at Pisa ' (0/. xiv. IfJ fT.). "The dead too have some part in things duly done, and the dust hides not the good grace of their kin. May Iphion hear from Aggelia, daughter of Hermes, and tell Kallimachos of the bright honour at Ulympia which Zeus hath granted to his kin ' (01. viii. 7" H. ; cf. Sejn. iv. 85). At the supreme moment of the family's fate ' Entsteigen ihren Griibern manche Schatten, l>io Seelen schweben von dem Ilimmel nieder, iiifc Heimat und die Fremide zu besuchen. Sie nahen dir mit gfist<:rhaften Schimnier, Umstrahlt von heilgem iiberird'scliem Qlanz. Sie bringen doch die alte Liebe mit ' (\V. Hauff, Der Schwester Tianm). But of quite special importance are certain other passages of Pindar, which are best considered together : (a) 01. ii. 53 ff. : ' Wealth adorned with deeds of excellence brings occasion for these things and for those, bringing a deep wild mood — a bright star it is, a most true light ((^e'yyos) for a man. And if he that hath it knows that which is to be— that of the diad the helpless souls (^pcVft here, not ipv)^aC) straightway here pay the penalty, while the sins done in this realm of Zeus one judges under earth, pronouncing doom by hateful constraint. And, ever more equally by day and night enjoying the sun, the good receive a life free from travail, ve.\ing not the earth with labour of the hand nor the waters of the sea in that shadowy life, hut with the honoured of the gods those who rejoiced in ket'iiiiig their oaths live a tearless life ; but the others endure woe not to be beheld. But whoso, abiding unto three times on either side, have endured to keep their soul {\j/vxdv) utterly from iniquity, rise by the way of Zeus unto the tower of Kronos. There round the Islands of the Blest the breezes of Okeanos blow and flowers of gold are glowing, some ashore on glorious trees, while others the water feeds, with chains whereof they entwine their hands and twine garlands, according to the just council of Rhadamanthus, whom the mighty sire, husband of Rhea throned in the highest, hath as ready assessor. Peleus and Kadmns are numbered among these, and thither his mother carried Achilleus, when she had persuaded the heart of Zeus by her prayers.' (//; Frag. 129 (ap. Plut. Coiisol. ad. Apoll. 35) : ' For them shines the strength of the sun below while it is night here ; and in meadows (Aei/jiii-cs) of purple roses their suburb is shady with frankincense and laden with golden fruits. . . . And some in horses, some in feats of strength, some in draughts, and some in the lyre take their delight, and by them blooms all fairflowering bliss. And fragrance is spread about the lovely place (xiJpo5) as they mingle evermore all manner of offerings in farshining tire on the altars of the gods.' ((-•) Frag. 131 (aji. Plut. loc. cit.): ' By happy dispensation all (travel to) an end that delivers from travail (Auo-in-o^oi' xeAevrdi'). And the body indeed of all men follows overmastering death ; yet is there left alive a copy of life (acivo? eiiuAoi') ; for this alone cometh from the gods ; and it sleeps while the limbs are active ; but to sleeping men it reveals (ifiKwaiv) in many a dream the coming judgment of happiness and woe.' (d) Frag. 133 (ap. Plato, Meno, 81 B) : ' From whomsoever Persephone accepts atonement for the ancient woe (rroivav naXaiov irt'iefo?), the soul Of these she sends back again in the ninth year to the upper sun. From these spring glorious kings and the swift of strength and the mightiest in wisdom. And for the time to come they are called by men holy heroes (ripuKt ayioi).' (<?) Frag. 137 (ap. Clem. Alex. Strom, iii. 518): 'Happy is he who liath seen these things ere he goes beneath the earth ; he knows the end of life, and he knows its god-given beginning.' We take no note here of frag. 132, which is generally regarded as sjiurious. A full discussion of these passages is impossible in the scope of this article. There are many difficulties of interpretation, due in some cases to absence of the context, in others to the fact that some of the words used may have posses.sed an esoteric meaning which we uo not fully realize— e.g., ipeyyoi (Tv/xdyraTow (cf. Aristoph. lian. 4541}"., where the Eleusinian /xvffTaL say : fj.6vois yap tju'iv rjXioi Kai <piyyo% l\ap6v icrriv, oaoi /iefiiri/ied' ivat^q re Sirjyofiev rpoirov irtpi rovs ^evovs Kai tovs IdiiL-rai), dyporepav (it seems significant that this is an epithet

  
    40 PIR of Artemis ; cf . the sacrifice oti'ered by the polemarcli [Pollux, viii. 91 ; Plutarch, de Malign. Herod. 26]), and so on. Also we do not know how far the passages represent one consistent doctrine. But in general outline the essentials are as follows. The soul and the soul alone ' comes from the gods,' By reason of ancient sin — irivdos, suffering which is sin — the soul is imprisoned in the body. Then it passes through a period of trial 'three times on either side.' Some commentators take this to mean three times in all — once here, once in Hades, and lastly here. But it more naturally means once here and then below ; then here and again below ; then once more here and once more below. Having passed these six alternating periods successfully, in the ninth j'ear — the sacral ivvaeryiph — Persephone accepting atonement, the soul enters its final life in the body of a king, a mighty athlete, a poet, or a philosopher, after which it passes in the guise of a hero to the Isles of the Blest. How much Pindar in these speculations owed to the mysteries of Eleusis (to which frag. 137 especially seems to refer), how much to the rise of Orphic and Pythagorean doctrines in the latter part of the 6th cent. B.C., we need not here inquire. Nor can we discuss the influence which, through Pindar, these doctrines exercised on Plato and later thinkers. What is important is that Pindar exj^ounds, with all the earnestness of personal conviction, the doctrine that the soul is in her origin divine and that she carries in her tlie seed of emancipation from the flesh — an emancipation to be attained, not by some peculiar dispensation of the gods, but by her own eftbrt toAvards purity. LiTERATi'RE. — C. A. Lobcck, A(jlaophamus, Konigfsberg-, 1829 ; E. Rohde, Psyche*, Tubingen, 1907 ; E. Buchholz, Die sittliche Weltanschauung des Phidaros und Aeschylos, Leipzig, 1809 ; J. A. Stewart, The Myths of Plato, London, 1905 ; J. Adam, The Religious Teachers oj Greece, Edinburgh, 1908 ; E. S. Thompson, Meno, London, 1901, Excursus vi. A. W. Mair. PiR. — I. The term and its synonyms.— Pm- is a term denoting a spiritual director or guide among the Sufis, or mystics of Islam. The functionary described by the title is known also under other names : shoikh, murshid, ustadh. Plr is a Persian word, but is applied to a spiritual guide more commonly in India and Turkey tlian in its native home ; shaikh in our special sense is in general use throughout Islam ; murshid is also wide-spread, but in Turkish- or Arabic-speaking countries rather than in India ; vstadh is found in Persia. ^ 2. The authority of the spiritual guide. — Theoretically speaking, any one who has advanced sufficiently in the mystical experience of divine reality may undertake to give spiritual guidance to others. But, as a matter of fact, the ^nr, or murshid, nearly always bases his right to direct souls on the authorization of some teacher wlio has directed luni in tlie mystic way {tarlqah). This authority is valid only in so far as the teacher traces his claim to teach through a succession of teachers, or murshids, to the founder of some one of the numerous Darwish orders. The murshid 1 Shaikh is used also of the khaltfahs, or deputies, of a plr, or murshid. These men may have their own disciples, usually of the poorer class or such as are at a distance from their own proper guide. They may give the mystic way {{arlqah) to those who seek it, and may even confer the rank of shaikh upon such as have advanced sufficiently. Shaikh often describes the official head of a Darwish connnuiiit.v rather than the same man as the spiritual director of a narrower group of disciples (imirids). Plr is employed also somewhat loosely of the founder of a Darwish order, and still more generally of a wall, or saint. In Persia, India, and Turkey the term is current among nonMuslims as well as Muslims. The Hindus apply it to their dead saints, and in Persia and Turkey it designates an inferior priest among the Yezidis. In this non-Muslim usage the same extraordinary gifts of knowledge and miracle-working are implied as the Muslims ascribe to their plrs. follows the tradition of the order to which he belongs. He is under the grand shaikh of his order, who resides at the place where the tomb of the founder of the confraternity is found. The grand shaikh, for his part also, proves an authority lineally derived from the founder.' He makes little or no attempt to control the local shaikhs of his order. It is in his power to summon a general council of shaikhs, whose action would be binding on each of them and on the Darwishes subject to them ; but such councils are and always have been of exceedingly rare occuri-ence. In reality there is little official restraint on the independence of the Darwish shaikhs.^ Even in their relation to the civil power they occupy a position of special privilege, and shaikhs of pre-eminent sanctity or strong cliaracter make a large place for themselves in public life. The local influence of many shaikhs is very significant ; their word is felt to have the force of law, and the demands which they may make on the community are granted without dispute. If they levy a fine because of some ofi'ence against a member of their order, it will be paid. Government officials pay them respect in various ways.^ On the whole, the part played by the shaikhs in the communities of the Muslim world has been in favour of order and public welfare. They have taught by example and precept the principle of loyalty to authority, and they have been devoted to the interests of Islam, which they recognize to be inseparable from the interests of the sovereign ytate." 3. The pir and the mystical life. — In order to act as a spiritual guide in the life of the mystic {tasawwuf, ' to live the life of a Sufi ') the pir, or 7nurshid, must hold a sanad from his teacher. This is a written permission (ijdzah) giving him the right to pass on to others the tarlqah, or mystical discipline, as he has learned it, and also conferring upon him the authority to perform healing miracles and to work signs. The validity of the sanad depends upon the chain of guides whose names connect the name of the issuing shaikh with that of the founder of the tarlqah, or order. ^ The s/iaikh may hold the ijdzah of more than one teacher if he has followed more than one 1 The grand shaikh is described as occupying the sajjddah, or prayer-carpet, of the plr, or founder. 2 The Shaikh al-Bakri, who is supposed to be descended from Abu Bakr, the first khallfah, is appointed by the Egyptian Government to have supervision over the Darwish orders in Egypt, and within the borders of tMat country exercises a real official authority. The office which he holds finds no analogy in other Muslim countries, and in Egypt its purpose is jiot to dictate but to prevent excesses. 3 (rt) Occasionally a specially forceful shaikh may be accorded a controlling influence over several local Darwish fraternities, and the recognition may even be given to his son after him. This does not necessarily imply the right to modify the spiritual discipline of these fraternities or the direction of novices. The influence is more or less irregular and afiects the general wellbeing of the orders rather than their respective tarlqafis. The conduct of tlie latter is in the Iiands of the pirs, or murshids (shaikhs who are spiritual directors). (6) The history of Morocco in former times was that of a countrj' governed by Sufi shaikhs. In Persia the poHtical power of the shaikhs has been a constant factor in the history of the kingdom. The great poets of Persia in most cases have been Siifi teachers. In Turkey the highest places of power sometimes have been held by Darvi'ish shaikhs— e.g., Abu Huda, the personal imam of the Sultan Abdu'l-Hamid. The weight of influence exerted by hundreds of powerful Darwish shaikhs throughout the Ottoman empire is admitted by competent observers. ■* The principles of Sufiism, if pressed to a logical conclusion, are anarchistic, but Siifi practice knows little of revolt against either civil or religious authority. Even the Darwish excesses which are promoted by the shaikhs have in them no spirit of antagonism to the public order. The Wahhabi, Mahdist, and Seniisi movements are, indeed, revolutionary in character, but neither professedly nor really are they part of the Sufi movement. 6 The chain of supporting names (isndd) is, of course, carried back from the founder to the Prophet and thence back to Abraham, Adam, and God Himself. The sanad usually bears the seals of other shaikhs as additional credentials.

  
    PIR 41 tnrlqah and has been admitted to membeiship in more than one Darwi.sli order. The presupposition is that one who holds a sanad has attained to that stage of advancement in the mystic path wliicli brings him to an intuitive knowledge of God. He has attained to mdrifah (' gnosis ') and is himself an 'dr;/ (' gnostic '). The consciousness of self has been absorbed in the consciousness of Allah (fand fi-'llah ) and he is reganled as niajdhub ('attracted'). The one who is to guide others in the tarlqah must have gone at least thus far himselif. He through his teacher has become possessor of the sihilah ('spiritual chain '), which ensures that the teachings and spirit (ruhanl'jyah) of the founder of his order have come down to him. Spiritual guides possess a trained susceptibility to hypnotic inlluences, whether mediated through the environment, through other persons, or through autohypnosis. Training also enables them to arrange conditions adapted to produce hypnotic states in others.' It may be allowed that a great many of the Sufi shaikhs meet fairly well tlie conditions laid down by the great Sufi al-Ghazali for the murshid. They are orthodox,' faithful to the siinnah oi the Prophet, and correct in life. They are not usually well trained in the higher branches of Muslim learning. Very many are of humble attainments outside of the tradition and ritual of their particular order. The greater number hold scientific knowledge in slight esteem, as conveying a false conception of reality and so hindering progress towards an immediate perception of truth (dhaiiq).'^ A relatively small number of shaikhs are serious students of theology and law, and some of these have established for themselves a secure reputation as teachers of these sciences.* 4. The shaikhs and learning.— The attitude of ihafaqihs and ' idama, towards the spiritual guides of Sufiism is not now so hostile as it was in the early centuries of the movement. Many are still covertly suspicious or jealous, but nearly all recognize that the shaikhs are meeting a deep craving of the Muslim world for a satisfying experience of communion with God. They infuse a spiritual vitality into Islam which theology and law have never been able to contribute, and tlie orthodox doctors admit this. The majority of the learned teaching class have put tliemselves under the direction of spiritual directors and are members of some Darwish order.'' The Sufi view of knoAvledge is that to be true it must be given to the heart by God (ilhdm). The task of the Sufi guide is to prepare the heart that Allah may open it and lodge therein the apprehension of reality. The impartation of ideas and cultivation of logical capacity are not his special task, but rather the development of the power of suggestion and direct emotional impression. If this is secured, the vivid and immediate states of 1 The Oriental is much more subject to hypnotic influence than the Occidental, but the hypnotic powers possessed by individual shaikhs vary. There are those who ma.v induce h\-iinosis with little or no exercise of will. The vulgar account of hypnotic states is that the persons concerned are melbus (possessed by the power of Allah). 2 The ordinarj' believer looks upon the murshid as one who has been directly taught of God, and therefore has a superior kind of knowledge to that of him who merely learns from others. 3 The literary activity of the shaikhs does not commonly extend beyond tracts or manuals of direction for the use of their disciples (murlds). The disciple is cautioned sometimes against allowing others to see his books. The shaikhs often direct specially gifted pupils to study the works of the great mystical writers "in order to attain more fully the advantage-; of the mystic life. Sometimes tlie shaikh himself will teach his disciple theology and subsequently initiate him into the tarlqah. This order of instruction is that approved by the 'ulamd. •* The open opposition of the orthodox authorities to Siifiism is now directed for the most part against the cheap love of wonders, the hj-pocritical asceticism of the begging /a^lrs, and the loose living of such as claim falselj' to be above the common obligations of morality and law. mind which result seem to the untrained observer to be of the nature of supernatural communicalions. Highly wrought feelings and ecsta.sy become themselves the most perfect apprehension of the real. IneHable emotions, because of the intense pleasure which they all'ord, are in themselves the experience of the divine ; and as, for the time being, they suspend deliberate attention and volition, except in relation to themselves, all knowledge and all being are swallowed up in the immediate consciousness of Goil, and God becomes tlie only reality. Every other thing is but phenomenal ; the real is He. The discipline of the shaiklis seeks to bring the murld to the point where this inference from an absorbing emotional consciousness becomes a fixed belief furnishing a powerful and constant motive for life. In the greater number of cases the motive of those who follow the guidance of the murshid is a mixed motive. The emotional satisfactions are made an end in themselves and not merely an index of divine reality. In view of the moral danger involved in the dominance of this lower motive, al-Ghazali taught that the true Sufi should be careful to fullil ethical obligations, and should make his mystical experiences subserve tliat end. Tlie shaikhs of greatest influence to-day follow this rule. 5. The shaikhs and their circle of influence. — There are certain moral aspects of the Darwish life which, indeed, are rarely if ever wanting. The disciple chooses his .spiritual director without constraint, binds himself to him freely, and holds to him to the end, tliough the relation between them is under moral sanctions only. The devotion given is complete, spontaneous, and marked by ariectionate veneration amounting almost to worship. The shaikh.^ live for their followers, and inculcate on all the duties of brotherliness towards one another and general benevolence towards all. Hence the assistance given to wayfarers and needy persons at the takiyyahs (or zdiciyahs, Darwish houses), and the readiness of Darwishes to share even a meagre portion with those in want. The greater shaikhs are men of agreeable and magnetic personality, and show conspicuous gifts of leadership and organization. ^ They do not impress one as fanatical or as lacking in i)ractical wisdom in the direction of affairs. The success of the Sufi shaikhs in providing for a real spiritual need has made them eflective propagandists in the cause of Islam. They have been more successful in this regard than the iiudlas and other orthodox agencies. The mystical fellowship of the Darwish fraternities has been of itself an attraction to outsiders, but the plr him.self, with what he has to promise, has been the indispensable factor. 2 Among the shaikhs of a lower type are found some men of weak or unbalanced minds. Many of these are looked upon as saints {walls) and faqlrs, and are consulted in sickness or other special need. Their influence lies in this direction and not in the control and guidance of a group of disciples. The influence of the shaikhs touches women as well as men. Indeed, as far as occasional consultation of the plr goes, women turn to him more frequently than men. There is no prohibition against tiieir being admitted to the tarlqah, and there is eminent Sufi authority for the view that the female mind' is more sensitive to mystical 1 The temper of the Sufi movement admits the assertion of individual leadership rather than the effective co-operation of leaders. „ ^. . .. 2 The shaikhs have in their khallfahs very effective agents to second their influence. The murids also actively recommend their own shaikh to others.

  
    42 PIR impressions than the male niind ; still, the number of women Darwishes is not relatively great. ^ The shaikKs high standing with God is attested by tlie miracles (karamdt) with which God honours liim. The shaikh is not said to perform miracles ; God gives them to liim.'' In all parts of the Muslim world healing miracles are attributed to waits and murshids ; they are a mark of their special holiness. The most famous instances of these healings occur in connexion with wounds or serpent-bites inflicted in the dhikrs (Darwish religious exercises) of the Darwish ordei's. Shaikhs of the soundest reputation do not favour the extravagant selfmutilations inflicted in the dhikrs oi special orders, and in general give tlieir aj^proval only to the miraculous cure of disease or wounds resulting from accident. They are inclined to demand also that those to be cured shall be known to be of good character. Tiiere are as striking instances of cure by means of suggestive therapeutics in the Darwish circles as are to be found anywhere, and, similarly, the immunity from injury which may be secured through hypnotic suggestion is very strikingly illustrated in the self-inflicted woundings and burnings and the serpent-bites i^ermitted, e.g., in the societies of the Rifalyyah order. In hundreds of instances neither pain nor permanent injury follows.^ Tlie power to reveal the unseen and to predict the future is exjdained also as a gift with which Allah honours the holiness of Iiis servants. In certain cases the shaikhs show remarkable powers of mind-reading, telepathy, and clairvoyance, and some quite accurate verifications of their predictions are on record. The shaikh's circle of influence includes those who are in the habit of consulting him when need arises ; those who take part occasionally in the dhikrs which he directs, because they find it either pleasant or helpful to do so ; those who have chosen the shaikh as their niurshid, or spiritual guide, and either look forward to joining his order or are already members of it ; and those who occupy a cell in the zawiyah, or takiys/ah. The lirst three classes have not separated themselves from the world ; the last have done so and are living a celibate life under the constant superintendence of tlie shaikh. It is possible to have ^^uch a class only where there is a zdwiyah that is large enough to provide lodging for a group of brothers in addition to the assembly room of the fraternity. 6. The vocation of the shaikh.— The shaikh may hold his position by nomination on the part of his predecessor, or, if the latter is his father or brother, possibly" by right of inheritance, or he may be elected by tiie vote of the local group of Darwishes. His appointment will be confirmed by the mufti of the place, in rare cases by the Sultan himself, and regularly by tiie grand shaikh of his order. The celibate life is not binding upon him, and in certain cases tlie rule is that his office is inherited by his son. Where there is no zdwiyah with a resident group of discijiles, the shaikh, unless he is a mendicant, will follow some secular vocation. If there is a Darwish hostel, it may have land attached to it, which will be cultivated by the resident vnirlds. The shaikhs who do not follow any trade are supported by gifts from their disciples and otiiers. Tiie zdwiyahs over wiiicli 1 There exist orders of women Darwishes, and among- the outstanding ^ufi leaders of historj' one or two women shaikhs are named. - The karamdt of the shaikh are of a different genus from the authenticating miracles (mu'jizdt) granted to a prophet. ■i In the Dausa ceremony, where a mounted shaikh rides over the prostrate bodies of his followers without injury to them, the immunity from harm is credited to their faith. Both the shaikh and the disciples in this instance are under the stress of intense religious excitement. they preside are provided for by income from local endowment funds, grants from public endowment funds {waqf), or private gifts. The gifts which fall to the shaikh he regularly devotes to the purposes of his community. ' As the shaikh may arrange, meetings of the local fraternity are held in the assembly room of the zdwiyah from time to time. If there is no zdwiyah, the group meets regularly in a mosque. The usual meetings are a daily meeting, a more important weekly one (often held on the eve of Friday), a monthly observance in honour of the founder of the order, a similar service for the Prophet, and a yearly celebration of the birthday of the Prophet (Maidid cn-Nabl). The assembly room serves not merely for the performance of the dhikrs, but as a meeting-place for the brothers and those interested in the order. Not all present are permitted to join in the religious exercises, and not all care to do so. 7. The murid and the tariqah. — The life of the disciple (murid) who has chosen for himself a spiritual guide is subject in all respects to the direction of the latter. He confides in him imjilicitly, and refers to him all his concerns and plans. The disciples resident in the zdwiyah take j)art in the TegvA&j: dhikrs (religious exercises), and, in addition, are assigned special exercises for their own private observance. In a general way the shaikh instructs each murid how to conduct his life with a view to the attainment of the mystic goal. He may from time to time visit the marids in their cells. They visit him each week in his cell for the purpose of disclosing to him their religious progress and receiving from him necessary directions.^ The shaikh is one who is practised in noting the signs of spiritual advancement in his disci]iles. The nature of the shaikh's relation to the mwrid in the tarUjah is well illustrated in the typical instance of Tawakkul Beg's initiation at the hands of Mulla Shah.^' Tawakkul Beg chose Mulla Shah as his spiritual director and was accepted by him as a murid. The idlib ('seeker') usually undertakes a" long course of penitential discipline prescribed for him by his guide with a view to securing a complete detachment from the world of sensuous things and an utter humility which will prepare him to receive the positive blessings of the mystic way. 4 The shaikh then admits him as a sdiik, or traveller on the way. He takes the 'ahd, or oath, declaring particularly his devotion to the founder of the order whose tariqah he is following and to the special guide whom he has selected. These steps are not described by Tawakkul Beg, but in those which follow he shows how through private exercises of devotion s and the hypnotic influence of Mulla Shah and his khali/ahs the initiate reached the goal of union with God. The method of guidance is^xpressed by the term dhikr, ' recollection.' This implies the fixing in the mind of some object of thought. It is accomplished by concentrating the attention upon the conception and its name, or upon some religious idea and its corresponding formula of expression. To assist in fixing the notion the mental eflort is accompanied by vocal repetition of the name or formula with varying tone, pitch, and force of voice. In the vocal exercises the breathing is timed and adapted to accord with the strict rhythm and time of the vocal utterance. In the collective dhikrs of the 1 Some zdwii/ahs have endowments more than adecjuate to meet their expenses. The erection of zdunyahs is provided for by gifts which ma.\- be supplemented by grants from the public religious endowments (icaqf). 2 The forma! instruction of the uliaikh is called tahjlii. 3 Cf . Macdonald. Rrlitjiims Attitude and Life in Iftam,x>V195-:?00. Mulla Shah had attained the mystic goal without the aid of a shaikh. Nowadays it is held to be enormously difficult to do this, and the choice of a raurshid, or spiritual director, is insisted on. •* This ' repentance ' (tavbah) is for the purpose of eradicating the shahwah kadhibah, or evil impulses. 5 The exercises include oral or silent repetition of formulas taken from the CJur'an, the recitation of longer sections from the Holy Book, the repeated thought or expression of one of the sacred names of Allah or of a pronoun referring to Allah. The repetitions may be assisted by means of a rosary of S3, 06, or 99 beads. Such is the usage of the Darwishes todav.

  
    PISACHAS 43 Danvish fraternity the *Art«M fixes the profrrannne of exercises and determines the number of repetitions of a f,'iven formula and the manner of recitation in each part (dhcirb) of the dhikr. He or liis khal'iftihs superintend the ceremonies, exercising constant and close control in order to secure perfect harmony of voice and movement among those taking part.^ Eacli shaikh liolds to the traditions of liis own order, but at the same time there is a large element tliat is common to tlie dhikrs of the various Darwish orders. It is in the exercises prescribed for tlie private use of individuals that particular 5/trt/^A^ feel free to adai)t their spiritual directions to the needs of special cases. The advancement of the sdlik is in the liands of the spiritual director, who lays down the means ]>y wliich it is to be realized, and decides when the respective stages of progress have been reached. Tliere are four major objectives MJiich are to be successively attained. The first of these is described bjthe technical term yana^-VsArti'M ('disappearance '■' in the shaikh '). The di.sciple is directed to fix attention upon the thought and mental image of the spiritual director, while the director projects himself into the consciousness of his disciple.* By tliese means and by the help of various external exercises such as have been already referred to hypnosis is at last efiected and the scdik feels tliat his identity is merged in that of tlie shaikh. He declares to his instructor, no longer ' I am I,' but * I am thou.' When dhikrs have served their purpose in this way, the director introduces into the mystic discipline exercises in meditation (mnrdqabali) to fix firmly certain convictions and to intensify spiritual longing. The next major objective* is designated /o«ajf?-7^aA ('disappearance in God'), and tiie shaikh declares it to have been attained when, through tlie hypnotic influence of his will exercised upon the rnurld and through assistance of the prescribed discipline, the imind feels 'I am He' (God). His own identity has become an element in his consciousness of God, and, similarly, his sense of the phenomenal world has ceased to be separately true and has passed over to be an element in liis sense of God. The sdlik who has travelled on the way (tarlqah) until he has attained to God in the way described is ' united ' (ittihdd) or ' attracted ' {majd hub) and henceforth will travel on in God.^ He Avill be permitted to enter the circle of the initiated, may wear the characteristic garb of his order, and may receive authority to pass on the tarlqah to others as a vnirshid. Before the last objective sliall have been reached he must still seek to reach f and id -fund ('disappearance ot /and'), in which he loses all sense of 'union,' ' attraction,' or 'absorption,' and the sense of God which results from these processes is all in all. Beyond that is the ultimate goal, baqd, in Avhich the heart returns to express itself in the relations of the phenomenal world, while never losing the true vision of reality, namely, that there is but one real being and that the world and self are but phenomenal manifestations of the one.* 1 In many orders the actions of the participants in the dhikrs are accompanied l)y music rendered by attendant imimlilils. This accompaniment materially assists the process of hypnosis desired by the shaikh. The motions of the body in time with the regulation of the breathing tend in the same direction. 2 Fand is an equivalent of ghaiba, ' disappearance,' ' absence.' 3 The process is helped forward by the novice fixing his eyes upon the face of his director. ^ Intermediate objectives may be placed before the sdlik (traveller), namely, /and fi-'lprr ('disappearance in the founder') and/a/i<"t /i-'njVa^t(' disappearance in the I'rophet'). A synonym lor fand fi-'llah \s fand fi-'lhaqq ('disappearance in the real '). 5 When one has become majdhfih, his soul and its motions are ruled by gnosis, the mystic knowledge of the real, and love, the mystic fulfdment of desire. Such an one has attained a status (waqfah). *• In baqd the traveller has reached the qutb, the focal point in which the onward movement of the spiritual life rests. It It is obvious that this pantheistic teaching of tlie Sfifi shaikhs in not logically consistent with the tlieology and law of Islam. Sane Sufi teachers have explicitly said that one who was majdhftb, or attracted, was above tlic law ; and the division of the Darwish orders into Ba-Shar' ('within the law') and Bi-Shar ' (' witiiout tlie law') gives ground fur the suspicion which tlie orthodox have felt towards certain of the orders. For most of the shaikhs a reconciliation with the law has been possible. They have looked ujion it as useful in the penitential preparation (t'nd/nh) for the mystic way, and they have regarded the obser\aiice of it on the part of the Sufi initiates as a useful condescension for the sake of common believers {'ahlu-'ttaqlid). It may help them to gain paraiiise, though for Sufis ('ahln-'lhaqq] it may afloru no heli) in their practice of the mystical life (tasavnvuf). In relation to the sunuah a large majority of the shaikhs are Sunnis, but in Persia and N.\N . India there is a sulistantial Slii'ah element. The movement is of Shi'ah origin, and much of the Sufi teaching and method may be traced through the Shi'ah to Yoga and Vedantist influences in India. Finally, there are shaikhs who look upon the desire to guide souls as a lingering .attacliment to the world and therefore something to be renounced in order to an unconditional oneness with God, the only reality. Literature. — F. J. Bliss, Rdiqions of Modem Suria and Palestine, Edinburgh, 1912 ; J. P. Brown', The Dervifhcs : Oriental Spiriticalism, London, 1868 ; E. G. Browne, A Year among the Persians, do. 1893, Literarn Hist, of Persia, do. 190C ; 0. Depont and X. Coppolani, Les Confriries reli'jieitfes inusulinanes, Algiers, 1897 ; C. N. E. Eliot, Turkey in Europe'^, London, 1908; W. H. T. Gardner, '"The Way" of the Mohammedan Mystic," Moslem H'wW, ii. [1912] 2. 3 ; E. J. W. Gibb, Hist, of Ottmnan Poetry, C vols., London, 1900-09, i. ; 1. Goldziher, Vorlesttmien iiher den Islam, Heidelberg, 1910; C. Snouck Hurgronje, Mekka, The Hague, 1888-89, ii. ; Jalaluddin Riimi, Masnavi, abridged tr. by E. H. Whinfield, London, ISS", bk. i.,tr. J. W. Itedhouse, do. 1881, bk. ii., tr. C. E. Wilson (with commentary), do. 1910 ; E. W. Lane, Manners and Customs of the iModern Egyptians^, do. 1890 ; D. B. Macdonald, The Religious Attitude and Life in Islam, Chicago, 1909, Aspects of Islam, New York, 1911 ; D. S. Margoliouth. The Early Deretopment of Mohammedanism (HL), London, 1914 ; R. A. Nicholson, The Mystics of Islam, do. 1914 ; E. H. Palmer, Oriental 3/ //,'?tci«m, Cambridge, IstiT; T. H. Weir, The Shaikhs of Morocco, Edinburgh, 1904; Dl.s.vr. W. M. Patton. PI^ACHAS. — In modern India a piidcha is a kind of ghoul, usually the ghost of some one who has died an unnatural death, or for whom the requisite funeral rites have not been performed. He is classed as a bhrita, or ghost, and the term bhut-jjiidi^h is commonly used to indicat-e demons generally'. Piidchas haunt burial - giounds and places of cremation, and eat human flesh. Their speech is a kind of gibberish, and hence modern English is called piidcha-bhdsd, or ' goblin language,' by those who cannot understand it.^ In S. India the small circular storms, called ' devils ' by Europeans, are c&Wed pi^dc his, or 'she-ghouls."'^ In ancient India jti.idchas played a much more prominent part. They are frequently mentioned in Vedic literature. Here they are also called kravydd, a term which, like piidcha, is said to mean 'an eater of raw flesh.' Most scholars agree that these Vedic pisdrhas were malignant demons,^ but A. Hillebrandt'' considers it to be quite possible may be remarked that the discipUne imposed by the shaikhs quite frequently brings to those who subject themselves to it a weakening of the power of nervous resistance, a loss of will power, and a general weakening of character. Through selfabsorption, and even autohypuosis, their social value and their value for work are lessened. 1 PR^ i. 238. 2 H. Yule and A. C. Burnell, Hobson-Jobson^, London, 1903, p. 714. 3 Cf. H. Oldenberg, Die Religion des Veda, Berlin, t8'J4, p. 2ti4 n. ; A. A. Macdonell, Vedic Mythology (GIAP m. i., Strassburg, 1897), p. 164 ; and A. A. Macdonell and A. B. Keith, Vedic Index of Names and Subjects, London, 1912, i. 533. •» Vedische Mythologie, Breslau, 1902, iiL 426.

  
    44 PISACHAS that they were ancient enemies who subsequently became traditional iieuds, while Macdonell and Keith (loc. cit.) admit that in later times the name may have been given in scorn to human tribes. In one place (Eigvecla, I. cxvii. 21) the commentator Sayana explains the word dasyu — generally explained as meaning non-Aryan aborigines — by ' the asuras, jnidchas, etc., who destroy.' In the Rdmuijana they do not apjiear very often, and then only as ghouls ; but in the MahCthlidrnta, while the demon character is most often assigned to them, they also over and over again appear as a race or races of men inhabiting N.W. Inclia, the Himalaya, and Central Asia. They are described as performing human sacrifices and as eaters of raw flesh. They have a form of marriage which consists in embracing a woman who is asleep or drugged, and are guilty of other abominable practices. Two piidchas are specially mentioned as living by the river Vipasa, who were progenitors of an impure W. Panjab tribe known as Balukas. On the other hand, individual pisdchas are here and there referred to as pious ascetics living by holy streams in N.W. India.^ In later Sanskrit literature, with important exceptions to be noted below, the human nature of the pisdchas has disappeared, and they are merely demons. Sometimes they serve men for a quid jjro quo. Thus, in the Kathdsaritsagara ([11th cent. A.D.], I. ii. 262) a pisdcha is possessed of surgical skill, and will cure a wound, provided he is always given a new wound to cure as soon as his present job is finished. Otherwise he kills his patient. With this we may perhaps compare the unknown science called pisdcha-veda, or pUdchavidyd, mentioned in two works of the late Vedic period.^ According to the Piirdna legends, the valley of Kashmir was once a lake. When the water had been drained off by the god Siva, it was peopled by the Prajapati Kasyapa. This Kasyapa had several wives. Three were Kadru, Krodhavasa, and Khasa. By the first he had as ofi'spring the ndgas, or snake-gods, by the second the piidchas, and by the third the cognate yaksas and rdksasas.^ In Buddhist literature the yaksas and pisdchas are confounded, and both had cannibal propensities.* Similarly, Kalhana, the non-Buddhist chi'onicler of Kashmir (12th cent. A.D.), in the Rdjatarahgini (i. 184), uses the word yaksa as equivalent to piidcha. At the present day, in Kashmir and the neighbouring countries lying south of the Hindu Kush, while the word pisdcha has fallen out of use, yaksa, under the form of yachh, is still the name given to malignant demons who are cannibal. This brings us to the work known as the Nllamata, a legendary account of Kaslimir certainly older than the 11th cent, and perhaps as old as the 6th or 7th. According to it, when the valley of Kashmir was formed, Kasyapa at first peopled it with his sons, the ndqas, who Avere the former inhabitants of the now dried-up lake. He wished to introduce men [i.e. people from Aryan India ?) also, but the vdcjas objected, and he thereupon 1 For further details and references see G. A. Grierson, ' Pi^acas in the Mahabliarata,' in Festschrift fiir Vilhclm r/iomscji, Leipzig, 1912, p. loSff. Cf. alsoG. A. Grierson, 'PaiiSaci, Pi^acas, and "Modern Pi.'5acha," ' in ZDMG Ixvi. fl912] 68. - Gopatha Brdhmana, i. i. 10 ; and A&valayana &rauta Sutra, X. vili. 6, both quoted by Macdonell and Keith, loc. cit. 3 The various Puninic accounts of these legends are conveniently summarized in H. H. Wilson and F. Hall's tr. of the Visi},xi, Purd'o.a, London, 1865, ii. 74. The nrtgas, of course, not only were mythical demi-gods, but also represented memories of a race of men so called. According to other legends, the name of the mother of the pUachas was Kapi.>5a, with which may be compared the name of the ancient town Kapi^a at the southern foot of the Hindu Kush (see F. Thomas, in JRAS, 1906, p. 461). Kapi^a looks like a metathesis of Kasyapa, the feminine of Kasyapa. 4 hee,e.g.,Jdtaka, tr. H. T. Francis, Cambridge, 1905, p. 128, note 3. cursed them, so that thenceforth the country was peopled for six months of each year by his other sons, the piSdchas. These came from an island in the sand ocean, i.e. from an oasis in the Central Asian desert, possibly Khotan, where there are also found similar traditions of yaksas (i.e. pisdchas) superseding the ndgas. In after generations the Kashmir jnidchas were finally expelled, and the country became inhabited only by ndgas and men, as it is at present. ^ All over the so-called Dard country north and west of Kashmir, as far as Kafiristan, there are still told numerous legends, some of them intimately connected with the foundation of a tribe or of its religion, in which cannibalism plays a prominent and important part.F. Lacote* maintains that there is no sufficient reason for assuming that thei'e was ever a tribe or tribes known as Pisitcha, and this opinion is shared by S. Konow ; * but a consideration of the legends just recounted and of the references to pisdchas in the Mahdbhdrata entitles us to believe that (1) there were actual people whom the Aryan Indians called Pisachas — u/j-oipdyoi ; (2) this name and also the name yaksa were possibly opprobrious epithets, derived from the names of demons ; or, as an alternative, they were names of tribes, which hate in later times converted into names of demons ; (3) the Mahdbhdrata considered these people as inhabiting the north-west of India and the neighbouring mountainous tracts, and Kashmir tradition connected their original home with an oasis in the Central Asian desert. The question next arises as to the language spoken by these pisdchas. There are two independent streams of tradition concerning this. In the first place, there is the great encyclopaedia of stories appearing in Sanskrit under various forms, the best known of which is the famous Kathdsaritsdgara.^ All these collections come from the Himalaya — one from Nepal and two others from Kashmir.'^ They purport to be translations into Sanskrit made from an older version, entitled the Brhatkathd, which is said to have been communicated to one Gunadhya by &piidcha, in ' PaisachL' 'Paisachi' means 'the piidcha language,' and is usually explained as signifying the language believed to have been spoken by these demons or by tliese people. Lacote, however, maintains (p. 45) that the language was given this name simply because the original narrator was represented to be a piidcha, and that Paisachi was really a literary adaptation of the vulgar Speech of the tribes of the north-west. As it has been shown above that there were people in the north-west who were called Pisachas — a fact denied by Lacote — the point so far is of little importance. The other stream of tradition is contained in the works of the Indian grammarians. Several of their grammars of the Prakrit language contain sections dealing with Paisachi. The oldest of them — Vararuchi (c. 6th cent. A.D.) — knows only one Paisachi dialect, but, as time went on, the number of dialects mentioned increased till Markandeya (17th cent. ) discusses no fewer than thirteen. Without doubt the later grammarians included under the name many local dialects spoken in various 1 Nowadays the ndgas are the presiding deities of the numerous springs in Kashmir. For full details of the above legends, and also for other legends of the supersession oi ndgas by yaksas or pUdelins in other localities of the same tract of country, see G. A. Grierson, in ZDMG Ixvi. 70 ff. 2 See G. A. Grierson, ' Pi^aca = 'n/i.o<|)ayoj,' JRAS, 1905, p. 285 fif. 3 £.s.vat sur Gxmddhiia et la Brhatkathd, Paris, 1908, p. 47. * ' Tlie Home of Paisaci," ZDMG Ixiv. [1910] 102. 5 Tr. C. H. Tawney, Calcutta, 1880-84. 6 For full particulars see F. Lacote, op. cit., and also his ed. of Budhasvamin's Brhatkathd Clokasarhgraha, Paris, 1908.

  
    PISTIS SOPHIA 4fi parts of India which had nothing whatever to do with Paisachl ; and it will be safest to accept the statement of Hc-niachandra (13th cent.) that of the real PaisAchi there were at most tliree varieties. The later firaminarians f;ave lists of the localities where PaiifRhi was spoken, but tliese ditler jpeatly among themselves, and the localities are very widely scattered over the whole of India, north, south, east, and north-west. They all agree in regard to one, and only one, locality — Kokaya, a country on the east bank of the Indus, in the N.W. Panjab, i.e. in the extreme north-west of modern India. Moreover, Markandeya, in his treatment of this Kekaya PaisAchi, which he calls the standard, or principal, dialect, and which closely agrees with the form described by Vararuchi, quotes in his examples a phrase that he specially says is taken from the BfJiatkathd. We may therefore assume that at least this grammarian, who is our only authoritj' on the point, considered that the Paisachi of this work belonged to N.W. India. Except the accounts of these grammarians, no traces of Paisachi have survived in Indian literature. All scholars do not, or did not, accept the theory of a north-western origin for Paisachi. An account of the various theories will be found on p. 74 of the ijresent writer's article on ' Paisaci, Pi.sacas, and "Modern Pisilcha'" already quoted, and the following is a brief summary : In ISSO A. F. Hoernle considered it to be the low Prakrit spoken by Dravidian aborigines. In 1886 E. Senart suggested that it was merely the name of the popular language of India. In 1900 R. Pischei claimed it as an independent Prakrit dialect of N.W. India. Tliia theory was adopted by the present writer in 1906. In 1908 F. Lacote argued that it was an Aryan language of N.W. India, but spoken by non-Aryan people. In 1910 S. Konow returned to Hoernle's opinion, and considered it to be an Aryan language spoken by Dravidians in Central India. Konow's theory — ably argued in his article in ZDMG already quoted — is partly based on the fact that much of the main story of the Bxhatkathd deals with events occurring in Central India, but the evidence for a north-western home for the language seems to the present writer to be overwhelming. It must at the same time be admitted that there is clear linguistic evidence of tro.ces of Paifechi in the modern languages not onlj' of Central but also of W. India, and this can best be explained by the assumption that the speakers of Paisachi spread from the north-west, as from a nidus, down the Indus, into Gujarat, Central India, and the Marat ha country of the western coast. Konow has, on the other hand, made an important contribution to the discussion by pointing out the close connexion that exists between Paisachi and the Pali language of the Buddhist scriptures. Pali has been localized, without great success, in many parts of India, and, if Paisachi is, as Konow maintains, a Central Indian language, then the arguments favouring' the localization of Pali round Uj jayini in that tract would be greatly strengthened. P>ut there is an alternative, and, to the mind of the present writer, a much more likely theory. In the country of Kekaya was situated the famous university of TaksaSila, a home and centre of Buddhist learning.i This at once explains the close connexion between Pait^achi and Pali, and will entitle us to consider the latter as the literary and polished form of the folk-speech of the country in which the university was situated. It remains to consider whether Paisachi has left an.y traces of its former existence in the modern languages of N.W. India. This is denied by Konow ; but the present writer, in his article in the ZDMG already quoted (p. 78 ff.), has shown numerous points of agreement. The subject is of a character too minute to be discussed here. SulRce it to say that the writer considers that the inhabitants of the W. Panjab and of the wild country to the north below the Hindu Kush may be taken as in the mairi representing the ancient piidchas, and that the manv varying languages of these tracts, including Kashmiri, though in later times much subjected to Iranian influence and possibly retaining peculiarities from the proto-Iranian stage of the Aryan language, have at their basis a form of speech not dissimilar from the ancient Paisachi. At the same time the extremely mixed character of all these tongues prevents him from calling them ' Modern Paisachi,' and he prefers to group them, under the name of the people, as ' Modern Pii^ficha.' 2 LiTERATDEB.— This is indicated throughout the article. G. A. GUIER.SON. PISTIS SOPHIA.— I. Characteristics.— The Pistis Sophia is a miscellany of weird, fantastic fragments which apparently voice the theosophy 1 See, e.g., the Jdtakas, pasdm. - See also G. A. Grierson, The PUaca Languages of N. W. India, London, 1906. of some Gnostic Christian circles in Egypt {ERE iv. 115). The particular type of Gnosticism cannot be identihed, however, as it exploits the mythological romance of Sojliia's redemption; some critics have ascribed it to the Valentinians {q.v.) or even to (a disciple of) \'alentinus himself,' others to the Ophites, otliers, again, to the liarbeloGnostics (cf. EliE vi. 239", 2iV'). The first point to notice is that Coptic scholars generally agree that the extant MS represents the Sahidic translation of a Greek original. The MS itself, ^^Titten in double colunms on both sides of a parchment, cannot be dated ctrlier than the end of the 4th or the opening of the 5th century. How much earlier the original was composed it is impossible to say ; the fact that the Epistles of the NT are quoted as Scripture seems to fix a terminus a quo not earlier than c. A.D. 140; but the internal evidence is too uncertain to allow any precise inferences to be drawn with regard to the period at which it was compiled. What is certain is that the Pistis Sophia is a product of the later Gnosticism, especially of Gnosticism as it grew uyjon Egyptian soil ; and, as few of the Gnostic documents have survived in their entirety, this invests it with special value for a student of the movement; its contents are often tedious and occasionally trivial, but they are of lirst-rate importance for the comparative criticism of the .scattered pieces which in most cases represent all that is extant of the rich Gnostic literature. We have here the morbid craving for an esoteric revelation, as well as the blending of mythology and ritual, which made some of the Gnostic circles more than mere schools of religious philosophy. We have sacramental rites combineci with Christology,'' in a form whose spirit is sometimes not far from Catholicism. We have theurgical elements fused with ceremonial (cf. EBE viii. 277). We have also astrological mysticism in a peculiar combination of Christian faith and intricate theosophical speculation, whose general outlook is most nearly parallel to the attempt of Bardesanes on more orthodox and sober lines. Finally, from the point of view of literary form, we have in the Pistis Sophia an illustration of how Gnostic wTiters could employ the dialogue and the hjinn ^ in order to convey their opinions, and of how they personified abstractions as .^schylus had done more dramatically in the Promethetis Vinctns, and the Hebrews in the Sophia of Proverbs and of the Wisdomliterature more simply. The affinities of the theosophy reflected in the Pistis Sophia are with that branch of Ophitism which is called Barbelo-Gnosticism {EEE vi. 238") ; the description of this sect, as given by Iren.neus {adv. Hter. i. 29) in what seems an extract from the Gnostic ' Gospel of Mary ' (cf. DA C i. 502"), does not exactly tally with the details of the PisCis Sophia, but this is not surprising, as the latter reflects innovations and modifications of any Gnostic scheme. The Barbelo-Gnostics seem to liave been originally Syrian, and to have passed south-west into Egypt. The characteristic feature of their occult speculations was the place assigned to the female principle {EEE v. 827 ff'.), which led to an exploitation of the term 'Barbelo.' This was applied by them to the female deity, either as the supreme Iwota of the invisible God ■• or as the 1 Appealing incautiously to TertuUian's language in ado. Valentin, ii. (' porro facies Dei spectatur in simplicitate quaerendi, ut docet ipsa Sophia, non quidem Valentini, sed Solomonis'). So F. Legge, 'Some Heretic Gospels,' in The Scottish Review, xxii. [1893] 133-162. 2 Cf. E. Sevan, ' The Gnostic Redeemer,' UJ xi. [1912-13] 137-152. 3 On the development of the hvum in SjTiac Christianity see ERE\u.\2. •» According to Iren;eus, Barbelo was 'an aeon, in virgin-shape, who never aged,' existing with the ' innominabilis Pater.' The

  
    46 PISTIS SOPHIA lower Sophia, and it gave them their distinctive name. It is tliis figure, not tlie serpent of the specific or narrower Ophites, that appears in the cosmoh>gy of the Pistis Sophia. The representation thus resembles the account of tlie Gnostics given by Epiphanius {Hcer. xxvi.); wlietlier or not the Pistis Sophia in its present form or in the original form of any part is to be identified with the 'Little Questions of Mary' which Epiphanius raentions as a document of that sect, the similarity of piiysiognomy is unmistakable. The insistence on the virgin-birth of Jesus, the salvation of the spiritual through initiation into the mysteries, and the identification of the Highest Being with supreme light recall these Ophites, and, even more so, the description of the tyrants who guard the portals of eternity (cf. Origen, c. Cels. vi. 30 f.); but the functions of laldabaoth (cf. EPE vi. 236) dift'er, and the adventures of (Pistis) Sophia are not quite the same as those of Sophia Achamoth in the Valentinian scheme or in the Ophite ; in the Pistis Sophia she is not connected Avith the origin of matter, and she is represented as the object of redemption by Christ, not as a medium or principle of redemption, much less as a sister or as the mother of Christ. The conception of the lightmaiden Barbelo, again, is variously defined in the extant notices of the Gnostic theosophies, and her ill-defined characteristics in the Pistis Sophia ditler from the views which dubbed her Prunicus or set her in the eighth heaven, as the mother of Sabaoth or of laldabaoth ( = nina ni'?', son of Chaos?), who, to her sorrow, usurped the seventh heaven. In the Pistis Sophia she is a great Power of the invisible God, but she does not produce Jesus as ' the Light ' ; she merely confers on Him His vesture of light, and laldabaoth is in tlie chaos of the under world, a torturing fiend instead of a demiurgus. The Barbelo-Gnostics were evidently not homogeneous, but the occurrence of Barbelo in the Pistis Sophia assigns that miscellany to some circle more or less allied to the pious theosophists of the 2nd cent, whom we know as the Ophites collectively, and as the Nicolaitans, Simonians, and Barbelo-Gnostics specifically. For the Ophites, though numerically insignificant, were influential, and the tenets which they started seem to have been capable of permutation and modification in several directions. Five etymologies of the term ' Barbelo ' (Bap/3r;Aio) have been proposed: (a) 'daughter of the Lord,' an equivalent for lSv3Tn3 ; (6) ' God in the Tetrad,' niSs yanna, which is probably the most satisfactory explanation ; (c) ' the supreme Limit,' paravela, from the Indian vela, 'limit' — a suggestion made by Julius Grill {Untcrsuchnngen riber die Entstehung dcs viertenEvangeliunis, Tubingen, lfK)2, pp. 395-397), who connects it with the Valentinian 'Opos, the Barbelo being called 'the supreme limit ' in relation to the narijp oKarof 6/.ia(rTos on the one side and to the lower syzygies on the other; (d) Bousset (Hauptprobleme der Gnosis, Gottingen, 1907, p. 14 f.) suggests, on the lines of (a), that the word ia a mutilation of napeei'o^ — the intermediate form, ^apSefws, actually occurring in Epiphanius (Hcer. xxvi. 1) as the name of Noah's wife ; (e) final!}', Hort's (DCB i. 2:35, 249) conjecture has to be chronicled, which regards ' Barbelo ' as identical in meaning with its equivalent ' Babel ' in the Gnosticism of Justinus (llippol. adv. Hcer. v. 26), i.e. as the chaotic germ of manifold existence — though the seductive, cosmolo^ical functions of Babel are very different from the celestial position of Barbelo and her Christological significance in the Pistis Sophia. The only quotations are from the OT and the NT, the former including the Odes of Solomon among the canonical Psalms, the latter ranging over the four Gospels and most of the Epistles (with the exception of Hebrews). Instead of depreciating the OT, the Pistis Sophia believes in its inspiration ; the divine poAver in Christ is traced in the OT as well as in the NT, and this absence of anti-Semitic bias difierentiates the latter produces the female tetrad of eVi-oia, Trpoyi'uo-i!, a.(\>6a.p<Tia, and ^<oT) aiuii'ios, while Barbelo produces the male triad of 0(os, ( = Christ), I'oCs, and Arfyo?. miscellany from the general class of Gnostic (Ophite) speculations. Furthermore, it makes no appeal to outside myths, as did the Ophites and the otlier Gnostic sects described by Hippolytus. Whether this was intentional or not, whether the Pistis Sophia documents came from a circle less cultured than the rest or from Gnostics who were shy of syncretism, it is a feature which allies them, in spite of their fantastic cosmogony and kabbalistic expressions, to the main body of the Church. Nor is it the only feature of this kind. Belief in the absolute efficacy of the sacraments, a certain reserve in exploiting mythology, a real devotion to Christ, and an evangelical sense of ' God for all the world ' shimmer through the coloured and wavering mists of theosophy in the Pistis Sophia, and suggest that a genuine faith lay behind the chimeras and amalgamated texture of these Gnostics' cosmology. ^ 2. Contents. — The esoteric mysteries are as usual represented to be a revelation — in this case, as in many otlier Gnostic documents which are known more or lessfragmentarily, a revelation made by the Risen Christ to the inner circle of His disciples. The precedent for this method had been furnislied by the Catholic Church, in the interests of apostolic tradition. Thus Justin Martyr (Apol. i. 67) closes his account of the Christian sacraments and teaching by claiming that he was only setting before his pagan readers what ' Jesus had taught when He appeared on Sunday to His apostles and disciples ' — an amplification of Mt 2S'-o. In tlie Pistis Sophia the main jnirpose of Christ is to reveal and institute mysteries, and mysteries of a sacramental order, by which alone redemption from sin is possible for the elect. The starting-point is the same as in the uncanonical gospels which dealt with the Resurrection and passed into apocalypses, viz. the period of forty days which, according to Ac 1^, Jesus spent with His disciples between the Resurrection and the Ascension. The communications which He was supposed to have imparted to His followers during this interval were shaped into fantastic revelations of heaven and earth. The Pistis Sophia (1-5)2 starts also from the instructions given by the Risen Jesus to the disciples on Mount Olivet ; but the remarkable and unique feature is that the writer extends the period to eleven years. Even this prolonged period did not enable the Lord to impart more than an elementary knowledge of the mysterious Light-world. Since He had not yet ascended, the esoteric meaning of the aeons and spheres which intervene between the human soul and the supreme Light had still to be revealed, although the disciples complacently thought that they had already attained a perfect insight. Hence, after the ascension to the Prime Mystery (or Supreme God) on the 15th day of the month Tybi 3 (cf. ERE iii. 93) at full moon, when the passage of Jesus through the firmaments into the higher world had produced confusion among the powers of heaven and an earthquake which disiuajed the disciples. He returned (cf. W. R. Newbold, JBL xxxi. [1912] 168-209) next day in dazzling glory and, to their delight, promised to complete their knowledge of the heavenly world, i.e. to describe the Ineffable One, who was above the Prime Mystery. The gnosis is practical ; it is a revelation of the proper methods by which the disciples can attain, and help others to attain, the goal of their quest, viz. the attainment of the Light-world,'^ instead of the present mixed (/cepacr/uds) world which is destined to perish at the end. ^ The remainder of the first book (6-62) ia devoted to this exposition, Jesus being occasionally questioned in the course of it by Mary Magdalene, Philip, Peter, Martha, John, Andrew, Thomas, Matthew, James, Salome, and the Virgin Mary, all of whom not only put questions but reveal for the approval of Jesus what is in their minds. The literary quality is not high, but the setting of the dialogue is sometimes quaint — Mary ' gazing into the air for an hour ' (17) before she ventures to ask a question, Philip sitting and writing down the words of Jesus (22), Peter angrily complaining that Mary talked too much (36), and James reverently kissing the breast of Jesus before he speaks a word (51). TT he exposition itself is from time to time linked to mystical interpretations of OT texts ; e.g., one of the grotesque applications of Ps 8510 (' mercy and truth are met together') is that these words denote the meeting of the Virgin Mary and Elisabeth (Lk l^O), since 'Mercy' was the divine 1 Christ breaks the power of fate (elixapfievr)) over the soul (22 f.) ; but this preoccupation with the problem of destiny, which haunted the early centuries (cf. Gilbert Murray, HJ ix. [1910-11] 15 f.) like a nightmare, was faced by Christian thinkers in the Church, like Origen and Bardesanes, as well as by Gnostics (cf. the Excerpta Theodoti). 2 Schmidt's numbering of the chapters, in his standard ed. (see under Literature), is followed tliroughout this article. 3 Basilides and his school generally made this day the date of the baptism of Jesus (Clem. Strom, i. 21. 146) in the fifteenth year of Tiberius. ■* Cf. and ct. the basal idea of ManichEeiam (ERE viii. 397, 400), and the discussion in the second book (xlix f.) of the Clementine Recognitions. But the Pistis Sophia is prior to the rise of Manichseism, and less dualistic in tone.

  
    PISTIS SOPHIA 47 Power in Mary which issued in the shape of Jesus, while 'Truth ' in Elisabeth developed into John the Baptist, the herald Df the Truth (02). Jesus be^'ins (7) by describing the origin of the twelve apostles not from the rulers of the aions (i.e. the zodiac), as in the case of ordinary men, but from twelve Powers i taken by him from the twelve saviours of the Treasure of Light and placed in their mothers' wombs. John the Baptist's soul is similarly formed from a Power granted to Jesus by the beneficent 'little lad' and from the soul of Elijah. 2 His own incarnation (8) is due to His implanting of ' the first power I had received from Barbeld, that is to say, the bodj (o-una) which I had borne in the height, and instead of the soul (i/'i'xt), f'e power I had received from the great Sabaflth, the beneficent,' in .Mary His mother. He then describes His investiture with three robes of light and His ascension through the various compartments or spheres. His victorious conflict with the archons and hostile powers of the twelve aeons, 3 who were organized to thwart the redemption of the light, and His discovery, behind the veils of the thirteenth aeon, of poor lonely Pistis Sophia (29) seated underneath that aeon and mourning over her e.xclusion. The story of this pathetic figure is now told. She was the last and lowest of the twenty-four emanations, and she had incurred the hatred of the twelve ajons by desiring the light of the Highest ; furthermore. Arrogant (av0aSr)^), who sought ' control of the thirteenth »on, did his best to keep her out by issuing a lionfaceil Power and other emanations in chaos (including laldabaoth), whose evil fascinations drew Pistis Sophia down through the twelve ajons until, harried and darkened by her foes, and having abandoned her consort (trvfiryos), she reached chaos itself. Then, coming to herself, she repents of having mistaken the deceptive light of laldabaoth for the True, and cries to the Light of lights ; by a twelvefold act of repentance, elaborately explained, she e.xpiates the twelve leons, succoured at every stage by help from on high against Arrogant and his allies, and finally (57), having repente<l for abandoning the thirteenth aeon,-* she is led from chaos by a Power of Light sent by Jesus, 5 which crowns her with unquenchable radiance and inspires her to praise the Power of Light in a song. An interpolated paragraph of alphabetical gibberish^ has been inserted at this point (62). The following section (63-148) is entitled ' the second book of Pistis Sophia,' hut the division is artificial and the name of the oi'iginal document evident!}' w-as not ' Pistis Sophia ' at all ; at the close of 100 we read ' a portion of the books or texts (reuxi) of the Saviour ' — which covers 63-100. The next section (101) appears to be the conclusion of a different document altogether. Another ' portion of the books of the Saviour' follows (102-135), and the final section (136-14S) has a later note appended, which recalls the contents of Mk 169-20. The so-called ' second book of Pistis Sophia ' continues the heroine's career. She is driven down by a fresh attack of her foes, but Jesus orders Gabriel and Michael to assist her by means of a stream of light against the archons and emanations who still thwart her progress ; finally she is set in the centre of the Light itself, triumphing over the hostile seons of darkness by the direct aid of Jesus, who paralyzes Arrogant and his emanations. Her songs of praise and the revelations made to her are expounded at length ; she accompanies Jesus into the thirteenth ason ; then, after a hymn of praise, she passes suddenly, singing, out of the story. No more is heard of her. The remainder of the book (83 ff.) is occupied by an elaborate Gnostic survey of hierarchies, aeons, and spheres. The drama gives place to exposition, and the theme is the next world, with special reference to the destiny of the soul and its varj-ing fortunes there. The literary method is the same as in the first book : .Jesus invites His hearers from time to time to guess the meaning of what He has said, and praises the answer; or He allows Himself to be questioned. But Mary does nearly all the speaking in the second book, though she confesses (72) that 1 An indication of the Gnostic claim to apostolic authority and of the apostolic prestige in their theosophy. The treason of Judas is ignored. 2 This is held to explain Mt 1711- 12 nu. The older Gnosticism, described by Irenaeus, made John the Baptist and Jesus emanations of Sophia herself, through the unconscious agency of laldabaoth. Here, as elsewhere, the Pistis Sophia departs from the Christologj' of the earlier schools of Gnostic speculation. 3 Even in the medlej' of celestial figures Christ is supreme over these tyrannical lords of destiny (ei/uapMe'i'r;). According to the Pistis Sophia, which tallies here with the Ophite system in general, the stars in their courses fight against the saints, and Jesus has to intervene in order to shorten the times for the sake of the elect. * This is held to explain Ps 511-4. 5 After His ascension. Her fall and preliminary rise seem to be prior to the advent of Christ ; the completion of her rescue and uplifting is accomplished by the Ascended Christ. * The jargon of foreign syllables and names in the Pistis Sophia prompted this scribe to try such composition on his own account. In 137, c.ij., we read a Word of Jesus to this effect : ' He (Jesu) drew another Power from i\//o»'Toxouvx"'''X°i'X^"X — who is one of the three gods of triple power — and bound it to Ar&s ; and he drew a Power from xaiVxu)wto\ — who is also one of the three gods of triple power — and bound it to Hermes ; and again he drew a Power from Pistis Sophia, the daughter of Barbelo, and bound it to Aphrodite.' Cf. C. Bigg, Thi' Chtcrch's Task under the Roman Empire, London, 1905, p. 63 f. she is in terror of Peter—' I fear Peter, for he threatens me, and he hates our sex.'l She even, by permission of Jesus, explains at a later stage the mystic sense of Ex 21''' to Salome (132). The special feature of the dialogue is a severe rebuke of Andrew* for ignorance, but he is pardoned, at the humble request of the others (HX)). At this particular point the book becomes heterogeneous. The extract from ' the books (t«u,xi)) of the Saviour ' gives place suddenly to the brief (101) conclusion of some lost Gnostic treatise or apocalypse of Jesus ; this beatitude on the members who are initiated into the mysteries breaks the thread of the story, and, when a second extract from these books (102-136) opens, we find ourselves in a different world. The bizarre element predominates. Conversations between Jesus and the group continue, but the topics are less ethereal and speculative, connected for the most part with the gnosis of the initiated — e.g., the power and limits of forgiveness, the influence of the living over the souls of the departed, the efficacy of ba])ti8m, the rules for imparting the mysteries of the faith, the meaning of destiny, etc. The sense of sin is deep, but the hope for sinners * lies in the rites of the Gnostic faith thus revealed. Finally, Mary exclaims : ' My Ix)rd, lo, we know plainly, openly, and clearly ((^a^epui?) that thou ha.st brought the keys of the mysteries of the realm of light, which forgive the sins of souls and purify them and make them pure light, and bring them into the light' (135). The entire section is a blend of puerile siieculation, austere ethics, and sincere piety of the sacramental order, which some critica have thought to connect with the Marcosian sect. The MS then contains a section which is usually called the fourth book (l.'50-148). It has no connexion with the foregoinpf. Substantially it is a piece of Gnostic sacramentalism, couched in eclectic and often crude terms. The disciples, including the women (and, for the first time, Simon the Canaanite and Bartholomew), come to Jesus after the Resurrection, as He stands, clothed in white linen, on the shore of the ocean ; their cry is,-i ' Our Lord, have pity on us, for we have left father and mother and all the world and have followed thee.' Jesus, then, by a mystic incantation pronounced ' at the altar,' moves the spheres' right and left, transporting Himself and the disciples to an aerial regrion lying between, where He discourses to them upon the celestial hierarchies and the various torments endured by souls before they are released from the different rulers of the spheres. He comforts them, in view of all this, by reaffinning His gift to them of ' the keys of the heavenly realm ' (141). A fresh incantation raises them to a sphere of light, where they receive a vision of fire, water, wine, and blood, which is explained as the meaning of Lk 12-«9, Jn 4ii'- 1^, Mt 2^, and Jn 19^^ : ' I brought nothing into the world, when I came, except this fire, this water, this wine, and this blood ; the water and the fire I brought from the region of the Light of lights, from the treasure of light, and the wine and the blood I brought from the region of Barbelo. Shortly afterwards, my Father sent me the holy spirit in the form of a dove. The fire, the water, and the wine were for the purifying of all the sins of the world ; the blood was a sign for me of the human body which I received in the region of Barbelo, the great Power of the invisible God. The Spirit, again, draws all souls and leads them to the region of light.' Jesus then transports them back to the mountain of Galilee, institutes (cf. ERE vii. 408») a mysti'sacrament (142) of water, wine, and bread, intercedes successfully with the Powers who remit sins, on behalf of the disciples, ■ and exjjlains the efficacy of the supreme Name as a charm against the rulers of the spheres. There is a ^ap in the MS at this point. When it recommences, we are listening to a recapitulation, uttered with gusto and gloating, of the Dantesque punishments inflicted on the soul guilty of cursing, the slanderer, the murderer,^ the thief, the scorner, the blasphemer, the sodomite, the obscene sorcerer,^ and the good man who has not been 1 This may reflect a Gnostic claim for women in the prophetic ministry of the Church, as against an attempt on the part of the (Roman ?) authorities to put them down. '^ He gets the rebuke of Mt 17''' for wondering how the disembodied soul can escape the archons and powers. 3 It is a free gospel. ' I have called and said to all men, sinners and just persons, "Seek that ye may find, knock that ft maj' be opened to you ; for everyone w ho seeks in truth shall find, and to him that knocketh it shall be oi>cned. For I have said to all men, that they are to seek the mysteries of the realm of Light, which will cleanse them and purify them and bring them to the Light'" (133). •» This cry for more light than the old gospel could furnish on the problems of the universe marks, as Harnack observes, the common plea of Gnosticism and Catholicism ; the simple gospel of Jesus had to be expanded to meet the speculative problems of the age. 5 Among the grotesque semi-Egyptian colours of this sketch, it must be noted that the spheral powers include ' the basis (;8o<ri?) of the moon, which was like a ship steered by a male and a female dragon, and drawn by two white oxen. On the poop of the moon there was the figure of a child who drove the dragons that had seized the light from the archons. At the bow was the face of a cat.' 6 At this point Peter again protests that the women (Mary and Salome) are putting too many questions, and Jesus bids them let the men have a chance of speaking (146). 7 These denunciations show how the Pl.-^tis Sophia abjured the libertinism which was rampant in some of the ultra-spiritualistic circles of Gnosticism. * For the Egj-ptian basis of the Gnostic hell see E. A. Wallis Budge, The Gods of the Egyptians, London, 1904, i. 265 f.

  
    48 PITY initiated. Each case is proposed by a disL-iple, and answered by Jesus. He closes by declaring that (14S) a man is punished separately for every sin, but that the penitent initiate is sure of pardon ; also, He describes the best time (or those to be born who shall be Initiated into the mysteries. The original MS then ends ivith the words, ' When Jesus spoke thus to his disciples in Amenti, the disciples wept and wailed : " Woe, woe to the sinners on whom the indifference and forgetfulness of the archons lies, till they leave the body and are led to these punishments ! Have pity on us, have pity on us, Son of the Holy One, and take compassion on us that we may be delivered from these punishments and judgments prepared for sinners— for we too have sinned, our Lord and our Light ! " ' The entire fourth book is kabbalistic as none of its predecessors is ; the moral demand, which counteracted the magical element (ERE iv. 115b) in the sacramental doctrine, begins to fall away, and the religious temper narrows as well as hardens. 3. Composition. — The problem of the Pistis Sophia is twofold — literary and religious. The literary problem is to analyze the structure of the miscellany. Even when the first three books are taken by themselves, their original title cannot have been PiMis SojMa. This designation ^ may be retained for the sake of convenience, but it is the addition of a later scribe, and is just as appropriate as ' The Book of Una ' would be for the Faerie Queene ; the miscellany is much more comprehensive than such a title would suggest. Either ' The Books of the Saviour ' or ' Questions of Mary and the Disciples concerning Repentance and Forgiveness, with the Answers of the Lord ' would cover the contents more accurately. Even this, however, does not explain the juxtaposition of the fragments. One theory (Schmidt) is that the fourth book, together with the allied books of Jeft in the Bruce MS, must reflect an earlier stage of this Gnostic theosophy, at which the ' lower ' mysteries as yet consisted mainly of a baptismal sacramentalism [ERE ii. 388''). The rival hypothesis (Liechtenhan) reconstructs an original document by omitting 64-80 as an interpolation. These theories are complicated by (a) the probability that the Pistis Sophia is based upon earlier Gnostic treatises of the 2nd cent, which are known to us, as far as they are known at all, mainly by their titles;^ and (b) by t!ic obvious connexion between our miscellany and the 'two books of Jefl,'^ which happen to be preserved in the allied Sahidic MS of Bruce. The Pistis Sophia mentions these books (134) as containing the higher mysteries and as ' written by Enoch when I spoke with him from the tree of knowledge and from the tree of life.' But the books mentioned here can hardly be the books of the Bruce MS, for the latter do not profess to have been composed by Enoch. Nevertheless, there is a general similarity between the two MSS, which involves literary and religious questions that have not yet been answered definitely by experts. In the extant books of Jeft Jesus is also revealing the mysteries of the celestial spheres to His disciples, the sacramentalism is still more emphatic, the ascetic note is loudly struck, and the underlying aim is, as in the Egyptian Book of the Dead, to provide a safe passage for the initiated soul through the hostile regions of the other world. The latter aim, more explicitly than 1 E. Dulaurier and E. Renan (Marc-AirrHcS, Paris, 1882, p. 120 f .) proposed to read ttio-tt) ao<l>ia. (' faithful or believing Wisdom '), but ' Faith-Wisdom ' is quite intelligible, especially when it is remembered that the twelve seons posited by Valentinus commence with tti'o-ti? and end with a-o4>Ca. 2 The discovery of the Odes 0/ Solomon (ERE vii. IS^i) has put one of these treatises in our hands ; the Pistis Sophia quotes, among the canonical Psalms, from five of these Odes (i., v., vi., xxii., XXV.). 3 JeO In the Pistis Sophia is the father of Sabaoth, and conseqiiently (see above, p. 47") 'the father of the father' of Jesus. The pre-existence of Christ is assumed in the storj' of these books' origin ; indeed, the pre-existence and the ascended activities of Christ in this literature are much more vital than the historical life and mission on earth, the main significance of the latter being that it inaugurated the sacramental rites. Jed, in the Pistis Sophia, keeps the lower archons in order, but his principal mission is to transmit light from the higher Treasure to the regions below him, by way of revelation ; he is more important as a medium than as a celestial potentate. in the Pistis Sophia, dominates the sacramental interest ; it must be admitted that the entire scheme of both works presents a grotesque, weird elaboration of the sacramental mysteries, compared with which the later Catholic construction may be described as simple and sober (cf. ERE v. 548''). LiTERATDRE. — The literature may be grouped under the successive stages of criticism. The MS of the Pistis Sophia, originally possessed by A. Askew, passed into the keeping of the British Museum [MS Add. 5114] towards the end of the 18th century. Some passages had been already copied and noticed by C. A. Woide, the Coptic expert (cf. J. A. Cramer, Beitrdge zar Deforderung theologischer. . . , Kenntnisse, Kiel and Hamburg, 1778, p. 82 f.), who assigned it, on palseographic grounds, to the 4th cent. ; and in 1843 it was discussed by J. Matter, Hist, critique du ynosticisme'^, Paris, 1843-44, ii. 41 f., 350 f. E. Dulaurier (JA, 4th ser., ix. [1847] 534-548) ascribed the work to Valentiuus ; but his Fr. version was never pubhshed, and the first ed. of the MS did not appear tUI 1851, when M. G. Schwartze's Lat. tr. was posthumously ed. by J. H. Peterraann (Pistis Sophia, optis gnoslicutn Valentino adiudicatutn, Berlin, 1851), who attributed the document to the Ophites, an opinion shared by K. R. Kostlin in his exhaustive essay on the Gnostic svstem of the Pistis Sophia {Theologische Jahrbiicher, xiii. [1854] 1-104, 137-196), and by R. A. Lipsius (DCD iv. 405-415). Portions were translated from Schwartze's version into Eng. by C. W. King:, Gnostics and their Remains'^, London, 1887. A Fr. version by E. Amelineau followed (La Pistis Sophia: Otirrage gnosttqve de Valentin, tradait du copte en frangais, avec une introduction, Paris, 1895), which was severely criticized by E. Andersson (Sphinx, viii. [1904] 237-253) and C. Schmidt (GGA, 1891, p. 640 f., 1892, p. 201 f.). An Eng. version, based on Schwartze and Am^lineau, was published by G. R. S. Mea.d(Pistis Sophia, a Gnostic Gospel . . . now for the first time Englished, London, 1S9C). C. Schmidt's Germ. tr. (Koptisch-gnostische Schri.ften, Leipzig, 1905, i. 1-254) had been preceded by his ed. and study of the allied Gnostic documents lii TU viii. 1-2 [1892] (' Gnostische Schriften in koptischer Sprache aus dem Codex Brucianus'), as weU as by A. Harnack's monograph, ' Ueber das gnostische Buch Pistia-Sophia,' in TU vii. 2 [1891]. Harnack's views are summarized in his Gesch. der altchristlichen Litteratiir, i. (Leipzig, 1893) 171 f., ii. 2. (1904) 193 f. Schmidt's theory, that the two books of Jefl (in the Bruce MS) represent, along with the (so-called) fourth book of the Pi^-tis Sophia, an earlier stage, is criticized adverselv bv E. Preuschen (ThLZ xix. [1894] 183-187) and defendedby Schmidt in Z ^i^T xxxvii. [1S94] 555 ff. ; Harnack tends to think that Schmidt has not proved his thesis at this point, and a similar scepticism, accompanied by an independent, positive reconstruction, is reflected by R. Liechtenhan in his ' Unt'irsuchungen zur koptisch-gnostischen Litteratur' (ZWT ix. [1901] 236 ff.) and in PREi xiv. 404 ff. The discovery of the Odes of Solomon, five of which were already preserved in the Pistis Sophia, has reopened the problem of the latter book ; cf. J. Rendel Harris, The Odes and Psalms of Solomon, Cambridge, 1909, pp. 10-35, and W. H. Worrell, 'The Odes of Solomon and the Pistis Sophia,' JThSt xiii. [1911] 29-46. The most recent discussions of the Pistis Sophia will be found in W. Bousset, Rauptprohleme der Gnosis, Gottingen, 1907, which brings out the synoretistic features ; E. de Faye, Introd. A I'itude du gnosticisme, Paris, 19U3, pp. 109-139, and Gnostiques et gvnsticisme, do. 1913, p. 247 ff., the latter of which thinks hiarlily— some will feel, too highly — of its reUgious value ; P. D. Scott-MoncriefF, Paganism and. CliriMianity in Egypt, Cambridge, 1913, p. 148ff., which elucidates the Egyptian characteristics of the miscellany ; and F. Legge, Forerunners and I)tvals of Christianity, Cambridge, 1915, ii. 134 f. James Moffatt. PITRS.— See Axcestor-woe.ship (Indian). PITRYANA.— See Devayana. PITY. — Pity is pre-eminently a human emotion ; it is either not shared at all or shared in a very inferior degree by the brutes. As a human emotion it is very widely spread, but afl'ects men at ditt'erent times and in dill'erent races in different degrees. Women are more moved by pity than men, civilized men than savages, and probably the northern more than the southern races. Among the Greeks and Romans pity was less felt than among Christian nations, in the mediajval life less than in the modern world. This is, perliaps, due to the increased ease of communication between one part of the world and another, and, as a consequence of this, to the groAving solidarity of the human race. Hostility and anger are both apt to obliterate pity, or at any rate greatly to diminish it ; on the other hand, affection for and contiguity to the sufTerer enhance it. I. Greek. — In Homer pity is recognized as a

  
    PITY 49 quality which prevails to some extent aiul ought to prevail among both gods and men. Yet no great stress is laid upon it, nor does its absence excite much indignation. In one passage (of doubtful authority) it or, rather, the respect which gives rise to pity is described as a quality ' which greatly injures and also greatly benefits men ' (11. xxiv. 45). In the tragedians tne feeling of pity is more marked and occupies a more prominent place. Indeed, as Aristotle points out, tragedy could not exist and would have no point, did not human misfortune excite pity and were not people capable of being moved by the imaginary misfortunes of their fellow-men. He says that the object of tragedy is ' by means of pity and terror to effect a purging of such emotions' (Poetics, HoO*", ed. Bywater, Oxford, 1909).^ In some ways the most remarkable instance of pity exhibited in Attic tragedy is Prometheus's self-sacrifice for the good of mankind, brought about by the pity which he felt for their forlorn condition ; Avith this is contrasted the pitiless inexorability of Zeus. This has in it some touch of the Christian doctrine of God's pity for man, though in spirit it stands greatly opposed to it. In Plato there is no formal treatment of the emotion of pity, though he recognizes it as a natural and proper human sentiment {e.g., Phcedo, 58 E). It is further characteristic of Plato that he thinks the condition of ignorance or mistake more to be pitied than that of those who fall into misfortune (Eeji. 539 A). In Aristotle the emotion is treated more formally and at greater length. But in the Ethics he describes it along with desire, anger, and fear as a feeling (Trd^os) (Nic. Eth. ii. 1105'') ; in the Rhetoric he discusses at length the character of the emotion at least as it can be used for rhetorical purposes. Of course, as a simple emotion pity defies definition ; no one could ever make the feeling of pity intelligible to a man who had never known it ; but it is possible to analyze the circumstances in which it will arise and be felt, and this is what Aristotle attempts. He describes it as ' a painful feeling arising on the sight of evil either destructive or painful, which happens to one who is unworthy of it, an evil of a kind which one might expect to suffer oneself or that one of one's friends should do so, and this when the evil appears close at hand. For it is clear that it is necessary that he who should feel pity should be such as to think that he might suffer the evil either in his own person or in that of one of his friends, and that the evil should be such, or very much such, as has been described in the definition' (Rhet.'xi. 8). The definition gives at first sight a somewhat selfish complexion to the feeling of pity ; yet there can be no doubt that it lays the conditions down under which pity is most readily felt, and, though there is a pity which transcends this account of it, the definition accurately describes the pity by which the great majority of ordinary men are moved. 2. Roman. — In Latin literature the sentiment of pity occupies no prominent place ; the Romans were not a cqmpassionate people, and their literature faithfully reproduces this trait of their character. The passage where the feeling of pity is most finely touched upon in Latin literature is in Virgil : ' Hie . . . Sunt lachrymae rerum, et mentem mortalia tangunt ' (^71. i. 462). There is also a striking passage in which Tacitus contrasts the pity felt by some of the rough soldiers after the battle of Bedriacum, at the horrors which the field of battle displayed, with the callousness of Vitellius and his entourage (Hist. ii. 70). Cicero also knew what pity was ; he described it as ' ill ease of mind growing out of the misfortune of another' (Tusc. Qucest. iii. 10), and ' the ill ease excited by the misery of another who suffers -svrongfully ' (ib. iv. 8). 1 What the precise meaning of Aristotle's definition of the object of tragedy is has been much debated, and need not be discussed here. VOL. X. — 4 3. Biblical.— In the Bible it is to be observed that the terms 'pity,' ' coni[)assion,' and 'mercy' are used as practically synonymous (being all used in diflerent places as translations of the same Hebrew and Greek words), and that they occupy a position which is unique in the religious literature of any people. For God is represented in Hebrew as well as in Christian literature not onl}- as a God of justice but as pitiful, compassionate, and merciful. That such are the characteri.sties of God was a conviction which grew upon the jirophets of Israel and the religiinis leaders of Jewi.sii thought till it culminated in the teacliing of our Lord Himself. In the earlier b<joks of the OT the pity and compassion of God are comparatively little emphasized. The most important pa.s.sage occurs in the decalogue in both 01 the forms in which it has come down to us : ' Shewing mercy unto thousands of them that love me and keep my commandments' (Ex 20", Dt 5'0 [iroiuc i\to^ «is X^XidSai TOts ayairiiai y.t uoi toit i^uAa<r<70V(7t ra rrpoararfiiara l^ov]) ; but in the Psalms and in certain of the prophets the tliought is very prominent — e.g., Ps 86' 103** *• 130^ etc.. Is 548- '» 63», Jer 12'», Hos 1'. In the NT the belief in God's pity or mercy follows as a direct consequence from the doctrine of God's fatherhood and God's love (e.g., Lk 6^**). To St. Paul God is -a God of mercy. God is the Father of mercies (2 Co 1') ; He is rich in mercy (Eph 2*) ; mercy and peace come from God through Jesus Christ our Lord (I Ti l^, 2 Ti \\ Tit 1*, 2 Jn »). Pity towards men is commended to us in tlie Bible as a consequence of the pity and mercy of God, and particiilarly of His pity and mercy as expressed by and revealed in the sendin" of Jesus Christ. Pity and mercy towards aliens and strangers were in early days perhaps no more recognized as a duty by the Israelites than they were by the Greeks and Romans ; indeed, there is a passage (Dt 13*) in which it is expressly forbidden that pity should be felt or shown towards those who try to pervert God's people from the worship of Jahweh into the worship of any strange god ; but throughout the OT mercy and pity are inculcated towards members of the house of Israel, and the failure to have pity on the widow, the fatherless, and the destitute is stronglj' reprobated. In the NT the command to be pitiful has no such restrictions. The teaching of the parable of the Good Samaritan implies that our acts of charity, pity, and mercy are by no means to be limited to tnose of our own nation, and, as a matter of fact, under the teaching of Cliristianity pity has been extended so as to embrace sufferers of the whole human race, and in our day embraces the animaJ world as well. 4. Augustine. — In Augustine's de Civitate Dei there is an interesting chapter (ix. 5) devoted to the manifestation of pity as exhibited by God and man. He maintains against the Stoics, who asserted that God could not be moved by pity, that, while the claims of pity must always be subordinated to justice, it is yet an emotion which is not unworthy of God and siiould be exhibited by men to their fellow-men, being naturally called out by the sight of distress. The pity of God, of course, must depend on the repentance of man ; yet, granted this condition, God's pity can flow out towards man, and, it would seem, inevitably does BO. The pitiful God of the Christians stands thus contrasted with the passionless God of the Stoics, just fits the compassionate man under the Christian dispensation is opposed to the unfeeling man of the Stoical ideal. Yet, in spite of what Augustine urges, the idea of a pitiful God is not altogether an easy one

  
    50 PLACES (Sacred) to embrace. It has to be taken in close connexion with the teaching of the NT on repentance. The good will, the love, the fatherhood of God to man, 13 a permanent attitude which remains, whatever man's conduct. Sin turns man's thoughts and his afiFections away from God ; repentance makes possible the renewal of the relation between God and man, which has been there potentially all the time, but has been interrupted. The changed attitude of God to man consequent on repentance expresses itself in pity. The bearing of this doctrine on the question of the Atonement is outside the present article (cf. Expiation and Atonement [Christian]). 5. English moralists. — In the English moralists the phenomena of pity and the cognate emotions held a considerable place. Hobbes started the investigation : ' Griefe, for the Calamity of another,' he says, ' is Pitty ; and ariseth from the imagination that the like calamity may befall hiroselfe ; and therefore is called also Compassion, and in the phrase of this present time a Fellow-feeling : And therefore for Calamity arriving from great wickedness, the beat men have the least Pitty ; and for the same Calamity, those have least Pitty, that think themselves least obnoxious to the same' (Leviathan, pt. i. ch. 6). This selfish doctrine of pity is vehemently opposed by Butler in his two sermons on compassion {Sermons, v. and vi.). Having stated Hobbes's definition of pity as given in his treatise on Human Nature, ch. ix. § 10, as ' the imagination or fiction of future calamity to ourselves, proceeding from the sense (he means sight or knowledge) of another man's calamity,' he proceeds to criticize it in the following way {Sermon v. ' Upon Compassion '). In the first place, he contends that it is no account of pity or compassion at all. The sight of a friend's misfortune might in some minds give rise to the feeling of fear for ourselves which Hobbes describes, but, if it gave rise to such a feeling, the feeling would not be one of pity or compassion, but something quite different. Again, there are objects which give rise to a sense of our own danger — e.g., a sudden sight or sound, or some association of ideas— but no one would say that we compassionate or pity such objects ; it would be ridiculous to do so. Again, fear, pity, and compassion would be on Hobbes's showing the same sentiment and a fearful and compassionate man the same character— which every one immediately sees are totally different. Again, while compassion and pity exhibited towards others, and especially towards our friends, commend us to the favour of all good men, fear or anxiety on our own account by no means equally recommends us. Pity, then, and compassion, Butler concludes, are not forms of self-love, but original affections, being grief at the distresses or misfortunes of others, are a primitive sentiment in human nature, a sentiment implanted in us, intended to prompt us to relieve those many miseries and sufferings of which, in Butler's view, life is so full. The emotion does not supplant reason, but fortifies it, reason being often too weak to induce men by itself to alleviate or attempt to banish the sufferings of our fellow-men unless supported by those feelings of compassion and pity with which, as a matter of fact, the better class of men are endowed. One other question Butler touches upon in the course of these two sermons. Pity and compassion were regarded by many of the Stoics in earlier days and by some of Butler's own contemporaries as a weakness which the ' wise man ' will seek to get rid of. To this Butler replies that the gratification of the affection may be, and often is, a source of pleasure to him who indulges it, and certainly makes compliance with the dictates of the sense of duty and reason easier and more possible than without such a sentiment they are likely to prove to the majority of mankind. In this way he answered by anticipation the objections of Kant, who took up on this point a position even more extreme than most of the Stoics. Kant said : ' The passions themselves, being sources of want, are so far from having an absolute .worth for which they should be desired, that, on the contrary, it must be the universal wish of every rational being to be wholly free from them' (Grundleg. zxir Metaphysik der Sitten [Sdmmtl. Werke, ed. K. Rosenkranz and F. W. Schubert, Leipzig, 1838-40, viii. 66]). Hume has a good deal to say about pity and compassion. Pity is defined by him as ' a concern for the misery of others' {Treatise of Human Nattcre, bk. ii. pt. ii. § 7). He does not accept Hobbes's view, that it is an affection springing from the sight of others suffering which makes us apprehensive on our own account. It has its source in the imagination, in the power which we have of putting ourselves in the place of others and gaining an impression of the ideas which they actually experience. It is a peculiarity of the passion, he continues, that the communicated passion of sympathy sometimes acquires strength from the weakness of its original feeling. ' A man who is not dejected by misfortunes is the more lamented on account of his patience ' (t6.). This principle of sympathy is largely invoked by Adam Smith to explain some of the phenomena which pity and compassion exhibit. Why is it, he asks, as Hume had also asked, that we feel more compassion for the man who exhibits greater magnanimity in his sufferings than for one who allows himself to be overwhelmed by them ? The reason is, he answers, that we can more easily enter into, or sympathize -with, the actual feeling which he displays. ' We wonder with surprise and astonishment at that strength of mind which is capable of so noble and generous an effort ' (Theory of Moral Sentiments, Edinburgh, 1849, pt. i. sect, iii. ch. 1). 6. Conclusion. — Pity, then, is a universal or almost universal human feeling, of the existence of which as a fact of human nature there can be no doubt, though the explanation of the feeling itself, and still more of the phenomena which it exhibits, may be in doubt ; it is a feeling the presence of which in men, and still more in women, we approve, the absence of which we blame and deplore, but on condition that it leads to active interposition on behalf of those who are in distress ; it is a feeling, moreover, which we readily attribute to God Himself, because we recognize that it is a form which love takes, a proof not of weakness but of strength. LiTBRATDEB. — The authorities are cited throughout the article. W. A. SpOONER. PLACES (Sacred). — In primitive religious conceptions the gods are not exempt from general limitations of space and time. Arguing by analogy, the savage ascribes to all material objects a life similar to that of which he himself is conscious, and he easily confounds the spiritual force with its visible embodiment. Hence in primitive myth we find animate and inanimate things equally capable of feeling and action, while transformations of men into animals are perfectly natural. The gods have a physical environment, on and through which they act. Nowhere ubiquitous, they are conceived of as bounded by certain local limits : the god's land is the land of his worshippers, and his immediate sphere of in^uence is his residence. Among the early Semites ideas of divine preference came to be associated with the fertility of particular places, whether from rainfall or from springs and watercourses, the local gods, or b^'dlim, being recognized and appeased by a tribute of firstfruits, and, by a natural extension of meaning, of firstlings of cattle and men. Thus the idea grew that the gods have their proper homes or haunts where the worshippers lay their gifts on sacred ground, hang them on a sacred tree, or, in the case of sacrificial blood, pour it over a sacred stone. Later the home or sanctuary of a god was a temple, which could be erected only in a place where a god had manifested his presence. A theophany was held to justify the act of sacrificing on the spot (Gn 12^, Ex 17^" etc.). Hence came the idea of the sanctity of such places as Bethel, Mamre, Shechem, Beersheba, etc. The theophany in Ex 3 took place on Sinai, because it is holy ground, Jahwen's habitual dwelling-place (W. Robertson Smith, The Religion of the Semite^, London, 1894, p. 118). Thus we see that holy E laces are older than temples, and that places ecome holy as the natural haunts of a god, these being in their earlier forms a cave, a rock, a fountain, or a tree. These places and things, as

  
    PLACES (Sacred) 51 the favourite haunts of divine beings, come naturally to be regarded as holy, as opposed to common, and are reserved for the use of the god and his ministers. In relation to man such sanctuaries come to be surrounded by restrictions as to access, especially for such persons as are physically unclean or have shed blood. The right of asylum in the OT was limited to involuntary homicide, and confined to certain old sanctuaries — the cities of refuge. But at some Arabian sanctuaries all fugitives were admitted to shelter. The idea of holiness had thus come to involve restriction or prohibition, together with the idea of protection from encroachment, as mav be seen in the root-meaning of the Hebrew word hivia, a sacred enclosure or temenos. Tlie god and his worshipjiers belong to a community of kinship, most probably on the basis of a totemistic conception of mutual relationship. Hence men naturally fell into the way of observing rules of holiness — ' a system of restrictions on man's arbitrary use of natural things, enforced by the dread of supernatural penalties ' {ib. p. 152), as found among all primitive peoples. This is the primitive institution to which the name ' tabu has been given, including both rules of conduct for the regulation of man's contact with propitious deities and precautions against the approach of evil spirits and the like. The distinction between the holy and the unclean is real enough, though it may not be always precise, and both may overlap, as in the Levitical legislation. The sanctuary, being protected by rigid tabus, had of course to be clearly marked in its limits. The himd in Arabia sometimes included a large tract of pasture land marked off by pillars, and the haram, or sacred territory, of Mecca extends for miles on almost every siae of the city. The whole mountain of Horeb was sacred ground. The customary symbol or permanent visible object at and through which the worshipper comes into direct contact with his god is sometimes a natural object, as a fountain or tree, or an artificial erection, as a pillar or pile of stones. It is easy for the f)rimitive imagination to connect ideas of animate ife and quickening energy with running water or with the rustling leafage of a tree. And we find ideas of sanctity attached to rivers, as the Belus and the Adonis, and to springs at shrines with healing qualities, as the seven wells of Beersheba, etc., into which propitiatory gifts were cast with a view to divination or prophetic inspiration. The extension of the idea of sanctity to purposes of adjuration and ordeal is obvious enough. Trees were adored as divine among all the Semitic peoples, and still are as mandhil by the modern Arabs. The local sanctuaries of the Hebrews were altar- sanctuaries erected under trees, but the altar had an Ctsherdh, or pole, beside it (Dt 16^'). Again, grottoes or caves were supposed to be specially sacred, and the oldest Phoenician temples took this form. The holy cave was the original sanctuary of the temple of Apollo at Delos, and the adytum, or dark inner chamber, was common alike in Semitic and in Greek temples, being frequently the place where oracles were delivered. The sacrificial stone or altar in the Semitic sanctuary was the locality of most intimate communion between the worshipper and his god, on which sacrifices were burned and offerings set forth. The Arabian form was usually a cairn or heap of stones, upon which, or at the base of whicn, the sacrificial blood was poured out, as was the case also with the Greeks and Romans. We read in the OT of monoliths (massebhdth) at sanctuaries, as at Shechem, Gilgal, etc. 'It seems clear that the altar ia a differentiated form of the primitive rude stone pillar, the nof6 or ma^^eha. But the sacred stone is more than an altar, for In Hebrew and Canaanite sanctuaries the altar, in its developed form as a table or hearth, does not supersede the pillar ; the two are found side by side at the same sanctuary, the altar as a piece of sacrificial apparatus, and the pillar a* a visible lynibol or embodiment of the presence of the deity, which in process of time comes to be fashioned and carved in various ways, till ultimately it becomes a statue or anthropomorphic idol of stone, just as the sacred tree or post was nliiinately developed into an image of wood ' {ib. p. 204). Such sacred stones are found in connexion with the worship of the most various gods, in all parts of the world, as among the Ainus, the Brazilian tribes, the Samoans, etc. The Usherdh develops into the wooden idol, the primitive unhewn monolith into tlie marble statue of the god, with which the altar still continues to be associated, and from these elements eventually the temple was built. The primitive altar grew out of toteruLstic ideas, and there is in the earlier stages no need to suppose that the stone or image in front of which tiie rites of worship are performed actually contained the god. The identification of the god and the abode in which he may be pleased to make his resting-place is, however, an ea.sy transition. Thus among the American Indians the place of national worship for the Oneidas was the Oneida stone from which they claimed descent. The Dakotas and Ojibwas had similar stones, which they called 'grandfather.' The shaping of a likeness to the human face was natural enough, but by no means universal, as we see in the unchanged idol of Astarte at Paphos. It must be clearly understood that the idea of the stone becoming the permanent rather than an occasional dwelling-place of the god represents a later stage of development. The existence of sacrifice implies an earlier totemistic stage, in which the blood sprinkled is that of tlie totem-animal, and the object is the renewal of the blood-covenant between the totem-clan and the totem-god (F. B. Jevons, Introd. to the Hist, of Religion^, London, 1914, p. 141). This superstition lingered long. It was condemned by the Council of Nantes in 895, but it survives to this day in some corners of France and Norway. In ancient Rome, in the earliest times, there was no temple or image representing a deity. Certain places were regarded as religiosa, aH'ected by tabu, as distinguished from loca sacra, places made over to the deity by certain formulte, under the authority of the State, by the processes of consecratio. Such a place, in which a deity had taken up his abode, was a fanum, containing a sacellum, or small roofless enclosure, with an ara. Among loca religiosa were the spots where thunderbolts had fallen and burial-grounds. This feeling or scruple {religio) as applied to places finds expression in Virgil's lines describing the visit of yiineas to the site of the future Rome : ' Hlnc ad Tarpeiam sedem et Capitolia ducit, Aurea nunc, olim silvestribus horrida dumis. Jam turn relipo pavidos terrebat agrestis Dira loci ; jam tum silvam saxunique tremebant. "Hoc nemuB, hunc," inquit, " frondoso vertice coUem, (Quis deus, incertum est) habitat deus " ' (^n. viii. 347 ff.). The temple on the Capitol, with its statue of Jupiter, and that of Diana on the Aventine, with its reproduction of the ^6avoy of Artemis at Massilia, were the earliest statues of the gods in roofed temples at Rome. From the earliest times the Roman boundaries, house, burial-place, and spring were considered as in a special sense sacred, needing constant religious care. The hearth {focus) was the ' natural altar of the dwelling-room of man ' (' Aust's admirable expression,' as Warde Fowler styles it, quoting E. Aust, Die Beligion der Romer, Miinster, 1899, p. 214), and the seat of Vesta, the spirit of the fire. Behind the hearth was the penus, or storing-place of the household, inhabited or guarded by spirits, the di penates,

  
    62 PLAINS INDIANS who together with Vesta represent the material vitality of the family (W. Warde Fowler, The Religious Experience of the Roman People, London, 1911, lect. iv.). The protecting door-spirit was Janus ; and in the Janus bifrons in the symbolic gate of the Forum Fowler sees a developed form of the spirit of the house-door. The lar was originally the presiding spirit, not of the house, but of an allotment, or the whole of the land of &faniilia, including that on which the house stood. The terminus was the boundary-mark of the land belonging io'.VnQfamilia, or t\iepagus (an association of farms and homesteads), and its care was marked by detailed religious ceremonies. The lustratio, or purification, of land, city, etc., was carried out by means of a solemn procession accompanied with sacrifice. And, as the ager of the city-state had its boundary made sacred by a lustratio, so the city had its pomcerium, or boundaryline between the sacred and the profane, like that of the farm, within whose limits alone the auspicia of the city could be taken. See, further, art. Landmarks and Boundaries. The earliest Teutonic word for temple means also wood, and the primitive shrine of the deity was a holy place untouched by human hand, a grove. A god may inhabit a mountain-top, a cave, or a river, but the general worship was a forest cultus, its seat a sacred tree (cf. Tac. Germ. ix.). This is not pure nature-worship, for the gods dwelt in these groves, although as yet no walls were built or images set up. Among the Saxons and Frisians the veneration of groves long survived the introduction of Christianity. At the beginning of the 11th cent. Bishop Unwan of Bremen had all such woods cut down in his diocese, and Grimm {Teutonic Mythology, i. 73 f.) tells us of a holy oak near Wormeln, Paderborn, to which even in his time the neighbouring peasants made a solemn procession every year. The earliest temples were built on the sites of the more ancient trees or groves, and, later, Christian churches were erected on the same spot, so that the old sacredness did not depart from the place, but merely passed into a higher relation. Literature. — See, besides works already mentioned, C. Botticher, Der Baumkultus der Hellenen, Berlin, 1856 ; W. Mannhardt, Antike Wald- und FeldkuUe, do. 1875-77 ; J. Grimm, Teutonic Mythology, tr. J. S. Stall vbraas, 4 vols., London, 1882-88; W. W. Baudlssin, Stmfien zur sem. Religionsgeschichte, Leipzig, 1876-78 ; J. Wellhausen, Reste arabischen Heidentums^, Berlin, 1897 ; also GZJ3, London, 191115, passim; and the artt. Holiness, Ma^sebuah, Poles and Posts, Tabu, Totemism. T. DaVIDSON. PLAINS INDIANS. — i. Distribution and history. — The region that gives a geographical name to this group of American Indians is of an irregular oblong shape, some 2500 miles from north to south and 1000 to 1500 miles from east to west. Roughly speaking, the Plains extend from the Rio Grande in S.W. United States to the Saskatchewan River in Canada, and from the base of the Rocky Mountains to Lake Winnipeg in Canada and the Missouri and the Mississippi in the United States. Down the long easterly slope of this broad stretch of land flow many streams that take their rise in the Western mountains. Trees border these numerous waterways, but the country is barren of forests. This was formerly the home of over twenty different tribes, belonging to six different linguistic stocks. They were as follows : (1) Algonquian : Arapaho, Blackfeet (or Siksika), Cheyenne, and Cree ; (2) Athapascan : Apache ; (3) Caddoan : Arikara and Pawnee ; (4) Kiowan : Kiowa ; (5) Shoshonean : Comanche ; (6) Siouan : Assiniboin, Crow (or Absaroka), Dakota, Hidatsa, Iowa, Kansas, Mandan, Missouri, Omaha, Osage, Otoe, Ponca, and Quapa. To and fro over the wide Plains formerly moved yast herds of buffalo, which gave abundant food and furnished the Indians with pelts for clothing as Avell as covering for their tents. The tribes regarded these animals as specially provided for the sustenance and welfare of the native people, and this gift was gratefully recognized in their religious rites. The Indians of the Plains had been attracted thither by the buffalo herds. Some of the tribes had come from the woods on the north, east, and west, where the game, although plentiful, was more or less difficult to secure ; others had come up from the south for similar reasons. After the settlement of the white colonists on the Atlantic coast a new force was felt over the land. A fradual displacement of the native tribes formerly welling on the eastern littoral and its streams began and went on increasing, until it was felt as a westward pressure up to the eastern border of the Plains. This steady displacement, added to the influence of the white traders, the adventurers, and the ' opening up of the country,' brought to the Indians new diseases, intoxicants, and many other evils which greatly reduced their number. The horse reached the Plains with the expedition of Coronado in 1541. Later, strays multiplied rapidly, and finally formed the herds of wild horses that became the principal source of the Indian supply. What tribe introduced them on the Plains and used them for hunting is not known, but they were first met by tribes of the Siouan stock, among the Comanche, who were famous for their horsemanship, and from that tribe knowledge was obtained of the use and care of the horse. Not only did the horse modify hunting methods, but it introduced a new species of property, changed social customs, and led to foraging expeditions and to wars. Although the Plains was never a peaceful country, the changing conditions increased its turbulence until it became a great battle-field as well as a hunting-ground. The greatest blow that the native life of the Indian ever received came during the first decades of the latter half of the 19th cent., when, in the interests of trade, the buffalo were slaughtered by the thousand, until within a few years they were practically extinct. What that catastrophe meant to the Indian it is difficult for one of our race fully to appreciate. The present writer can never forget the occasion, some thirty years ago, when its meaning was really borne in upon her. The aged Omaha keeper of the scicred rites that inaugurated the annual tribal buffalo-hunt consented to recite the rituals, for historic preservation ; he stood alone in his little cabin before the graphophone to voice for the last time the words that told of the birth of the buffalo-herds. When he came to the promise given by Wakonda, in answer to man's appeal, that the herds should come to the people from all directions, the tears rolled down his withered cheeks as he sobbingly murmured: ' Not now, not now 1 ' To him, Wakonda had abandoned the Indian and the world had become desolate. The old man did not long survive this recital. 2. Religious and social ideas. — The social organization and religious ceremonials of the Plains Indians varied in a number of particulars. Those tribes belonging to the Algonquian linguistic stock had formerly dwelt under sedentary and agricultural conditions, and many of the habits then formed were lost under the stress of hunting ; the binding force of a close social organization also gave way, with the result that religious rites and social customs were modified. With the affiliated Arapaho and Cheyenne tribes the 'Sun-dance' became the principal ceremony of the people. This composite rite spread to some tribes of the Siouan linguistic stock. It was not directly connected with the worship of the sun, as its name might imply. It is true that the ' dancer ' turned towards the sun, but it was viewed as a symbol of the unseen Power that had granted the prayer of

  
    PLAINS INDIANS 5a the dancer — usually a supplication for the recovery of a sick relative, the sincerity of the request to be proved by the suppliant going through tlie torture of the Sun-dance. The Sun-dance witnessed by the writer in 1882 was the fulfil ment of a vow made that the life of a sister might be spared to her family. There was therefore an altruistic teaching in this seemingly barbarous rite.^ Among the Cheyenne there is an ancient ceremonial connected with four sacred arrows that have been preserved time out of mind, which was related to the teaching of the sanctity of life within the tribe. Little is known of this rite, as no one having any white blood has ever been allowed to witness it. See art. Cheyenne. The tribes of the Caddoan linguistic stock had long been familiar with the cultivation of the maize which figured in their tribal rites. These were elaborate, and presented phases of anthropomorphism that were not met with elsewhere. The tribes of the Siouan linguistic stock dwelt on the eastern border of the Plains, along the banks of the Missouri River and the lower part of some of the tributaries of the Mississippi. The Eeople lived in villages and cultivated maize, eans, and a few other plants ; they went out to hunt buffalo and other game, returning home with their supply of meat and pelts. Early in the 17th cent, these tribes came into touch with French traders from the south, by way of the Mississippi, and across country to the north and east from the lakes and the St. Lawrence River. With the influx of wares during the 18th and 19th centuries, the native arts of weaving, pottery-making, and the manufacture of implements and weapons from stone, bone, and wood declined and finally ceased altogether. Under these influences hunting grew to be more or less a mercantile pursuit, and the religious rites formerly connected with it began to lose their power. During the latter half of the 19th cent, the life of the tribes became greatly modified and at its close hardly a tribe was practising its ancient vocations and rites, or was dependent for social order upon its tribal form of government. The entire country was under the control of the white race, railroads stretched from the Atlantic to the Pacific, the mountains were no barriers, and portions of the Plains once regarded as a desert yielded to modern methods of land cultivation, so that the old life passed for ever out of sight. The native race survived under the new conditions, nor were their ancient beliefs wholly obliterated ; these had too long been vital to the race to yield to mere external pressure. What those beliefs were has assumed new importance to the student of the development of the mind and thought of man while under the direct and sole tutelage of nature. The American Indians belong to an observant, thoughtful, out-of-door people who for generations have lived on intimate relations with an unmodified environment. All animals pursued their own untrammelled mode of life, only the dog being domesticated. With few exceptions, the plants were undisturbed in their manner of growth ; there were no highways to break the wide expanse of grass, or bridges to span the streams. There was nothing to suggest any break in the continuity of the natural relation between man and his surroundings. It is difficult for one of our race to conceive of that once unbroken stretch of country, giving no sign of the master-hand of man or of his permanent occupancy. It was amid such untouched, unforced conditions that the American Indian attentively watched the various phases of life about him and pondered upon what he saAV. 1 For a deecription of the Sun-dance see art. Phallism, § a. Everywhere he seemed to discern that dual forces were employed to reproduce and so to perpetuate living forms. The fructifying power of the sun was needed to make the earth fruitful, and only on the union of the two, sky and earth, was life in its various forms made possible. Upon these two opposites he project^id human relations and made them, to a degree, antliroponiorphic ; the sky became masculine, the earth feminine. Finally, by thinking along these lines, as his rituals reveal, he was led to conceive of the cosmos as a unit, permeated with the same life force of which he was conscious within himself — a force that gave to his environment its stable character, to every living thing on land and water the power of growth and of movement, to man not only his physical capacities but the ability to think, to will, to bring to pass. This unseen, undying, unifying force is called by the Omaiia and cognate tribes Wakonda. Through Wakunda all things came into being, are ever related, and made more or less interdependent. Consequently, nature stood to the Indian as the manifestation of an order that had been instituted by Wakonda, of which man was an integral part. To this order he turned for guidance when establishing those means, religious and secular, that would ensure to him, individually and socially, safety and continuous life. Finding himself to be one of a wide-reaching cosmic family, the Omaha (and his cognates) planned the tribal organization upon the type of that familj'. The people were divided into two great sections, one to represent the sky, the other the earth. Each section was composed of a number of kinship groups, called by a general term meaning 'village.' (These are spoken of by our students as ' clans or 'gentes.') Each village stood for some one of the forms of life seen in Wakonda's instituted order. The sky was the abode of the sun, the stars, the winds, and the storm-cloud with its thunder and lightning, and to each village of that section was committed something regarded as symbolic of one of these manifestations. The earth, with its land and water, was the abode of the trees, grasses, and the various animals so closely allied to man and his needs, and to each village of that section was committed something typical or symbolic of one of these manifestations of life. In this way the tribal organization aimed at mirroring man's environment, as ordained by Wakonda, and was primarily religious in character, and secondarily political in its function. The tribal rites were instituted to emphasize that which the tribal organization portrayed, and to provide means by which the people should together acknowledge the order inaugurated by Wakonda, of which man was a part. In these rites all the villages of the two sections had a share, as well as the symbols committed to their keeping, so that the people, standing in the appointed order, with one voice appealed to the invisible Wakonda for help to secure food, safety, and long life. A few words are necessary regarding the symbolic objects committed to the villages, as there has been considerable misconception of these and the Indian's use of them. Each village, according to the section to which it belonged, had charge of one of these symbols. The term by which it was designated in the Omaha language meant ' that by which they make themselves known as a peoi)le.' It is to this object that the term 'totem' has been applied. The symbol, representing, as it did, one of the forms of life in the sky or on the earth, as created by Wakonda, had a sacred significance to the people of the village and held the central place in their ceremonies. It bound the people together by a sacred tie, made them

  
    54 PLATO AND PLATONISM distinctive among the other villages, and was a link between them and the invisible Wakonda. The symbol belonging to a village was always metaphorically referred to in the name of the village, and also in the personal name ceremonially given to every child bom within the village. The symbol might be an animal {e.g., the buffalo) or a force (e.g., the wind), and the people might be spoken of by the name of the symbol of their village (e.g., the bufialo people, or the wind people). This form of speech never meant to imply that the people were descended from the buffalo or any other symbolic object. Certain articles were regarded as associated with the diflerent symbols ; these were always treated with marked respect, and the people of a village never touched the articles associated with their own sacred symbol. The tribal rites of the Omaha and cognates were composed of dramatic acts, the recitation of rituals, and the singing of ritualistic songs. In these are embodied the myths setting forth the genesis of man and his relation to nature. The stories, symbols, and metaphors are often highly imaginative and not infi-equently touched with poetic feeling. These formed a nimbus about the rites that both illuminated and made elusive their meaning. In the tribal rites can be traced the gropings of tlie Indian's mind to find that power, greater than man, which was the source of visible nature, to discover a way for man to approach it and receive help from it, and to search for the meaning of the activities that were everywhere apparent. The religious and social ideas developed through this search, extending through generations, as evidenced in the rituals, were gradually evolved and formulated in the tribal rites, wherein were clearly set forth the importance of the perpetuation of human life and the recognition that Wakonda is ever present in all things that surround man. There were no specially designated persons in the tribe whose duty was to teach religion or ethics, nor were there any succinct, practical commandments as to the beliefs or actions. Religious and ethical teachings were embedded in the tribal and other rites. The duty of explanation and instruction to the laity, concerning the meaning and the teaching of these rites, devolved on the thoughtful elders of the tribe, who generally belonged to those eligible for the office of keeper and who formed a kind of hereditary priesthood. 3. Wakonda. — The term loakonda is not modern and does not lend itself to analysis. It is distinct from the word meaning 'spirit' and has nothing in common with it. Wakonda is not a synonym of ' Great Spirit,' of nature, or of an objective god, a being apart from nature. It is difficult to formulate the native idea expressed in this word. The European mind demands a kind of intellectual crystallization of conceptions which is not essential to the Indian and which, when attempted, is apt to modify the original meaning. Wakonda stands for the mysterious life- power permeating all natural forms and forces and all phases of man's conscious life. The idea of wakonda is therefore fundamental to the Indian's relation to nature and to all living forms, including man. While the conception of wakonda may appear vague, certain anthropomorphic attributes were ascribed to it, approximating to a kind of personality. Besides the insistence on truthfulness in word and deed, there were qualities involving pity and compassion' as shown in certain rites. All experiences of life were directed by wakonda— & belief that led to a kind of fatalism. Literature.— Hil/ (=Bull. SO BE [1907-10]); J. Mooney 'Calendar Hist, of the Kiowa Indians,' 17 RBEW [1898], pt. 1 p. 141 flf., 'The Ghost-Dance Religrion,' lU RBEW [1896], pt 2 ' A. C. Fletcher, 'The Hako,' S3 RBEW [1904], pt. 2 ; A c' Fletcher and F. La Flesche, 'The Omaha Tribe,' 27 RBEW [1911], p. 16 ff. ; Publications of Field Columbian Museum, Chicago, 111., Anthropological series ; Amer. 2\'at. Hist Museum, Anthrop. Papers ; Univ. 0/ California Publications in Amer. Archaeology and Ethnology. A. C. FLETCHER. PLANTS.— See Trees and Plants. PLATO AND PLATONISM. —I. Life.— Aristocles, known always in after life as Plato (nxdrwv), was born at Athens (or, as some say, at iEgina) on 26th or 27th May 427 B.C. (or, as some say, 5tli or 6th June 428 B.C.). He was well born, his father, Ariston, being of the family of Codrus, and his mother, Perictione, or Potone, of that of Solon ; he was well bred ; he was well-to-do. In his youth he received the customary education in music and gymnastic, and he performed the usual military service. He is said to have had poetical aspirations — dramatic, epic, lyric. In all probability he looked forward to a political career. Having been in early years introduced to the Heracleitean philosophy by Cratyhis, he became acquainted about 407 with Socrates, and henceforward was one of his ' familiars ' or ' associates ' (eraipot). Presumably Plato shared Socrates' political unorthodoxy ; that is to say, he was a 'moderate' of the type of Theramenes, and, whilst he had no sympathy with Critias and the extreme oligarchs, desired a stringent reform of the ' unmixed democracy.' Accordingly, he was one of those Socratics who, on the death of their master in 399, withdrew from Athens and found a refuge with Eucleides at Megara. It is possible that Plato returned to Athens in or about 394. Then came a time of travel, when he is said to have visited Egypt, Cyrene, Magna Graicia, and Sicily. At Syracuse he made acquaintance with Dion, and with Dion's brother-in-law, the ' tyrant ' Dionysius the Elder. It is said that Dionysius, taking offence at remarks made by Plato about the ethics of tyranny, revenged himself by delivering Plato to one Pollis, a Spartan diplomatist ; that Pollis sold Plato in the market-place of yEgina, as though he were a prisoner taken in war ; that Anniceris of Cyrene bought him and set him free ; that Plato's friends proposed to repay to Anniceris the sum which he had expended ; and that, when Anniceris declined their ofler, the money was spent in the purchase of the garden of Academus. Whatever may be thought of this curious story, Plato, when he returned to Athens about 387, established, first in the gymnasium of Academus a/hd afterwards in the garden hard by, the school known henceforward to all time as the Academy. Here he lived, thought, taught, and wrote. It may be conjectured that in the earlier days of the Academy Plato not only delivered formal lectures, but also gave personal instruction to his abler pupils, using his Avritten dialogues as texts for catechetical teaching; and that he shared the common life of the school. But there is reason to believe that in later years he delegated the personal teaching to others, and that towards the end of his life his public lectures were few and far between. In 367 he made a second journey to Syracuse in the vain hope of winning the younger Dionysius to philosophy, and thus realizing his scheme of an ideal polity governed by a philosopher-king. A third journey to Sicily in 361, having for its object the reconciliation of Dionysius with his uncle, Dion, M'as conspicuously unsuccessful. Plato died at Athens in 347. 2. Writings. — In the age of the emperor Tiberius the grammarian Thrasylus framed a canon of Plato's writings, and included in it the Apology of Socrates, which purports to represent the unpremeditated defence addressed by Socrates

  
    PLATO AND PLATONISM 5fi to liis judges ; the Epistles, a collection of letters supposed to have been written by Plato to hia friends ; and 34 dialogues on phiiosophictJ subjects. There htis been, and there still is, controversy about the epistles, some thinking that all are genuine, others that some, and in particular vii. and viii., are genuine, and others again (with whom the present writer ranges himself) that all are spurious. Doubts have been raised about certain of the 34 dialogues ; but no serious critic of the present day questions any of the more considerable of them. It is easy to see why Plato gave to his writings a conversational form. Socrates had held that the teacher should elicit and suggest rather than inculcate and dogmatize, and had therefore preferred spoken to written discourse, question and answer to continuous exposition. Plato accepted his master's principle ; and accordingly, though he deserted his example so far as to make use of writing, he was careful in so doing to imitate conversation. In most of the dialogues Socrates is the chief speaker ; but Plato's Socrates is an idealized Socrates, who has an urbanity foreign to the Socrates of history, and he sometimes propounds physical and metaphysical doctrines which could not have found favour with a philosophical agnostic. In the Parmenides Socrates takes the second place ; in the Sophist, the Politicus, and the Timmtcs he retires into the background ; and in the Laivs he does not appear. The dialogues difler in structure, inasmuch as the conversation is sometimes written down in the words of the supposed interlocutors ; sometimes is reported by X, who has taken part in the discussion or has been present at it ; once is reported by X, who heard the story from Y ; and once is reported by X, who heard it from Y, who heard it from Z. They differ also in literary character and treatment. Some are lively and dramatic ; some are eloquent and poetical ; some are severely dialectical. Though in general the conversational form is studiously maintained, there are upon occasion great stretches of continuous discourse ; and in particular there are imaginative interludes called myths (/j.v6oi), which, making no pretension to exactitude of statement, claim notwithstanding to be substantially true, and, where experience fails, to fill a gfva by provisional hypotheses {Phcedo, 114 D). Thus, the making and the maintenance of the universe, prehistoric society, the day of judgment, and the future state are mythically described. In a word, the myth is a profession of faith. The introductions prefixed to some of the dialogues and the description of the last hours of Socrates in the Phcedo are the very perfection of continuous narrative. The style is always the best possible for the occasion ; for Plato's harp has many strings. 3. The grouping of the dialogues. — Assuming that, when Plato began to write, the fundamentals of his system were already settled, and that accordingly the order of the principal writings was determined by the needs and the conveniences of exposition, Schleierniacher,^ the father of the modem study of Platonism, recognized three groups of dialogues : elementary, transitional, and constructive. The Phcedrus, he thought, was the earliest of the dialogues ; the Pepublic, the Timceus, the Critias, and the Laws were the latest. On the other hand, K. F. Hermann,^ denj-ing that the system came into existence full-grown, saw in the several dialogues the results and the evidence of Plato's doctrinal development, and distingaiished three periods of his literary activity : (1) the years 1 Platons Werke, Berlin, 1855-62, I. i. 32-36. 2 Geschichte und System der platonischen Philosophie, pt i. (do. 1839) p. 384, etc. immediately following the death of Socrates ; (2) the residence at Megara ; and (3) the years 387-347. Subsequent inquirers, however much they ditler in detail from one another and from Hermann, seem on the whole to agree in accepting his principle of interpretation. It will be convenient to note, first, the principal points in which the critics are agreed ; secondly, the principal points in which they differ. The critics are for the most part agreed in recognizing a group of dialogues in which Plato, de.spite certain differences of nomenclature and method, has not yet advanced beyond the Socratic standpoint ; and it is obvious to assign these to an early date. Again, tradition ascribes to the Laws the last place ; and modern scholarship readily assents, adding that the 'TimcBus and the Critias come next before it. Further, on internal evidence it is obvious to suppose that certain dialogues which are critical of educational methods — Protagoras, Gorgias, Phcedrus, Euthydemus, Symposium, and Mcno — preceded the Republic, in whicli Plato propounds his own educational theory. Thus far there is little disagreement. But there is an eager controversy about certain dialogues which have been described as ' dialectical ' or ' professorial,' namely, the Parmenides, the PhUebus, the Thecetetus, the Sophist, and the Politicus, and about their relation to the Bcpublic, some regarding them as dialectical exercises preparatory tc the dogmatic teaching of that great dialogue, whilst others find in them a style later than that of the Republic, reasoned criticism of its metaphysical doctrine, and substantial contributions to a revised and reconstituted system. The present writer, who holds that the five dialogues called dialectical or professorial look back to the Phcedo and the Repiiblic, forward to the I'imceus, and together with the Timceus represent Plato's philosophical maturity, would arrange the principal dialogues in five groups corresponding to successive stages in Plato's intellectual development, namely : (1) Socratic dialogues, (2) educationaJ dialogues, (3) Republic, Phcedo, Cratylus, (4) professorial dialogues, Parmenide-s, Philebus, Thecetetus, Sophist, Politicus, together with Timceus, (5) Latvs. An attempt must now be matle to characterize these several stages of Plato's intellectual development, and to show how the principal dialogues illustrate and elucidate tliem. 4. The five stages of Plato's intellectual development.— (1) The Socratic dialogues. — About the middle of the 5th cent., say 450 B.C., the philosophers who sought knowledge for its own sake were faced and baffled by three questions : (rt) What is being? {b) What is knowledge? (c) What is predication ? ; and, for the moment, philosophical inquiry seemed to be at a standstill. Democritus indeed had not abandoned the attempt to provide a scientific cosmology and cosmogony ; and, towards the end of the century, the neoHeracleitean Cratylus, recognizing that, if all things are in flux, there is nothing to be perceived, looked to etymology for evidence of something permanent underlying the perpetual process of phenomena. But Democritus belonged to the past, and the etymological theory of Cratylus never established itself. Accordmgly, in the latter half of the 5th cent. (450-400) the main stream of thought set strongly in the direction of philosophical agnosticism, and the intellectual aspirations of central Greece found expression for the most part in humanism — that is to say, the literary humanism of the Sophists and the ethical humanism of Socrates. Plato's youthful study of Heracleitean flux had made him a philosophical agnostic ; for, even in early days, he must have recognized the futility of Cratylus's etymological

  
    66 PLATO AND PLATONISM theory. He was then ready to receive and assimilate the positivism of Socrates ; and for a time he found a refuge in dialectical theory and practice. But, whereas Socrates had seen in the study of ethical consistency a sufficient occupation for his energies and had rested in it, Plato, taking his departure from the logic of consistency, pro ceeded to build upon it, first, a philosophy,^ intellectual aspects of the forensic rhetoric of secondly, a science, and, thirdly, a sociology .^^ Gorgias and the political rhetoric of Isocrates ; the Moral error, Socrates had thought, is largely due to the misapplication of general terms which, once affixed to a person or an act — possibly in a moment of passion or prejudice — stand in the way of a sober and serious judgment. In order to guard against error of this sort, and to secure in the individual at any rate consistency of thought, and, in so far, consistency of speech and action, Socrates spent his life in seeking, and helping others to seek, ' the what,' or the definition, of the Avords by which the moral quality of actions is described. This statement of the aim which Socrates had steadily pursued exactly describes the end which Plato proposed to himself in the Socratic dialogues of his first period. But Socrates had talked, and Plato wrote. Consequently, whereas Socrates, who talked, having satisfied himself that the ^67x0^, or cross-examination, had made the hearer aware of his ignorance, might, and did, point the way to a definition, Plato, who wrote, if he was not to sacrifice the advantage of the elenctic stimulus, was obliged to stop short of dogmatic reconstruction. E.g., in the Euthypkro Socrates invites his interlocutor to define 'piety' or 'holiness.' At first Euthyphro does not understand what Socrates means by a definition. Socrates explains. Then Euthyphro propounds in succession several definitions, and Socrates shows their insufficiency. Ag-ain and again confuted, but in no wise abashed, Euthj'phro pleads an engagement, and the dialogue ends. We may perhaps conjecture that Plato intends to define piety or holiness as ' that part of justice which is concerned with the service of the gods' ; but, in order that the reader may be compelled to think lor himself, Plato carefully refrains from formulating his result. The Platonic dialogue of this period is, then, an exercise in Socratic dialectic; but, whereas the destructive process is set out at length, the consti'uctive process is left to be supplied by the reader. Contrariwise, Xenophon, who, being apologist rather than educator, cares little for the ^Xeyxos, and is chiefiy anxious to justify his master's morality, neglects the destructive process and dwells upon the constructive results. Besides the Euthyphro (piety), the Charmides (temperance), the Laches (courage), the Lysis (friendship), and tlie Hippias Maior (beauty) are characteristic dialogues of the first or Socratic period. In this period Plato uses the terms 'form ' (eI5os) and 'idea' (i84a) to mean the characteristic or characteristics included in a Socratic definition, i.e. ' the one in the many,' the element common to a plurality of things which we propose to call by the same name. But, inasmuch as the Socratic definition of a term of morality or art does not presume, either in or out of nature, any objective unity corresponding to it, the ' form ' or ' idea ' has no separate existence, it is not x'^P'-'^t^^ '■'• In this stage, then, the forms or ideas are moral and aesthetic concepts framed by the individual in order that he may be consistent in thought, word, and deed, and that he and his interlocutor may not misunderstand one another. (2) The educational dialogues. — The dialogues of the second period show a notable advance upon the dialogues of the first both in their style and in their doctrine : in their style, for they are more complex, more literary, and more dramatic ; and in their doctrine, for Socrates, the protagonist, propounds doctrines unknown to the Socrates of history, the Socrates of Xenophon, and the Socrates of Plato's Socratic writings. These dialogues are primarily concerned with the criticism of earlier and contemporaneous theories of education. Thus the Protagoras brings the educational methods of Protagoras and the Sophists face to face with the educational method of Socrates ; the Gorgias and the Phcedrus deal respectively with the moral and Meno criticizes the makeshift method of those who, despising systematic teaching, regarded the practical politician as the true educator ; the Euthydemus caricatures the contemporary eristic ; and all these dialogues, together with the Symposium, whilst they demonstrate the superiority of Socratic dialectic to the cui-rent sophistries, show a growing consciousness of its limitations and insufficiency. If education is to do what we expect of it, surely it should have for its basis, not personal consistency, but objective truth. Where, then, is truth to be found? Not in objects of sense, which are confessedly imperfect, but in the t3'pe or form with which we instinctively compare them. In the words of John Stuart Mill : ^ ' All the objects of sense are that which they are, in only an imperfect manner, and suggest to the mind a type of what they are, far more perfect than themselves ; a " something far more deeply interfused," which eye has not seen nor ear heard, but of which that which can be seen or heard is an imperfect and often very distant resemblance. . . . What, then, could be more natural than to regard the types as real objects concealed from sense, but cognisable directly by the mind ? . . . The selfbeautiful, the self-good, which not only were to all beautiful and good things as the ideal is to the actual, but united in themselves the separate perfections of all the various kinds of beauty and goodness — must not they be realities in a far higher sense than the particulars which are within sensible cognisance? particulars which indeed are not realities : for there is no particular good or beautiful or just thing, which is not, in some case that may be supposed, unjust, evil, and unbeautiful.' This paragraph is not indeed what Mill meant it to be, a complete and final summary of Plato's theory of ideas ; but it cannot be bettered as a statement of the imaginative speculation out of which that theory was afterwards to grow ; i.e. as a description of the process by which Plato arrived at the conception of a sole reality, eternal, immutable, perfect, whereof perishable, mutable, imperfect things are, in the language of Goethe, no more than 'likenesses.' For the exposition of this imaginative speculation in its primitive and poetical form the Phcedrus and the Symposium are all-important. There are, we are told in the Phcedrus (247-250), certain real existences (<!;'Twy tvTo.), such as self- justice, self - temperance, self-knowledge, of whose transcendental perfection, revealed to us in a previous existence, we are reminded by their imperfect earthly counterparts. This rudimentary theory of being becomes a rudimentary theory of knowledge when we are further told in the Sympositwi (210 A fit". ) that the lover of beauty rises from the sight of persons, souls, and institutions, which are imperfectly beautiful, through the corresponding universal or Socratic definition, to the knowledge of the eternally existent self-beautiful {airrb 5 lo-rt Ka\6v). In a word, Plato postulates really existent unities, of Avhich unities phenomenal pluralities are imperfect likenesses, and supposes the really existent unities to become known to us, through Socratic definitions, by means of reminiscence (dvafivrjan). But he makes no attempt to explain how the imperfectly beautiful particular is related to the perfect self-beautiful ; nor does he define the content of the world of ideas. In this second period, then, the forms or ideas are moral and aesthetic unities, eternal, substantial, separately existent ; but we are not told how their particulars participate in them, nor what the things are which have ideas corresponding to them. 1 Dissertations and Discuisions London, 1867, iii. 848.

  
    PLATO AND PLATONISM 67 (3) The earlier theory of ideas. — And now, in a third period, taking his departure from the rudimentary conception of eternally existent unities, Plato proceeds to develop a systematic theory which sliall atlbrd answers to the three great questions, What i« being?, What is knowledge?. What is predication ? This systematic theory, the earlier theory of ideas, may be summed up in four propositions — a fundamental proposition and three supplementary articles. The fundamental proposition  is the proposition already indicated in the Eoetical speculation of the second period, and enceforward steadfastly maintained : beside pluralities of phenomena, transient, mutable, imperfect, which become, and are objects of opinion, there are unities, eternal, immutable, perfect, whicli really exist, and are objects of knowledge. The supplementary articles which convert the poetry of the Phcedrus and the Symposium into the pliilosophy of the Eepublic, the Phcedo, and the Cratylus are : (a) wherever a plurality of particulars are called by the same name, there is a corresponding idea or form (Republic, 596 A ; cf. Phcedo, 65 D) ; thus there are now ideas, not merely of good, just, beautiful, but also of bad, unjust, unbeautiful ; of chairs and tables ; of fever; of hot and cold ; in short, of every common term ; (6) it is the presence, immanence, communion (irapovala, Koivuvia) of the form or idea in the particular — or, in oi lier words, it is the particular's participation (ftddeiis) in the idea — that makes particulars what they are (Phcedo, 100 D ; cf. Republic, 476) ; that is to say, a thing is beautiful because the idea of J bea^ity is present in it ; a thing is unbeautiful because the idea of unbeautiful is present in it ; a thing is both beautiful and unbeautiful because both the ideas are present in it ; (c) foremost of the ideas is the idea of good. ' For,' says Socrates (Republic, 509 B), ' just as the sun furnishes to the objects of sight not only their capacity for being seen, but also their generation, growth, and nutrition, even so the objects of knowledge derive from the good not only their capacity for being known, but also their existence and tiieir realitv, though the good is not reality, and is on the other side of ft, transcending it in majesty and power." With the help of these supplementary articles, the fundamental proposition becomes a theory of being, a theory of knowledge, and a theory of predication. It is a theory of being inasmuch as the ideas are eternal, immutable unities. It is a theory of knowledge inasmuch as in the Republic (vi. ad Jin.) Plato hopes to ascend from observed particulars through Socratic dehnitions to a definition of the self-good, and thus to convert provisional definitions of things into certified representations of ideas. It is a theory of predication inasmuch at it aflbrds or seems to afford an answer to certain logical paradoxes which had sorely perplexed Plato's contemporaries and for the moment himself. For, whereas the proposition 'Likes caimot be unlike, nor unlikes like,' which Zeno had regarded as a truth, seemed to his successors to cut at the root of all predication, Plato in this stage conceived that, though the unities like and unlike cannot be affirmed the one of the other, a particular can be simultaneously like and unlike in the sense that the ideas of like and unlike are simultaneously present in it. That this was the origin of the hypothesis of the particular's participation (^^efis) in the idea is plainly affirmed in the Pai-v^enides ; and it would seem that, when Plato wrote the Republic, he was not yet aware of the limitations and inconsistencies which were speedily to prove fatal to this, the earlier theory of ideas. (4) The later theory of ideas. — Plato's fourth period, in which his philosophy reached its consummation, is represented by six remarkable dialogxies, of which three— Parynenides, Philehus, and TimcBus—axe chiefiy ontological, and three— Theuitetus, Sophist, and Politicii.i, or Stutesinnn  are chiefly logical. In all of these, unmistakable references to the Republic and the Phcedo show tliat Plato has now finally renounced the supplementary articles of the earlier theory of ideas ; but the critical or destructive element is especially conspicuous in the Parmenides and the Philcbus, which may be placed respectively first and second at the beginning of the series. The Thecetetus, the Sophist, and the Politicus, which deal with the logical problems of the time and clear the way for the reconstruction of the system, naturally follow; cf. Aristotle's statement (Metaphysics, A. vi.) that Plato's theory of ideas, i.e. the later theory, rested upon a logic which was all his own. The series ends with the Timceus, which, if it does not formulate a dogmatic ontology, at any rate lays the foundations of what K. \). Archer Hind has well called 'a thorough-going idealism.' Of each of these dialogues something must now be said. In the Parmenides Plato takes up again the proposition ' Likes cannot be unlike, nor unlikes lilce.' Socrates, a mere stripling, disputes Zeno's supposed truth, and maintains that tiie same thing may be at once like and unlike by reason of the immanence in it of the ideas of like and unlike, or, in other words, by treason of the particular's participation in those ideas. That is to say, he attemjits to dispose of the contemporary paradox of predication by an appeal to the characteristic doctrine of the Republic and the Phcedo. Hereupon Parmenides — not the Parmenides of history, but an anachronistic Parmenides ; in fact, Plato himself in the fullness of his powers — intervenes, and shows (a) tliat, whereas by assumption the idea is a unity (for otherwise the difficulties which beset the particular would beset the idea also), if two or more things are called by the name of the idea in virtue of their common participation in it, the unity of the immanent idea is sacrificed, either by multiplication or by division, in the world of sense (Parmenides, 130 Eff.); (6) that, if without participation in the idea there is no predication, the unity of the idea is sacrificed in the world of ideas ; for the particular man and the idea of man are both called man, and by assumption this common predication implies the existence of a secondary idea of man, and so on ad injinitum (131 E, 132 D) ; (c) that the theory of the Republic and the Phcedo does not explain how the idea, which is a unity, can be the subject of ipredication ; for by assumption the subject of predication is not a unity, but a complex or bundle of ideas (129 C, E) ; (d) that the dogma ' Every common term has an idea corresponding to it ' conflicts with the theory of the idea's perfection (130 C); (e) that, while without ideas there can be no knowledge, the unconditioned idea can no more be apprehended by man than the conditioned phenomenon can be apprehended by God ( 134 A \X. ). That is to say, the theory of immanence, by which Plato in the earlier time had sought to explain the supposed paradox of the one thing and its many predicates, involves another paradox, the paradox of the one idea and its many particulars ; and it will be necessary for us, if we are to attempt a reconstruction of the theory of being, to provide a new solution of the paradox of diverse attributions. For this new solution, so far as relations are concerned, we must look to the latter part of the dialogue. Here, at the instance of the other two, Parmenides proceeds to investigate his own doctrine of the existence of the one ; but he extends the scope of the inquiry so that it shall take account of the antithesis of the one and the many whether that one or that many is supposed to be or not to be, and not only as the antithesis was understood by himself and by Zeno, but also as it was interpreted  by their successors, and in particular by

  
    68 PLATO AND PLATONISM Plato himself both in his earlier theory and in his later. In the course of the inquiry the antithesis of the one and the others, i.e. of the one thing and its many attributions, is brought before us in eight hypotheses ; and in each case we ask ourselves, How does this particular hypothesis deal with the paradox of likeness and unlikeness ? Does it recognize that the same thing can be like and unlike, old and young, and so forth, in which case cognition of some sort is possible? Or does it deny these attributes, and thus bring philosophy to a deadlock ? The eight hypotheses and their results may be briefly stated as follows : (i.) If the One is one, that is to say, in a strict sense a unitj', the attributes like and unlike, great and small, resting and moving, old and young, etc., cannot be predicated of the One, and there can be neither knowledge nor sensation nor opinion of it. (ii.) If the One participates in existence and, through a finite many (rroAAa), becomes an mfinite many (aweipa), diverse predicates such as like and unlike, etc., can be affirmed and denied of the One in its relations to itself and to the others ; and the One can be known, opined, perceived. (iii.) If the One is, and, through a finite many, an infinite many can be conjoined in the One, diverse predicates such as like and unlike, etc., can be affirmed of the others in relation to themselves and to one another. (iv.) If the One is, but, inasmuch as there is no finite plurality to mediate between the others and the One, the others are wholly dissociated from the One, diverse predicates such as like and unlike, etc., cannot be affirmed of the others. (v.) If the One is not, i.e. if the One is negatively determined by its otherness from what is, diverse predicates such as like and unlike may be affirmed about the One and it can be known. (vi.) If the One is not, i.e. if the One is absolutely non-existent, diverse predicates cannot be affirmed about it, and it cannot be known. (vii.) If the One is not, and yet there are others — i.e. things other than one another — the others may have the semblance of grouping, even if there is no finite plurality to determine the groups, and in this way diverse predicates may be affirmed of the phenomenal others, and opinion, though not knowledge, is possible thereof. (viii.) If the One is not, and there is no semblance of grouping, the others being no more than disconnected particulars, diverse predicates cannot be affirmed of them. Now of these eight hypotheses four, namely i., iv., vi., viii., give negative results only ; that is to say, there can be neither predication nor knowledge, either of the One or of the others as here described. But (a) of the One and the others as conceived in ii. and iii., where the finite many mediates between the unity and infinite plurality, and (b) of the One of v., which is negatively determined, there may be predication and knowledge, and (c) vii. permits qualified predication and opinion in the region of sense. Accordingly, we shall find that ii. and iii. are the foundation of the Philebus and the Timceus, and that v. and vii. find a place in the three logical dialogues, TheoeteUis, Sophist, and Politicus. In a word, the Parmenides not only rejects the earlier theory of ideas, but also maps out the later. And this is not all. From the eight hypotheses Parmenides draws the enigmatical conclusion : ' Whether One exists or does not exist, both One and the others are, and are not, all things in all ways, and appear to be, and do not appear to be, all things in all ways, both in relation to themselves and in relation to one another.' This summary of the eight hypotheses is Plato's resolution of the paradox of likeness and unlikeness. For he has shown practically in many particular instances that, whether we suppose the One to be existent or to be non-existent, and howsoever we conceive it, we can affirm and deny, of it and of them, in its and their relations to itself and to themselves, diverse predicates such as like and unlike, resting and moving, small and great, etc. Thus, when we affi rm diverse predicates of any thing, there is no inconsistency such as Antisthenes had supposed ; because what is affirmed or denied is always a relation, and the same thing can be like in one relation and unlike in anotiier. And this resolution of the contemporary difficulty carries with it an important corollary ; it is now open to us to expunge relations from tne list of the el8t), and in this way to escape, so far as relations are concerned, from the paradox of the multiplication or the division of tne idea. Or, if we prefer still to recognize efSi; of relations, distinguishing between eldn which are avrb. Kad' ai/To, and ddrj which are not ain-a Ka6' airrd, we may relegate etdr] of relations to the latter class. But again, as has been said, the Parmenides aflfords hints for reconstruction : ( 1 ) the second and third hypotheses show that, if exact predication and knowledge are to be possible, a finite plurality must needs intervene between unity and infinite plurality; i.e., as is affirmed in the Philebus, a finite number of kinds must needs intervene laetween the unity of existence and the infinity of particulars ; (2) from the fifth hypothesis we learn what is shown at length in the Sophist, that a member or members of the finite plurality can be negatively described ; (3) the seventh hypothesis shows that, where there is no finite plurality, there may still be a finity of apparent, artificial groups, by which inexact predication, and opinion, but not knowledge, become possible. It would seem, then, that the Parmenides — which some have regarded as a dialectical exercise preparatory to the Eepublic, and most have deliberately neglected — not only disposes of the earlier doctrine, and maps out the later, but also announces that withdrawal of ideas of relation which Aristotle flainly regarded as a notable characteristic of lato's maturity (Met. A. ix. 990'' 16). The work of reconstruction begun in the ParTnenides is continued in the Philebus. Here Socrates reverts to the question propounded in Republic, vi. 505 A ff.. What is the summum bonumt Is it plea.sure ? Is it intelligence ? This etliical question is quickly and summarily disposed of : the chief good of man is a mixed life of intelligence and pure pleasure. But a new question, Avider in its scope, arises out of it and takes its place. What is it that makes the mixed life, or anything else, good ? In the Republic and the Phcedo Plato had made answer : ' A thing is good because, side by side with the constitutive idea, the idea of good, the a,\)Th 6.yad6v, is present in it.' But in the interval the theory of the immanent idea has been discredited, and now in the Philebus we start anew from the dogma foreshadowed in the second and third hypotheses of the Parmenides : ' All things which are or exist in our universe are combinations of finity [iripas), and indefinity' {direipia) ; and we call them good or bad according as they approximate to, or diverge from, the. ir^pas ^xo^ra, their constitutive ideas. Whence- it would seem (1) that, inasmuch as the particular is good by reason of its approximation to its formative idea, the intervention of the idea of good is no longer required to account for the particular's excellence, and (2) that, inasmuch as particulars approximate to, and diverge from, their respective ideas, the particular imitates (ytti/xeirat) the idea and no longer participates in it (fierixfi). Incidentally it appears that we no longer need ideas of 'hot and 'cold,' inasmuch as the.se qualities are divergences from an indifi'erence point which is neither the one nor the other. The Theoetetus, the Sophist, and the Statesman are a trilogy, not only in the sense that the conversation begun in the first of the three is continued in the other two, but also inasmuch as the Sophist and the Statesman, though ostensibly they discuss a new question, Are sophist, statesman, and philosopher one, two, or three?, resume and dispose of the question left unanswered in the Theoetetus, What is knowledge ? According to Aristotle (Met. A. vi. 987* 32), Plato, who in early years had been the pupil of the Heracleitean Cratylus, was true in later life to the Heracleitean principle, 'All sensibles are in

  
    PLATO AND PLATONISM 59 flux and therefore cannot be known,' whence lie inferred the existence of things other than sensibles, and these things he called forms or ideas. The Theatettis is Plato's justilication of the Heracleitean principle ; and, if the corollary is not explicitly formulated, at any rate the way to it is made plain. Knowledge, we find, is not sensation, which has sensibles for its object ; nor is it true opinion, opinion being judgment about sensibles ; nor is it true opinion supported by a definition, Socratic or otherwise. Hence, if there is to be any knowledge — and Plato does not despair — there must be things other than sensibles, and such are the ideas, which, in the second and third hypotheses of the Par■tnenides, mediate between the unity of being and the infinity of particulars. In the Sophist and the Statesman the interlocutors of the Thecetetus together with an Eleatic stranger, who now appears for the first time, discuss the question, ' Are sophist, statesman, and philosopher one, two, or three ? ', and come to the conclusion that the true statesman is identical with the philosopher, and the mere politician identical with the sophist. Thus in our search for the sophist we stumble upon the philosopher (253 C); and it is therefore unnecessary either to suppose that a dialogue about ' the philosopher ' was planned but remained unwritten, or to find a ' philosopher ' in one of the extant dialogues. Incidentally, the definition of the philosopher carries with it a definition of knowledge, and in this way the Sophist, hereafter to be supplemented by the Statesmaji, resumes the discussion raised and dropped in the Theaitetus, and the unity of the trilogy is assured. In the search for a definition of ' sophist ' the Eleate finds himself obliged • in violation of the principle of our father Parmenides,' to attribute existence to the non-existent or non-ent. An investigation of the non-ent (/utj 6v) thus becomes necessary ; and, as in the Parmenides the investigation of the existent unity involves that of unity which is non-existent, so here the study of the nonent involves that of the ent also. In the investigation of the two taken together the following discoveries are made : (1) beside avTo. Kad' avra eldr), which are incommunicable, incapable of being predicated of one another, there are yivr) or eidri, not airra Kad' avra, which communicate, some within narrow limits, others generally but not universally, such as 'rest' (ffrdtris) and motion {Kivriffis), and others, again, universally, namely ent (6v), same (rairov), other (ddnpov) ; (2) there is no airrb Kad' avrb fldos of sophist ; (3) the function of dialectic is classification according to kinds {t6 Kara yivrj Siaipetadai), whereby we are preserved from thinking that which is the same different or that which is different the same ; and he who can thus classify is the philosopher whom we seek ; (4) ent (6v) and non-ent (jutj 6v) are intercommunicable, if by nonent we mean, not that which is contrary {ivavTiov) to ent, but that which is different ('^npov) from it, and accordingly fir) ixiya and fir) Ka\6v may be as truly existent as yu^7a and Ka\6v (cf. the fifth hypothesis of the Parmenides, and ct. Republic, v. ad fin.); (5) the troubles of contemporary logic principally depend upon misunderstandings in regard to the negative. The merits of this great dialogue cannot be exaggerated. The method of division (dialpecns) announced in the Sophist is developed and illustrated in the Statesman (7roXtTt/c(5j). Division is indeed no new thing; but the use now to be made of it is novel and important. In the Philebus (16 B) Socrates professes himself enamoured of it, though it has often left him stranded : and as early as the Phcedrus (263 A) he has employed it in framing Socratic definitions with a view to consistency in the use of debatable terms (a.n<pi.ap-iyri)<jipia) such as just, unjust ; in otiier words, in making artificial groups where nature does not give us definite kinds. In the Sophist, when we seek definitions of dffTraXiein-t/cTjand ao<pL<rriKr), and even in the Statesman, when the stranger starts ujion his inquiry, division has no more ambitious aim than ofioXoyia. But at 261 DH'., and especially at 266 A 11., we find ourselves applying it to animal kinds with a view to the discovery of incorjxjreal aCrri. Kad' avra eldi). That is to say, Siaipeaii is now used, not with a view to the creation of artificial groujjs in the region of &/j,(ptff^riT-ri(Ti/j.a, but as a means of ascertaining the likenesses and the unlikene-sses of nature's fixities, the airra Kad' avra. dor}. In other words, the natural types, or avra Kad' airrk el5r], are the proper objects of knowledge, and what can be known about them is their mutual resemblances and differences. And, when it is understood that the end of dialpeaii is now the determination of the affinities of t(dr), and not a mere definition ' per genus et difierentias ' of a single eI5os, certain precepts here added and exemplified become for the first time intelligible. £.g., the longer dichotomy is, as such, the better, because we obtain by it fuller information about an i-wiarTyrbv. We have then here the foundation of the classificatory science which was for a time to play so great a part in the Academy. The latter part of the dialogue prepares the way for the reconstituted sociology of Plato's fifth period. The Timceus is the keystone of the later theory of ideas. Here, in a cosmogunical myth, Plato shows that the universe, as we know it under conditions of time and space, may be conceived as the thoughts of universal mind together with the thoughts of those thoughts. The ideas are the thoughts of God (vo-fifw-ra deov), or, in other words, the laws of universal mind's thinking. But, whereas universal mind, the subject, thinks a plurality of thoughts, it thinks those thoughts, its objects, in space ; and, in so far as it thinks them under spacial conditions, it thinks them in terms of certain regular geometrical figures — pjTamid, octahedron, eikosahedron, cube — and these regular geometrical figures are respectively the ideas of fire, air, water, earth, the elements which go to make (a) the body of the universe, {h) the bodies of the stars, which are the first-Viorn thoughts of creative mind, and (c) the bodies of the animals and vegetables, which creative mind thinks, not directly as it thinks the stars, but indirectly through the minds of the stars, its first-born thoughts ; and, whereas God, or mind, the creator, thinks humanity or caninity, as an eternal unity, the stars. His first-born thoughts, when they think humanity or caninity corporealized under spacial conditions, conceive it, not as an eternal unit}', but as a transient plurality. Thus particular men or dogs are, as it were, reflexions of the idea of man or dog, invested with bodily form under conditions of time and space ; and in this way, in virtue of the hypothesis that ' that which superior mind conceives as a subjective thought is perceived by inferior mind, however imperfectly, as an objective thing,' Plato is able to show, at any rate, the possibility of expressing in terms of mind the materiality and the externality of things. And these results carry with them an important corollary. If particular men and particular dogs owe their respective existences to eternal, immutable ideas of man and dog, it should be possible for us — even if we cannot apprehend those ideas — to study by the method of division (Sia/peau) announced in the Sophist and the Statesman the bodily resemblances and differences of natural kinds. In a word, the proper function of the man of science is the study of c-lassificatory zoology and botany, because in these subjects the

  
    60 PLATO AND PLATONISM ideas of the respective animals and vegetables assure us of the existence of natural kinds. On the other hand, where there are no ideas, and therefore no determinate natural kinds, though we may ' study the subject as a recreation, and derive from it a sober and sensible amusement (59 C),' there can be no exact science. E.g., mineralogy, inasmuch as the several minerals are irregular, indeterminate, combinations of the four simple bodies, combinations which are not definitely marked off from one another by nature, is not an exact science. Nevertheless it would seem that Plato by no means confined his attention to the exact sciences, the sciences founded upon ideas ; for in the latter part of the Timoeus he has much to say both about inexact sciences, such as mineralogy, and about the parts and organs of the body and their several functions. His pronouncements on these subjects are highly speculative ; but, as indications of his scientific aims, they are by no means unimportant. We may now tabulate the later theory of ideas with a view to a comparison of its supplementary articles with those of the earlier theory. The fundamental proposition is still — as it has been ever since Plato freed himself from Socratic limitations — ' Beside pluralities of phenomena, transient, mutable, imperfect, which come into being, and are objects of opinion, there are unities, eternal, immutable, perfect, which really exist, and are objects of knowledge.' The supplementary articles are as follows : (a) there are substantive, self-existent ideas [aiira Kad' aina. eidij) of the universe ; of fire, air, water, earth ; of the several stars ; and of the several animal and vegetable species ; but of nothing else. (6) It is not the idea's immanence in particulars, but the imitation or reflexion of the idea in matter — i.e. in space — that brings particulars into existence and makes them what they are. (c) Unity = mind =good = God is the cause, the sole cause, of all things ; it is the cause of the ideas, of particulars, and even of its own correlative — plurality = space = evil = necessity, (d) The ideas are the thoughts of the sole cause, namely, unity or mind, (e) Infinite mind develops within itself a complete universe of thoughts, primary and secondary ; and this universe of thoughts, as seen from within by a finite intelligence included in it, is our universe of things. In this stage, then, the forms or ideas are unities from which nature's fixities — the universe, the four simple bodies, the stars, and the animal and vegetable kinds — are respectively derived ; they are substantial and eternal ; they are the thoughts of universal mind ; they are not immanent in particulars, but are imitated or reflected as particulars in space. (5) The Laws. — We now come to the fifth period of Plato's philosophical and literary activity. Having given to his metaphysic its final shape, and having shown how, through the doctrine of natural kinds, it affords a foundation for the scientific study of animal and vegetable species, Plato leaves to his nephew Speusippus the direction of the Vjiological studies of tlie school, and himself, reverting to ethics and sociology, revises his earlier conclusions about those subjects from the standpoint of his later philosophy. When he wrote the Republic, he had hoped to attain through the self-good to the knowledge of the ideas, and thus to establish a 'philosophical morality.' If man could know the self-good and the ideal virtues which spring from it, he would no longer — except in early years when he had not yet completed his education — require that ' popular and civic virtue ' which society artificially builds up by means of rewards and punishments ; the knowledge of the self-good would be his one and only end and his exceeding great reward. Such had been Plato's aspiration when in a burst of enthusiasm he wrote the Republic. But since that time he had become aware of the limitations of human nature. Man cannot know the self-good ; and, what is more, inasmuch as man has a bodily nature, the self-good and the human good are not identical. This being so, we cannot dispense with ' popular and civic morality,' and it becomes necessary to do what we can to strengthen and improve it. Hence, whereas in the Republic he plans a constitution and provides for its maintenance, but commits to his trained magistrates all the responsibilities of administration, in the Laws, recognizing that under existing conditions legislation is indispensable, he seeks to provide for the guidance of his countrymen a complete code of enactments. In this remarkable treatise Plato leaves metaphysic and science behind him ; but there is one metaphysical pronouncement, and at first sight it flagrantly conflicts with the teaching of the Timmus. Whereas in that dialogue Plato claims to liave found in universal mind the one and only cause of the infinite variety of things, here, in the Laws (896 E), he confidently afEnns that there are two world-souls, the one beneficent, the other maleficent — God and devil. The truth is that, writing popularly, he stops short of his final analysis. The good world-soul and the bad world-soul of the Laws are the providence {irpbvoia.) and the necessity (avi.-yK-q) of the Timceus ; and the fact that in the unmetaphysical Laws Plato rests in the penultimate dualism of the great metaphysical dialogue is no reason for supposing that he had abandoned his ultimate henism. Never perhaps was any other philosopher as progressive as Plato. In his early years he had studied the two philosophies which were afterwards to be the foundations of his own system — the Heracleitean theory of flux and the Socratic doctrine of ethical universals. In the first period of his independent thought he attempted no more than to carry on by written discouise the oral teaching of his master and thus to secure a greater consistency in the use of those terms of morality which have so great an influence upon actions. In the second, noting that, in moral and aesthetic practice, we find ourselves perpetually referring to an ideal standard, he conceives that in a previous existence we have known certain suprasensual realities such as goodness, beauty, and justice, of which their counterparts in this world imperfectly remind us. In the tl^ird, bewildered by Zeno's axiom that likes cannot be unlike, nor unlikes like, he assumes that for every predicate there is a suprasensual reality, and that this suprasensual reality, though separately existent and a unity, is present in every particular which bears the same name. In the fourth, having in the interval realized that things which are like in one relation may be unlike in another, and having disposed of other logical difficulties of the time, Plato now postulates ideas only where he finds fixities in nature. Such fixities are the universe itself, the four so-called simple bodies, the stars, and the animal and vegetable kinds. These are natural fixities because they derive their existence from the ideas, which are the eternal immutable thoughts of universal mind. Universal mind is the sole cause of the universe and all that is in it. In the fifth period, having learnt to limit his intellectual aspirations, Plato revises and supplements the sociological schemes of his third period. 5. Ethical teaching. — Plato's ethical teaching can hardly be called systematic. In his first period he is a Socratic, pure and simple. In his second he indicates, but does not develop, the theory of ideas upon which he at that time hoped to build a transcendental ethic. In the third, if we look to

  
    PLEASURE 61 the liepublic for a positive morality, we Hnd ourselves disappointed ; for this great treatise, in -wliich Plato discusses the well-being of the state and the well-being of the individual, merges ethic in education, and makes the educated man a law to himself and to his inferiors. In the fourth period the Philcbiis and the Statesman do something to correlate the earlier morality with the later theory of ideas. Finally, the Laws is written, not from the standpoint of the professional moralist, but from that of the legislator, who, recognizing the importance of political institutions and the value of rewards and punishments, endeavours to improve the contemporary methods. See, further, art. Ethics and Morality (Greek), § 12. 6. The school of Plato. — It has been seen that Plato in his maturity was not only philosopher but also man of science. That is to say, the metaphysical theory of ideas carried with it the physical theory of natural kinds and thus provided a basis for the classificatory sciences of zoology and botany. But the two theories were not inseparable. Plato's nepliew, Speusippus, who in 347 succeeded him as head of the school, rested his biological researches upon the theory of kinds, while he rejected the theory of ideas as a superfluous hypothesis. Aristotle, while he impatiently and peremptorily dismissed the theory of ideas, was careful to reconstitute the theory of kinds, taking his departure from the two principles ovSkv dreXes iroiel 7] (pi'Cii and livdpunroi HvOpoiirov yevvq.. Xenocrates, indeed, who succeeded Speusippus in 339 — a moralist rather than a metaphysician — attempted to maintain the idealist tradition ; but his arithmetical interpretation of the phrase ' ideal number ' shows a strange misconception of his master's teaching. Polemo, who followed Xenocrates in 314, took definitely the ethical direction. With Crates, who succeeded Polemo in 270, the so-called Old Academy ended. Platonism, i.e. the idealism upon which Plato rested the theory of kinds, ceased td be a living force when Plato died. For the subsequent history of the school see art. Academy. LiTBRATtjRK.— The foUowing editions of Plato's writing's deserve special mention : (1) whole works : I. Bekker, Berlin, 181623 ; J. G. Baiter, J. O. Orelli, and A. \V. Winckelmann, Ziirich, 1839-42; K. F. Hermann, Leipzig:, 1851-63; F. W. Wajjner, Leipzig, 1841-77, with German translation and commentary ; J. Burnet, Oxford, 1901-06 (an excellent conservative text); (2) selected dialoffues : L. F. Heindorf, Berlin, 1802-28 ; (3) particular dialogues : W. H. Thompson, Pkcedrus, London, 1868, and Gorgias, do. 1871 ; R. D. Archer Hind, Phcedo, do. 1883, and Timceus, do. 1888. The best-known En<,4ish translation of the whole works is that of B. Jowett, Oxford, 1871. For Plato's philosophy see E. Zeller, Die Philosophic der Griechen^, Leipzig, 1869-81, li. i., tr. S. F. Alleyne and A. Goodwin, Plato and the older Academy, London, 1876 (not always to be trusted); F. Veherweg, Grwudrissder Geschichte der Philosophies, Berlin, 1894-97 (En),', tr., H. P. Smith and P. Schaff, London, 1880), contains, together with a useful summary of Plato's teaching, a very valuable bibliography. The writer of the present article has occasionally used in it sentences and phrases borrowed from a sketch of the history of Greek philosophy down to Aristotle which he contributed to A Companion to Greek Studirs^, Cambridge, 1906, pp. 163-187. His present statement of ihe later Platonism set forth in 'the six dialogues' is largely based upon papers published in JPh x. [1881-82] 253-298, xi. [1882] 1-22, 287-331, xUi. [1884-85] 1-40, 242-272, xiv. [1885] 173-230, xv. [1886] 280-305, xxv. [1897] 4-25, but the views there indicated, while they have in some respect modified themselves, have for the most part become more definite with the lapse of time. For certain recent speculations about Plato and the relation of his teaching to that of Socrates see A. E. Taylor, Varia Soeratica, Oxford, 1911, and J. Burnet, Plato's Phcedo, do. 1911, Greek Philosophy, pt. i., London, 1914. Henry Jackson. PLAY.— See Drama, Games, Development (Mental). PLEASURE. — Both pleasure and pain are too well known to require description and too elemental to admit of analysis. They are experiences which are co-extensive with all other forms of mental life —sensations, images, memories, reasonings, willings, emotions, all being callable of taking on these pleasant or unpleasant colourings, although all, ai)parently, except perhaps the hist, are able to exist in a neutral phase. Yet in spite of the familiarity and prommence of the.se states, both in daily life and in ethical controversy, tiie more exact determination of their nature is one of the most confused problems in modern psychology. As a problem it was seriously considered by Plato and by Aristotle, but it was not until the intellectualist tradition had been questioned by Kousseaa, and interest in the more inarticulate phases of mental life had been quickened by evolutionary biology, that the feelings were made objects of exact investigation. Witliin the last twenty years, however, much has been done, and, while it is impossible to say that conclusions have Ijeen established, it is at least true that many facts have l^een determined and alternative theories defined. 1. The term 'pleasure' itself has been recognized as too ambiguous for technical use, and there has developed a tendency to substitute for it ' agreeablene-ss' or ' pleasantness,' and to include both it and its opposite, pain or unplea.santness, under the common term ' affection ' as denoting the noncognitive aspect of mental life. Pleasantness and unpleasantness would thus be recognized as affective phases of mental complexes into which any of the other elements or phases might enter. For those complexes in which the aflective phase is most prominent or characteristic the term ' feeling' has been suggested, as the feelings of gladness or depression. Pleasure, in popular usage, is generally identified with one of tnese complex processes of feeling and not with the abstract affective phase of pleasantness. It is the whole process of eating a good dinner or of enjoying a reunion that is called a 'pleasure.' Much of the confusion in ethical dit^cussions of the good has arisen from failure to make this distinction between pleasure as affective tone and as complex feeling, the value recognized by common sense in the latter being identified by hedonistic theory with the former. 2. The historic problem of quality of pleasure also has light thrown upon it by this distinction. John Stuart Mill's revival of the Platonic doctrine of differences of kind in pleasures involves the failure to make this analysis into pleasantness and pleasant object, with the consequent apparent ascription to the one of the moral worth found in the other, the differences in the plea.sures of the fool and Socrates lying not in the affective element but in the total feeling. So, too, the common popular classification into higher and lower kinds of pleasure is really a distinction between higher and lower forms of experience as a complex whole rather than between kinds of pleasantness as such. Yet, even on the basis of this analysis, modem psychology is not a unit as to the quality of affection. Wundt insists upon a threefold distinction within affection itself — upon three pairs of opposi tea : pleasantness and unpleasantness, excitement and depression, tension and relaxation. Within each of these pairs, again, he recognizes an indefinite number of qualitatively distinct affective elements. This tri-dimensional theory of feeling involves the concept of pleasure mainly so far as concerns the recognition of varieties of pleasantness and unpleasantness, although undoubtedly much of what popular consciousness includes in pleasure would, under this theory, be assignable to excitement or relaxation. In his main contention for the greater complexity of the aflections Royce agrees with Wundt, though seeing his way as yet to the recognition of only two antagonistic lines of difference— pleasantness and unpleasantness, restless �

  
    62 PliBROMA ness and quiescence, with their included minor distinctions. On the other side are those who recognize only two antagonistic aspects of affection — pleasantness and unpleasantness — analyzing the other two dimensions into organic and muscular sensations. Certainly, when we have eliminated our sensations of muscular strain, the feeling of tension vanishes, and, equally, excitement seems to have little meaning apart from sensations of tension and respiration and consciousness of rapidity in the flow of ideas. On the whole, the dual theory seems to have the weight of testimony, both lay and expert, in its favour. Incidentally, it may be remarked that the unpleasantness recognized in this analysis is not to be identified with the sensation of organic pain, which, while usually existing in an extremely unpleasant complex, may yet, when of slight intensity, have the pleasantness of interest. The question as to whether pleasantness itself admits of qualitative differences is not to be answered with any positiveness. Introspection gives varying testimony on the point, and whereas, if we assume that the phases of affection correspond to a general central process, we are inclined to expect only differences of degree, when we also assume that every element in a complex varies with the changes in the total complex, we tend to look for qualitative differences in pleasantness according as the total process varies. Certainly the burden of proof seems to rest heavily on those who affirm such differences in quality. 3. As to the psychological status of pleasure — its place among other mental processes — three theories hold the field. (1) The qualitative theory (Stout, Marshall). — Pleasure and pain are general qualities or attributes of mental process, either of which may be attached to any mental element. The term ' quality ' is here explained as used in the same sense as when applied to intensity as a quality of sensation. Pleasantness thus has no substantive standing, but is always pleasantness of something, just as intensity never exists by itself but always as an essential attribute of another state. (2) The sensational theory (Stumpf). — Pleasure and pain are sensations of the organic type. Pleasure is a diffused sensation of tickling or a weak sensation of lust. If pleasure were a mere attribute of sensation, it would not itself have attributes such as intensity and duration, nor would a sensation persist in the absence of its attributes as is the case relative to pleasure and pain. (3) The affective element theory (Titchener). — Pleasure and pain are the two phases of a simple affective process which forms one of the two elementary constituents of mental life, if we group sensation and image together as the second. Affection is similar to sensation in possessing quality, intensity, duration, but it lacks clearness, and shows an antagonism and incompatibility of its opposite qualities which mark it off' from sensation. Tickling has its own sensory quality, which may be either pleasant or unpleasant, but which is not synonymous with pleasantness. While no consensus of opinion can be invoked on the questions involved in these theories, it may be remarked that the point at issue between (1) and both (2) and (3) seems to resolve itself into the somewhat profitless logical distinction between substance and quality. As between (2) and (3), while one may not be satisfied with the form in which the latter theory is usually stated, one cannot but feel that, in its recognition of the distinctness of pleasantness as an elementary aspect of mental life, it has in its favour the almost unanimous testimony of introspection. 4. As to the conditions of pleasure, our knowledge is still more incomplete. From the genetic point of view, it has been suggested that affection is undeveloped sensation or a mode of experience of which sensation is a later phase, and that the free sensory nerve-endings may be its organ (Titchener). We have also the biological generalization that pleasure is the accompaniment of actions useful to the organism (Spencer), but such a generalization needs qualifying conditions which it is beyond our present power to supply. A widely applicable psychological formula is that pleasure is the accompaniment of uninterrupted activity, of progress towards an end, whatever the end may be (Stout, Angell). This end may not be useful for life as a whole, and hence the activity may not have survival value, but in so far as it is an actual end the progressive realization of it gives pleasure. Such a formula seems more adequate for the more active type of pleasures but hardly for pleasure in its whole extent. From the physiological point of view, there is a general tendency to consider the conditions for affection as central rather than peripheral, but guesses differ as to whether it is a matter of general nutritive condition or of motor preparedness, as well as to whether a special cortical region is involved or the whole cortex. 5. For the place of pleasure in ethical systems see art. Hedonism. LiTERATURB. — E. B. Titchener, Elementary Psychology of Feeling and Attention, New York, 1908, Text-Book of Psychology, do. 1910 ; H. R. Marshall, Pain, Pleasure, and ^Esthetics, London, 1894, Consciousness, do. 1909, ch. xi. ; G. F. Stout, Manual of Psychology"^, do. 1904, bk. ii. ch. viii., Analytic Psychology, 2 vols., do. 1896, bk. i. ch. vi. ; J. Royce, Outlines of Psychology, New York, 1903, ch. vii. ; G. T. Ladd, Psychology, Descriptive and Explanatory, London, 1894, ch. ix. f. ; W . Wundt, Orundzilge derphysiologischenPsychologie, Leipzig, 1902-03, ii. ; C. Stumpf, 'UeberGefiihlsempfindungen,'^e!;'(sc^r. fiir Psychologic, xliv. [1907] ; H. Miinsterberg, Beitrdge zur experimentellen Psychologic, Freiburg, 1889-92, iv. ; O. Kiilpe, 'Zur Theorie der sinnlichen Gefiihle,' Vierteljahrsschr.fiiriviss. Philosophie, xi. [1887] 442-482, xii. [1888] 50-80 ; F. Bouillier, Du Plaisir etde la douleurS, Paris, 1885; H. Spencer,Principles of Psychology, London, 1881, vol. i. pt. ii. ch. ix. Norman Wilde. PLEROMA. — This term has acquired a certain celebrity from its use in the later NT books, in relation to deity, and in one of the most fully developed systems of Gnosticism, as a designation of what may be called the Gnostic heaven — that supersensible spiritual sphere in which the Godhead was thought to exist and manifest itself above and apart from the material world. There were, of course, many fantastic and extravagant notions in the Gnostic idea, but every careful studefat who follows the course of Christian thought in the 2nd cent., at the time when Christianity came face to face with the advanced conclusions of speculative religious philosophy, will see how significant a phenomenon the Gnostic heaven is. This article will deal exclusively with the conception embodied in the word ' Pleroma,' and will endeavour to follow its use from the NT up to the form in which it finally appears in the Valentinian system of .iEons. The various elements of thouglit which are there united, and which form a fairly well rounded system of God and the world, had grown up out of, and had been gathered from, the great systems which dominated the ancient world ; but these appear here fused and blended with the new ideas that Christianity had introduced. It was the first great attempt to exhibit Christianity as a part of the system of the world — and no mean effort either, as we shall readily see, if we are able to thread our way through the tangled maze of grotesque and mythical phraseology in which the Gnostic teachers indulged. In its most fantastic shapes, however, there are usually visible some gleams of rational thought. I. NT use.— The NT use of the term 'Pleroma,'

  
    PLEROMA 63 in relation to deity, is given in Col P* 2*, Eph 1^ 81' 4'^, Jn 1". The word is found in other parts of the NT in the ordinary sense of ' fullness' variously applied, but in these passages it stands in a context which seems to require a special theological connotation with which the reader is supposed to be already familiar. In St. Paul's language two great conceptions are affirmed or implied: (1) that the whole fullness of deity, the entire plenitude of divine excellences, energies, and powers resides in Christ ; and (2) that, through union with Him, the Cliristian Church is destined] to share in the fullness which dwells in Him. Both these conceptions appear in the subsequent phases of Gnostic thought, but they are placed in new connexions and relations, and in the handling of them the lead of Scripture and the limits within which they are viewed in Scripture are soon lost si^ht of. In the views which St. Paul combats at Colossse we recognize some incipient forms of Gnosticism which are easily identified with well-known features of popular Jewish beliefs characteristic of the age — an undue prominence given to angels as mediators between God and the world, and the false authority ascribed to various ascetic practices. The revelation of God which was given in the incarnation and mission of the Son had for ever set aside the necessity for inferior mediators, whether angels or men ; and the Apostle's contention is that all the energies and powers of deity, all divine functions in the order and government of the world, reside in Him, all things visible and invisible, thrones, dominions, principalities, and powers being subject to Him. The Jewish teachers at Colossse had doubtless taken their stand upon the common belief that there were many mediators through whom God communicates His will to men, and that to each of these a measure of divine honour or worship might be due. They had not vet discovered that in Christianity was given the final and absolute revelation of God to the world. The idea that the entire fullness of the Godhead is manifested in Christ is fundamental to Christianity, and is, indeed, a wide-reaching conception, difficult to grasp by the intellect — a mystery profoundly significant and precious to faith. The Christian recognizes in Him the embodiment of all divine excellence, the full glory of the Father. In the later books of the NT we note an important advance upon the Christology of the Acts and earlier Epistles. In the latter the chief aspects of His Messianic dignity and glory are set forth as the ground for faith in Him as the Mediator of the Messianic salvation. The full content of the Messianic idea was not laid open, and was probably not called for in the earlier preaching. But at a later stage, with the advance of thought and a growing faith, the doctrine of the person of the Son became richer and fuller. It was seen that He is the full and complete expression of the Father's nature and glory, ' the image of the invisible God,' ' the effulgence of His glory,' ' the very impress of His being,' The Fourth Gospel, the latest phase of NT teaching, exhibits this conception in relation to the earthly life of the Redeemer, showing that the Son is the entire and complete manifestation of the Father. It is doubtless the spiritual and ethical perfections of deity that are chiefly in view in the passages in which the Pleroma of the Godhead is ascribed to the Son, since these chiefly will be thought of as constituting the ^eat essentials of the eternal life, which was with the Father, and which the Redeemer conveys to men. Yet, though we have difficulty in believing that all the recesses of deity are open to the knowledge of men, it is manifest that in the NT conception of the Incarnation there is given, besides the ethical perfections of the Godhead, a universal cosmic principle — the energies and powers which produce and sustain the course of the world. It is not easy to separate in thought the cosmic and ethical elements in the idea ; in reality the two must meet and blend to form a complete whole. The ethical perfections of the Godhead are manifested not in empty space, but in the complex life of the material world, in which they must be sustained and vindicated by physical energies and powers. The Pleroma of the Godhead, therefore, contains not merely the totality of all ethical perfections, but all divine energies which the cosmos displays ; and, all these being ascribed without limitation to the Son, there arises the necessary inference that He is the final and absolute manifestation of deity to men. 2. The Valentinian system. — From the various contexts in which the term 'Pleroma' is used in the NT it is to be gathered that the idea was new in the sphere of religion, and that towards the close of the Apostolic Age it was denied or opposed by other and contrary hypotheses, viz. that there were many mediating agencies between God and men, and that the whole fullness of deity could not be communicated to any one being or person, however eminent. The last thought appears in various shapes in all the forms of Gnosticism, and it is usually implied that no entire or perfect revelation of deity is possible in material things, that all perfect manifestations of God are confined to the sphere within which deity is to be found — the sj)here to which they apply the term ' Pleroma ' in a local or topographical sense. In some passages where the word occurs incidentally we see that the idea is of capital importance, and we are prepared for the bold effort which is made in the Valentinian system to reach a definite and rounded doctrine in regard to it. Among the earlier Gnostics the attempt was made to obviate the difficulty involved in the incarnation and passion of the Son, either by assuming that our Lord's body was not real flesh and blood, but a form assumed for a time, or by saying that Jesus was the son of Joseph and Mary by ordinary generation, and that the Christ who descended upon him at his baptism, being a spiritual being and, as such, impassible, departed from him at the Crucifixion. Irenaeus describes this party as maintaining that Jesus was ' merelj' a receptacle of Christ upon whom the Christ, as a dove, descended from above, and that when He had declared the unnameable Father He entered into the Pleroma in an incomprehensible and invisible manner' (Hcer. ni. xvi. 1). The same view appears in another passage, where it is said that ' the Christ from above . . . continued impassible,' and that, though He had descended upon Jesus the Son of the Uemiourgos, He ' flew back again into His own pleroma ' (in. xi. 1). These two examples serve to show the point at which the Gnostic view diverges from St. Paul and the NT. He teaches that all divine powers and energies reside in Christ in permanent form, while they maintained that only a single power — the Christ from above — had dwelt in Jesus for a time, and afterwards returned to the Pleroma, from which thought it is clear that the Pleroma is viewed as the special sphere or abode of deity, separate from the rest of the world and not homogeneous with it. Turning now to the system of Valentinus as it is expounded by Irenaeus and Hippolytus, we find that the Pleroma forms the centre of an elaborate theory of the world — of divine emanations, of creation, and redemption. It is the exclusive sphere of deity within which the evolution of the iEons is accomplished. It has over against it the Kivwfia, the 'void,' the sphere of matter which includes all that is outward, corporeal, physical, sensible. These two spheres include the totality of being real or conceivable, and there is an absolute difference and antithesis between them.

  
    64 PLEROMA such that the one is the home of all that is perfect, godlike, eternal, imperishable ; while in the other things are corrupt, perishable, shadowy, unreal. The JSons which are begotten from the unfathomable abyss of deity are the divine energies, the functions of infinite life which manifest themselves in a definite order and succession ; but towards the end of the series, where presumably their strength and purity have diminished, the last being far from the centre and source of life, one of them, Sophia, somehow passes out into the void beyond, and out of her tears, sorrows, and distresses the material creation arises. The antithesis between these two spheres as conceived by Valentinus himself is probably better expressed by the terra iffriprum, ' defect,' than hj Kivufju, 'void,' since the view of matter or the world which is prominent in the teaching of the school regards it as having its origin in some disturbance in the life of deity itself, and therefore not of an opposite or contraiy nature. The sphere of the Mons, is marked off by definite bounds from the sphere beyond, but the movement implied in the generation of the iEons in some of its remoter effects passes over the limits into the sphere in which the world arises, so that an affinity is established between the two from the first. The later iEons — Sophia, Christ, and the Holy Spirit— carry over the living and redeeming energies of the Pleroma into the lower sphere where, divine seeds being already sown from the tears and labours of Sophia, all that is kindred with the Pleroma, after being redeemed and purified, returns to it at last as its ultimate home. 3. The Gnostic reconstruction. — From this outline we are in a position to see how far the Gnostic conception has parted from the NT standpoint, and where it passes over into a region unknown and unknowable to man. It has already lost sight of the spiritual and ethical quality of the concept of God, characteristic of Scripture, in which omniscience and omnipresence are implied, and sets about establishing bounds between the sphere appropriate to deity and an outer world. In this respect it still keeps to the old contrast of God ana the world which dominated all the ancient systems. A parallel to this drift of thought is seen in the strong tendency towards the unknown and the marvellous exhibited in the apocryphal Christian literature which was contemporaneous with the great Gnostic movement. Yet the speculative effort to reach an adequate idea of God, in harmony with tlie new data which Christianity had established, has much interest and significance. It was really the first great attempt to construct a philosophy of religion with Christianity taken into account. In the Valentinian Pleroma there appear the chief conceptions regarding the nature of deity which speculative thought had then reached, but they are blended with the new view of the world which Christianity had established. In the doctrine of God taught in the Palestinian school the action of God in the material world was thought to be effected by various mediating agencies and powers of a supermundane angelic character, personal and impersonal. God Himself was too highly exalted in majesty and glory to come into immediate contact with man's world. Hence it was thought that the purposes of His will and government were carried through by various orders of ministering angels. This view had grown out of the earlier OT doctrine of the holiness and exaltation of Jahweh, which at first was preached mainly with reference to sin and the imperfections of man's life, but in the later theology of the schools it had practically separated the Godhead from all contact with the world, leaving only the abstract idea of a Being exalted above all human thought, inscrutable and unnameable. With Philo and among the Alexandrians the same result was reached by much the same process, partly also by the help of Platonic conceptions. Here also God in Himself is defined in terras of absolute being, mostly negative, without attributes or qualities. His agency in the world is represented and sustained by His Logos, or reason, and the vast multitude of inferior \tyyoi which determine all particular things. Among the Greeks, since Plato and Aristotle, God was defined as the highest good or the supreme cause far removed from the actual world, who leaves the care of it to inferior agencies or powers. With Plato (Tiniceus) the demiourgos, or creator of the world, acts the part of an inferior deity, since he must build the world on the patterns furnished by the eternal ideas and from material already existent. Now, having such an idea of deity to start from, and with the conviction that Cluiatianity had brought something new in the sphere of religion — that in fact it was revelation from the highest God, as was held in all the phases of Gnostic speculation— Gnosticism set itself to a reconstruction along the whole line of the theistic conception, to provide for the passing of deity from the primal silence of a past eternity into a process of selfmanifestation in a series of ilCons, in a Pleroma, or spirit-sphere, to constitute an ideal world, from and after which the existing system of material things arose, in such wise tliat the creative and redeeming agencies which Christianity reveals are found to be not only in accord with the laws of the higher sphere, but also the immediate revelation of them. The Gnostics all seem to have been greatly troubled with the imperfections of all earlier conceptions of God, Jewish as well aa heathen, and, by assigning the various defects of the world and of earlier religions to inferior beings or agencies, they doubtless thought to secure a clear field for the new world which they saw in the new religion. To be thorough, they began their reconstruction from the beginning, and assumed a movement from within the depths of the Godhead outwards, towards a world different from itself, to arise out of itself, and destined in its purer parts to return to it again, by the process of redemption which Christianity reveals and accomplishes. 4. The process of emanations. — A tolerably clear account of the Pleroma in the system of Valentinus is given by Irenceus and Hippolytus. Their eagerness to expose the absurdities of the system has often led them off ^le points of greatest interest for us, who want to understand, and are outside the sphere of danger. First of all, then, there exists in ' the invisible and ineffable heights above ' a certain perfect pre-existent .•Eon whom they call Proarche, Propator, Bythos, invisible, incomprehensible, eternal, and unbegotten, remaining throughout innumerable cycles of ages in profound serenity and quiescence. Along with Him there existed Ennoia (' thought '), called also Charia or Sigg (' grace,' ' silence '). At last this Bythos detennined to produce from Himself the beginning of all things. From the union of Bythos and Sig6 ('depth' and' silence') was produced Nous ('mind,' 'inttlligence '). called also Monogenes (' only-begotten '), father and the beginning of all things. Along with Nous was produced Aletheia (' truth ') as his mate. These four constitute the first tetrad, and are called the root of thing:a. From Nous and Algtheia arise Logos and Zoe (' reason ' and 'life'), and from these again Anthropos and Ecclesia (' man ' and ' church '), ideally conceived. Here, then, we have the first ogdoad, called (let us be careful to note) ' the root and substance of all things, the beginning and fashioning of the entire Pleroma.' In this ogdoad we have given the essential, the determining, part of the conception, the source or ground from which the others proceed according to the same principle. The first movements of life within the hidden recesses of deity give birth to the ideal forms of all rational life— mind or intelligence, truth or reality, reason, life, man, church. These must first exist in God, and be evolved in the divine selfconsciousness as the essential and primary functions in the inner life of deity, the patterns or models of life also in man's world. The first ogdoad, then, must be primary, since all the Mora

  
    PL.EROMA 65 which follow are contAioed or given in them by implication. Prom Lopfos and Zoc arise other ten, from Anthropos and Ecclesia iwelve. Reckoning Bythos and Sige as the flrat in the series, we have thirty in all— the complete number of the A'U)na. But, since Christ and the Holy Spirit are sometimes spoken of as jEons, they would have to be added as later developments, and probablj- in some computations Uythos and SigS are not reckoned within the thirty, as being the fountain of all the rest. The langunge of our sources varies a jjood deal on this point. Sophia is repeatedly spoken of as the last of the iiiona, through whom confusion was begun in the Pleroma, which confusion was afterwards allayed by Christ and the Holy Spirit projected by the will of the Father for this puri)ose. It would seem, then, that these two should be regarded as later developments which arise in view of the sorrows of Sophia and the world, which should arise out of her tears. Christ and the Holy Spirit undoubtedly belong to the Pleroma, but they differ from the earlier .Eons in this, lliat, though belonging to the I'leronia, thei' are intermediate with it and the sphere of the world (for the significance attaching to them see below). Meanwhile, reckoning' the thirty as complete without them, we have three series — an ogdoad, a decad, and a dodecad, thus : The primary ogdoad : Bythos ( = ProarchS = Propator) and Knnoia ( = Charis = Sige), Nous and Alctheia, Logos and Zoe, Anthropos and Ecclesia. The decad produced by Nous and Aletheia (with some by Logos and Zoe) : 1. Bythios, 'deep,' 2. Mixis, ' mixture,' 3. Ageratos, ' undecaying,' 4. Henosis, ' unification,' 6. Autophyes, ' self-gro\m,' 6. Hedone, 'pleasure,' 7. Akinatos, ' unmoved,' 8. Syncrasis, ' composition,' 9. M o n o g e n e s, ' o n 1 ybegotten,' 10. Macaria, 'blessedness.' The dodecad by Anthr6pos and Ecclesia : Paracletes, ' comforter,' Pistis, 'faith,' Patricos, ' paternal,' Elpis, ' hope," Metricos, ' temperate,' Agape, ' love,' Synesis, ' understanding,' Ecclesiasticos, ' ecclesiastical,' Ainos, ' praise,' Macariotes, 'felicity,' Theletos, 'volition,' Sophia, 'wisdom.' In the sources there are some small variations in the lists of the yEons, as also a difference of opinion as to the pairs by whom the decad or the dodecad were produced. From the outline it will be seen that the terms in some cases overlap. A more rigid logic could easily reduce the number. It is probable that the symbolism implied in the numbers 4, 8, 10, and 30 may have suggested 30 in all, as the number denoting the highest perfection. All the ^'Eons taken togetlier were meant to represent an ideal outline of things, to be realized in the material sphere, for which reason their perfection as a whole is more in prominence than the logical proportion of the parts, if, indeed, Ave should speak of logic at all in a construction so largely mythical. The conception offers an outline of the supposed life of deity, within the sphere of the eternal, according to which the life of man is to be modelled, the decad and the dodecad being an ideal sketch of the Gnostic Church from different standpoints. It will also be seen that the emanations or projections follow a descending series in such manner as to show that each series in the succession is a further unfolding of the essential content of those above, and the entire company constitute a fellowship in which each is necessary to all, and the felicity of each is dependent on the felicity of all. It is an image of the life of deity, not in the abysmal solitude of a bygone eternity, but at the stage when it has entered on a process of selfmanifestation in which all the life powers and functions latent from the beginning take their Elace in an order of being which constitutes a eaven self-sufficing and eternal. But our view of it is not complete till we see how the process of emanation, begun in the depths of deity, terminates in the production of the world and the redemption of man. The process is not conceived in the manner of pantheism. It has definite bounds, and terminates at a point where a Spos, ' limit,' is placed at the boundary where the KivujjM, or the vaTiprj/xa, a sphere of another nature, begins. The ^Eons are not nature-powers which VOL. X,— 5 follow a necessity of nature ; they are rather ethical personalities, and they constitute a spirit realm who.se arran<jements and working follow a Christian ideal. The frame for the conception was probably suggested by riatonisin, from the jilace assigned to tlie eternal ideas in tlie building of the world, but the content is essentially Christian, and the heaven Avhich they constitute is a Ciiristian heaven. They furnish the model for the life of the lower world from which all that is purified and perfected at last ascends to dwell witli the jEons. Die first eight represent the great conceptions which underlie all forms of rational life. The next ten, which ari.se from I>ogos and Zoe, represent chiefly cosmical principles or j)Owers wliich are necessary as a basis of ethical life. Tlie last twelve, produced from Anthropos and Eccle.sia, are mostly the qualities of the jierfected humanity which Christianity is destined to produce. A scheme for a Pleroma was contained in tlie earlier system of Basilides, but the term does not seem to have been applied to it. Basilides confined the evolution of the divine life within deity to the seven powers — mind, reason, thought, wisdom, might, righteousness, and peace. But from this point the evolution continued through numberless grades of e.xistence in a descending series — a conception which abandons the problem raised by Christianity. 5. The Pleroma and the world. — Returning, then, to the Valentinian Pleroma, how did the system account for the origin of the world, and what is the relation of the Pleroma to the world ? The passage from spirit to matter, from the absolute and the perfect to the finite and the imperfect, is the great problem that confronts all philosophies which attempt to explain the origin of the world. The Gnostic attempts on this problem show great constructive skill and profound conceptions of what Christianity was expected to effect in the transformation of the world. Considerable ditlerence of view appears, however, as to the manner in which the life of the Pleroma passes over into the region beyond. The myth or Sophia, which generally covers the origin of the world from the Pleroma, is put in various shapes, and it is not easy to gain a definite picture of the process as the Gnostics conceived it, if that was possible even to them. To a certain extent the myth of Sophia — i.e. the wisdom, or constructive skill, which had laboured to bring about the world — had taken vai'ious shapes before speculative thought had attempted the bolder task of picturing the life of deity in itself. We have seen that schools of opposite tendencies were agreed in placing supreme deity at the farthest possible distance from the world. But Jewish thought, while agreeing with the results of Greek speculation on this point, sought to explain the action of God in and upon the world by assuming the agency of various semi-divine mediating beings. Among these high prominence was assigned to wisdom (Sophia) as a world-building and world-ruling power. Closely allied to this conception was that of a demiourgos, or world-builder, which was introduced by Plato in his account of creation in the Timceus, and which became a favourite figure with the Gnostics. These personifications represented agencies more or less inferior to the highest deity, and, by ascribing the existing world with its many defects to these or similar beings. Gnosticism maintained a direct antithesis between God in Himself and all inferior agents who might have sway in the world. Deeply penetrated with the thought that Christianity was something absolutely new, that the Jewish dispensation which preceded it was mainly the work of inferior beings, that the mission and work of Christ were a revela �

  
    66 PLURALISM tion from the highest God, the Gnostics sought for a conception of the Godhead which should stand in closer harmony with Christianity and explain the present anomalies of the world. To some extent, then, their speculative construction of the world had preceded their attempt at the heaven of the ^ons, and the myth of Sophia had probably grown into some of its forms before the ^ons of the Pleroma were fully established. The problem was, not to construct a material world by a process of emanation from the Pleroma, but to form a bridge between two systems of thought which had grown up apart and from the opposite ends of existence. Already in Christianity Christ and the Holy Spirit had been revealed as ethical and cosmic powers. They had come from the great unknown, and place must be found for them in the Pleroma of the ^ons. The conception of the Pleroma would not be complete till it was shown how the life of the Godhead, already perfect in itself in the higher sphere, is reproduced in the lower, and draws up into itself all that is susceptible of redemption. The passage of creative life from the Pleroma over the Spos, 'limit,' into the region beyond is represented somewhat thus : The life of the jEona was not one of perfect rest and quiescence like that of the Eternal and the Unbegotten in the beginning ; for the desire arose among the ^ons to search into the depths of the uncreated which remained invisible and incomprehensible to all except Nous alone. He alone exulted in the greatness of the Father and he sought how he might reveal to the rest how mighty the Father was. The rest of the ^ons also had a wish to behold the author of their being. However, this was not the will of the Father, and Nous was restrained in his desire. Yet the last of the Mons (Sophia), conceiving this passion by contagion from the others, desired to comprehend the greatness of the Father. But, aiming at what was impossible, she became involved in great agony of mind, and was with difficulty restored to herself, by the power of opos. By another account, a fuller and larger part of the myth, Sophia, through the excess of her desire, gave birth to an amorphous spiritual substance which, being separated by opos from the circle of the iEons, constituted the beginning of the material world. Thus arose three distinct kinds of existence, the spiritual, the psychical, and the material — distinctions which play an important part in Gnostic teaching. Now these movements of desire within the circle of the jEons showed how disturbance might arise even in that world. Accordingly, by the forethought of the Father, Nous or Monogenes gave origin to another pair of iEons— Christ and the Holy Spirit — lest any similar calamity should happen again, and to fortify and strengthen the Pleroma, and to complete the number of the .^ons. By Christ and the Holy Spirit the .Sons were instructed as to the knowledge of the Father, since such knowledge was given to Monogengs alone. Being thereby restored to rest and peace, out of gratitude they brought together the best of what each possessed of beauty and preciousness, and, uniting the whole, they produced a being of the most perfect beauty, 'the very star of the Pleroma, Jesus, whom they name Saviour Christ, and everything, because he was framed from the contributions of all.' Returning no\y to the offspring of Sophia, which was separated from the Pleroma and constituted the beginnings of the world, the myth represents the world as a growth from seed which has fallen from the Pleroma. It describes the effects produced upon it by the action of Christ as one of the heavenly .^ons and Jesus the Saviour. The lower world is shown to be of a kindred nature with the higher. Spiritual men, who are the seed of the Pleroma in greatest perfection, yet share in the benefits secured by the heavenly Logos and the Saviour, and rise to the Pleroma, chiefly in virtue of their nature. Psychical men, who form the majority of ordinary Christians, stand in special need of the redemption which Christianity provides, while those who yield themselves to the seductions of the material world are subject to the destruction which awaits it. 6. Conclusion. — In this brief outline the reader will see much that is fantastic and strange to the Western mind. Yet there are many gleams of profound thinking. The nearest parallels in modern systems of thought will be found in those of Boehme and Schelling. For fuller details see art. Gnosticism, and the literature mentioned below. A few general remarks may still be added. The underlying conception of the Valentinian Pleroma implies a modified or weakened form of dualism. The antithesis to the heaven of the .(Eons is not a world of dead matter which resists and opposes the creative action of spirit. It is rather one of emptiness or defect which is waiting to be filled with the overflowings of divine life, which yet needs to be redeemed by powers that go forth from the heavenly sphere. The life of the world is an ethical process. The spiritual portion of mankind, having the largest share of pneumatic life, is already within the sphere of salvation. The psychical men, still wavering between flesh and spirit, are in need of redemptive help and ethical trial, while those who are buried in the life of sense are left to destruction. It should also be noted that the life of deity within the Pleroma was liable to disturbance and had to be restored by the heavenly Logos and the Holy Spirit. The perfect felicity of the iEons lies in each keeping within the assigned limits. The fullness of deity does not belong to them as individuals, but as a whole. Disturbance arises when they desire to pass the limits assigned to each. Individually, therefore, they are beset with limitations, and exhibit the life of the absolute only in their totality. They present the manifold life and energies of the Godhead in a process of selfmanifestation that results in an ideal spirit-realm, in which the life of each is perfected, not in itself, but in the whole. The original part of the conception does not lie in the view of an inscrutable fountain of unknown deity, for that was common to all the speculative systems of the time. It lies in the construction of a heaven of ^ons which shall constitute the ideal of, and supply dynamic for, the world that Christianity reveals and creates. The Gnostic Pleroma is distinctively a creation of Christian thought, and was meant to exhibit a general scheme of the world on which Christianity was thought to be based, and which it was destined to realize and perfect. This fully appears in many other parts of Gnostic thought which aimed at reaching a comprehensive view of the whole scheme of revelation and the course of the world. It did, in fact, ofier a special philosophy of the nature of revelation in the pre-Christian time, of the manner in which deity was given in the person of Christ, and of the perfecting of the susceptible portion of mankind through the Holy Spirit. LiTBRATURB. — J. B. Llghtfoot^ Special note on Pleroma, Com. on Col.3, London, 1879; H. L. Mansel, The Gnostic Heresies of the First and Second Centuries, do. 1875 ; J. A. W. Neander, Church History, Eng. tr., do. 1850-58, ii. ; F. C. von Baur, Die christliche Gnosis, Tiibingen, 1835, Church Hist, of First Three Centuries^, Eng. tr., London, 1878-79; C. \V. Niedner, Geschiehte der christlichen Kirche^, Berlin, 1866 ; R. A. Lipsius, Der Gnosticimnus, Leipzig, 1860 ; A. Hileenfeld, Die Ketzergeschichte des drchristenthums, do. 1884 ; H. L. Martensen, Jacob Boehme, Eng. tr., London, 1885 ; Irensus, Hcer. I. ii.f., in. xi., xvi. ; Hippolytus, Ref. Hcer. vi. 25. A. F. Simpson. PLOT! NUS.— See Neo-Platonism. PLURALISM.— Pluralism is currently defined as the metaphysical doctrine that all existence is ultimately reducible to a multiplicity of distinct and independent beings or elements.^ So defined, it is the obvious antithesis to monism (q.v.), and differs from dualism not only in emphasizing many as distinct from two realities, but also in providing for greater qualitative diversity among the many. Dualism (q.v.) is primarily a doctrine of two substances, one material and the other spiritual, and 1 See, e.g., Baldwin's DPhP, a.v. ; Bull, de la sociite. fran<;aise de philosophie, xiii. [1901-05] 182 ; and R. Eisler, Worterbuch der philosophischen Begriffe, Berlin, 1899. The Bulletin, however, recognizes in a remarque another form of pluralism which will be considered in the last section of this article.

  
    PLURALISM 67 is commonly stated in terms of the contra'<t between body and mind. It is apparent, however, that tlie material and the spiritual substance may each be regarded as reducible to many separate elements which, in spite of their likeness in kind, are really independent and self-existent. There may be many independent atoms of matter, and there may be many independent spirits or minds. In a case like this, dualism is essentiallj' pluralistic. Even monism may be similarly pluralistic if it is conceived as only a doctrine of one substance, either material or spiritual, as opposed to more than one. For it is evident that the one substance may be considered as reducible to many elements independently existing al hough qualitatively alike. The possible forms which pluralism may take are, therefore, manj'. It is not important, however, either to attempt to classify them or to discuss them, because only materialistic pluralism and spiritualistic pluralism have had any significant presentation in the history of thought. I. Materialistic pluralism. — Materialistic pluralism has been represented by the consistent atomists from the time of Democritus. The atom and the medium in which the atoms move have, however, been variously conceived. The view usually ascribed to Democritus, and held by many subsequent thinkers, is apparently the simplest statement of the theory. The atoms are very small particles of matter, so hard that they resist division or change. They are qualitatively alike, but differ in size and shape, i.e. in their geometrical properties. They have always existed and are indestructible. They move freely in space by their own natural motion. Space is mere emptiness, the void, and consequently offers no resistance to the movement of the atoms. The motion of each atom, if left to itself, would be rectilinear, but, since the atoms differ in size and shape, they collide with one another, and the motion of the whole mass is, consequently, turbulent. As a result the geometrically similar atoms tend to congregate and form selected and ordered systems, first the ' worlds ' in space and then the particular things of each world. But the general instability of the whole mass keeps any particular combination of atoms from persisting indefinitely. There is, consequently, perpetual combining and recombining among the atoms ; and, on account of the many geometrical differences between the atoms, the number of permutations and combinations is practically limitless. With Democritus, as with most of his followers, this view of the atomic structure of all things seems to have resulted from the attempt to generalize, solely in terms of the geometrical properties involved, the empirical fact of the divisibility of concrete masses of matter. The qualitative diversity which the world obviously presents is usually either disregarded or viewed as a consequence of our way of perceiving. Democritus is reported to have said that, while we commonly speak of colours, sounds, etc., in reality there is nothing but atoms and the void. The atomic theory (g^.v.) admits of many variations, but its pluralistic character is not aflected so long as the atoms are kept intact and the medium in which they move is equivalent to empty space. The atoms may be qualitatively ditl'erent or the ultimate elements of a limited number of difl'erent material substances ; they may expand and contract ; they may have natural affinities and repugnances ; they may be acted on by forces exterior to them or be impelled by forces resident in them ; they may be so closely packed as virtually to exclude the necessity of a medium, and yet be conceived as in themselves permanent and underived. When, however, the medium in which the atoms operate is not conceived as empty space or its equivalent, the pluralihlic character of the system is affected. For it is evident that the new medium — the ether, c.g^.— cannot be atomic in structure, but must be continuous. The atoms cannot break the continuity. The medium must, tiierefore, penetrate them, but this penetration robs the atoms of their original simple character, and tends to make them appear as modes, rifts, involutions, or concretions of some sort in the medium itself. Such a direction as lliis recent chemistry and physics have taken, impelled thereto not only by speculative considerations, but also by experiments, like those of Sir William Ramsay, which have done much to make current once more the notion that material substances are convertible. The doctrine of relativity in physics moves in the same direction. Judged, therefore, by contemporaneous tendencies, materialistic pluralism as above defined does not represent the progressive ideas of the sciences which aeal with matter. The tendency is rather towards a monistic conception or a complete relativism. 2. Spiritualistic pluralism. — The leading historical representative of spiritualistic pluralism is Leibniz (q.v.). Although thinkers in all ages have believed in the existence of many independent minds, few of them have, like him, made this belief the dominant and controlling factor in nietaphj'sics. His philosophy, although among those which have had considerable historicfu influence, was not the result of the generalization of empirical fact such as marked the theory of atoms. It was the result rather of his attempt to avoid the monism of Spinoza, on the one hand, and atomism, on the other. In place of the atom he puts the monad — an ultimate, simple, and selfexistent spiritual being. The monads do not have geometrical properties, nor do they exist in space as in a void. Their independence and metaphysical exteriority to one another constitute a Kind of quasi-space in which they may be said to exist. Their properties are spiritual or psj'chical, such as appetite, desire, perception. Each is selfcontained, 'windowless,' and neither influences nor is influenced by another. Each has its own inherent law of life or development, so that all the monads may be represented in a series from the lowest, or ' sleeping,' monads to the hij:hest, or self-conscious, each differing from its neighbour by the least possible difference. They are thus all in a kind of ' pre-established harmony, each reflecting, as it were, the whole range of possible development from its own peculiar position in the series. All things are maoe up of monads. The highest monad in the body is the soul, and the highest monad in the system is God. But God's relation to the other monads is not always clear. At times He is one of the monads, at times their creator, at times the unity in the system. Among the monads there is no spatial motion, for their life is not that of physical movement, but that of purposeful development. It is their externality to one another combined with their concerted life that gives us the phenomenon of physical movement in physical space. This doctrine of monads may be taken as representative of spiritualistic pluralism generally. It has never had the influence on scientific procedure which the doctrine to which it is opposed has had. For the atomic theory is an attempt to generalize the empirical fact of the divisibility of matter and to employ the apparatus of mathematics to make this generalization Avorkable. As a result it has been embraced by many who are not materialists, but who have found it a potent instrument in scientific investigation. The theory of monads-— and similar attempts to construct a pluralistic system of spiritual entities — is, as already noticed,

  
    68 PLURALISM fundamentally a protest against materialism. When it addresses itself to the concrete facts of nature, it amounts to little more than the attempt to make the atoms spiritual — to substitute psychical properties for physical, and internal purposeful development for external physical motion. That is why it appears to be more an ingenious speculation than a fructifying hypothesis. 3. The new pluralism. — Although philosophical usage has recognized in the theories just considered tiie two classical forms of pluralism, it should be observed that neither of them denies the fundamental unity and wholeness of the universe. There may be many atoms or many minds, but in either case there is only one universe, and this universe is a coherent and self-contained whole. The resulting speculative opposition between the one and the many has probably done more to keep philosophical interest in these systems alive than any genuine illumination which they aflibrd. For this opposition has proved itself repeatedly to be a potent stimulus to philosophical reflexion. In terms of it a different form of pluralism may be defined which has many sup^jorters among contemporary pliilosophers. This new pluralism is not a doctrine of many substances opposed to monism conceived as a doctrine of one. It is rather the doctrine that there is no absolute unity in the universe, and it is opposed to the controlling absolutistic — and in that sense monistic — systems of the greater part of the 19th century. " Absolutism in some form had as its supporters nearly all the leading thinkers of tlie world, and had become almost a settled dogma in philosophy. In the face of an absolutistic logic and of the principle of the conservation of energy, few philosophers had the courage to deny that the universe is a thoroughly coherent system in which, by virtue of its unity, a place and time and cause are, at any moment, i.nplied for every event that has taken place or can take place. Thinking was constrained by the principle so eloquently set forth, e.g., in Emil du Bois-Reymond's famous essay, lieber die Grenzen des Naturerkennens (Leipzig, 1872), that, did we know completely the state of the universe at any one moment, we should be able to calculate its state at any other moment. Opposition to this dogma was not very effective until towards the close of the century, when the writings principally of William James, John Dewey, F. C. S. Schiller, and Henri Bergson effectively cnallenged it and put it on the defensive.^ James was, doubtless, the protagonist in the movement. He named his pliilosophy 'radical empiricism,' and occasionally 'pluralism.' In the preface to The Will to Believe (1897) he gives this general statement of his position : 'The crudity of experience remains an eternal element thereof. There is no possible point of view from which the world can appear an absolutely single fact. Real possibilities, real indeterminations, real beginnings, real ends, real evil, real crises, catastrophes, and escapes, a real God, and a real moral life, Just as common-sense conceives these things, maj' remain in empiricism as conceptions which that philosophy gives up the attempt either to " overcome" or to reinterpret in monistic form ' (p. ix). Dewey's insistence that thinking is a real instrument which brings situations essentially inde1 For other writings of the same general tenor see the bibliography at the end of this article. The opposition under consideration has not always borne the name of pluralism. One finds the same general tendencies in the supporters of pragmatism (q.v.) and the advocates of personal idealism. The latter doctrme, represented principally by Henry O. Sturt in England and George H. Howison in America, is a reaction against absolutism in the interest of personality conceived as spiritual and free. Howison is frankly pluralistic and exhibits close similarities with Leibniz's doctrine of monads. Sturt bases all speculation on the principles that personal experience should be the basis of all philosophical s^thesis and that personal experience is spiritual ; but he beheves in a ' totality of goodness,' a ' noetic totaUty ,' and that the cosmos must be dominated by a single intelligence. terminate into determinate form, Schiller's rather individual and peculiar type of pragmatism, and Bergson's insistence that evolution is essentially creative and discontinuous, all exhibit this new tendency in different forms, but to the same end. There has not yet, however, so far as the writer is aware, appeared any systematic presentation of the metaphysics underlying this new movement in philosophy. What is here called pluralism represents a tendency rather than an achievement. The general direction of this tendency in various departments of human interest is indicated below, but here an attempt may be made to suggest the basal conceptions which this tendency seems to imply. Empliasis falls on change, adaptation, reorganization, or action as an original and genuine fact wherever and whenever it occurs. Accordingly there is no moment in the world's history when all possible changes may be said to be determined. All things are in process of becoming determined, and what that process will be is contingent, not simply on what has already happened, but on what may happen. But what may happen is a genuine possibility with nothing fully to determine it before it arrives. The world is thus never fully made, but always in the making. The fact that it perpetually has a future negatives any absolutistic conception of it. Our inability to grasp the world as a single, unified, and complete system is, therefore, due, not to our incapacity or . ignorance, but to its essential nature as a genuine ^ time-process which reaches many concrete and specific ends, but which implies no absolute end that limits and closes the process as a whole. We have in these considerations not, as might be superficipJly supposed, a revival of the doctrine of freedom as opposed to necessity, but the beginnings of a genuinely constructive metaphysics of activity. Tliat is, pluralism does not start with a self-contained system of terms and relations which is, in general, responsible for everything that happens, and then claim (''at there may be free and spontaneous infractions of the system. It starts rather with the conception of activity as empirically exhibited in any change, and tries to generalize this conception and draw out the implications that seem to be empirically involved. As every action takes time, the course of the action when followed out empirically in detaU gives us, not the effect of causes all operative at the moment when the action begins, but the interplay of causes operative only from moment to moment as the action proceeds. It is only where the action is viewed retrospectively from some specific point of view in its career that it can be construed absolutely ; i.e., only then can any of its issues be construed as the necessary effect of causes which have determined it. Such retrospective views can give us formulae and laws of accomplished fact and thus afford a basis for prediction in similar cases, but they cannot give us any action in its concrete vitality and operation, because every action is forward-moving. Now, v the generalization of this view of activity naturally forbids a monistic or absolutistic view of the world as a whole. For, if we now speak of the world as a whole, or of the ' universe ' in any intelligible sense, we must speak of it, not as something already accomplished which can be viewed retrospectively, but as something moving forward mth a genuine future and real possibilities. Yet, even so, we could not conceive it as a single movement, but only as the interplay of many movements. Otherwise the movement of the universe would be only movement abstracted from its concrete setting. It could not be itself a concrete movement illustrating the interplay of factors which operate only from moment to moment as the movement pro �

  
    PLURALISM 69 ceeds. Such appears to be the general metaphysical groundwork of the new pluralism. In psychology these tendencies had their initiative, and here they have been most effective. During the past thirty years the attempt to construe the mind or consciousness as a substance or as a complex of elementary sensations united by fixed laws of association has progiessively yielded to the attempt to construe mental life in terms of activity and response. Although many psychologists have independently contributed to this progress, the publication in 1890 of James's Principles of Psychologij may justly be cited as critical. Here was the first effective and systematic attack upon the older view. To-day the idea that ' to have a mind ' means ' to act in a certain way ' has become a commonplace in psychology. To think has become an adventure ana a real instrument in adaptation. Knowledge has ceased to be regarded as simply the mental counterpart or image of an objective order, and knomng has become an active participation in the order of events. In other woras, to be conscious of objects does not mean to possess their psychical equivalents or imply a possible consciousness which might possess the equivalents of all objects whatever, and so be the perfect and complete representative of the world. It means rather to operate with objects effectively, to seek and avoid, to work changes — in short, to organize experience. This newer conception of the mind has spread beyond psychology and markedly affected anthropology and sociology. Primitive peoples and society are studied more in terms of what they do and. less in terms of the supposed ' consciousness ' that they were once credited with possessing. In logic the new movement has been more equivocal in its success. It has illuminated in a brilliant way the concrete procedure of thinking, showing how distinctions like object or thing and idea arise in its coui'se and are not the constituent elements of thinking itself. It has given us the logic of 'how we think.' But the opposition to formal logic which has too frequently accompanied this service has obscured many logical issues and Eroblems. The structure of accomplished thought as been too much neglected. The older logic, especially in the form set forth by Bertrand Russell, IS still an active and constructive opponent of the newer tendencies. In morals and religion it is premature to attempt to state with conclusiveness the effects which the new movement is likely to produce. Yet, so far as morals are concerned, the general direction is fairly clear, as may be seen from the Ethics of Dewey and Tufts (1908). The tendency is away from fixed, a priori principles, and towards the concrete exigencies of life. Morality is conceived, not as a system of rules which should be obeyed, but as the type of life which characterizes beings who desire and wish, hope and fear. Responsibility is conceived, not in terms of an obligation imposed upon living, but in terras of an increasing sensibility of the value of human relationships. There are no absolutes. Justice, e.g'., is not such. It is rather the attempt to deal with human adjustments in a progressively effective manner. In brief, morality 18 not an absolute ideal which, being somehow imposed on man, orders him to be moral. It is the kind of life that man conceives to be most adequately expressive of his natural impulses and his ideal hopes. There is in these considerations a close resemblance to the more refined forms of utilitarianism, but the doctrine is not utilitarian as commonly understood. No simple or elaborate computation of pleasures and pains is implied. No attempt is made first to estimate the greatest good of the greatest number, and then to act accordingly. There is rather the attempt to take human relationships as they are empirically given — the family, friends, the State, love, property, marriage — to see towards what they point, what desires and hopes they engender, and then to bring the resources of knowledge to bear upon the perfecting of tliem or the elimination from them of that which makes communal living difficult and unlovely. In religion the tendencies are not as yet well defined. It is possible, however, to recognize among religious writers influenced by the new movement a glowing appreciation of religion as sometliing humanly characteristic, rather than as a matter beginning with the gods. There is, too, as in the ethical tendencies, the denial of absolutistic ideas. Consequently there is recognized no one religion which can be judged valid as over against all others. In estimating the worth of any religion moral instead of logical or metaphysical standards are employed. It is mainly as a new and potent stimulus to fresh philosophizing that current pluralistic tendencies are to be estimated. Under the absolutistic systems of the last century, philosophy had largely lost its vitality. It had become almost exclusively historical, a comparative study of systems, and was not an intimate companion of living or a vivid aid to reflexion. It was largely an intellectual interest set apart from the sum of intellectual interests generally. Pluialislft- has eflected a change in this regard. There is to-day a genuine revival of philosophical interest which is making its impression not only upon the traditional ' problems of philosophy,' but also upon the whole domain of inquiry. It is common to hear of the 'new chemistry,' the 'new physics,' the 'new biology,' the 'new history.' When we inquire generally what is the underlying motive of this 'newness,' we almost invariably find a desire for the recognition of real possibilities and a revolt against absolutistic systems. There is, doubtless, some confusion and disadvantage in grouping under the name of ' pluralism ' the tendencies which have just been considered, although the grouping has warrant in contemporary usage. There is some confu.siou because these tendencies are motived not simply nor always by metaphysical considerations glowing out of the opposition between monistic and pluralistic speculations. They are motived also by obvious empirical considerations. A thinker who takes the world as he finds it, and, in reflecting on it, follows the lead of concrete tendencies as tliey arise and come to an issue, will doubtless be led to view the world as a process involving many different factors and not as an already completely unified and permanently organized whole. He might find some disadvantage in calling his view of things pluralism, because he might feel that, in so doing, he was affirming kinship with some form of the substantial pluralism noticed in the beginning of this article, or with the leading motives and principles of that philosophy. Substantial pluralism is a positive doctrine. The new pluralism is as yet largely negative. It is not so much the affirmation that the world is many as it is the denial that the world is one. That is the main reason why it represents to-day a tendency in philosophy much more than a systematic metaphysics. Literature. — For the older form of pluralism it ifl sufficient to refer to the standard histories of philosophy and to introductions to philosophy. For the newer form the following will be found illustrating the tendencies set forth in the article, by way both of support and of opposition : H. Bergson, Matiere et mimoire, Paris, 1896, Essai sur leg donnies immMiaicade ^ conscience^, do. 1898, L'fJvolutton er^cUrice, do. 1907 ; J. H. H. Boex-Borel, Le Pluraliume, do. 1909; J. Dewey, Studies in Logical Theory, Chicago, 1903, The Influence of Darmn on

  
    70 PLUTARCH Philosophy, and other Essays in Contemporaneoiis Thought, New York, 1910, How We Think, Boston, 1910 ; J. Dewey and J. H. Tufts, Ethics, New York, 1908 ; G. H. Howison, The Limits of Evolution^, do. 1904 ; W. James, The Will to Believe and other Essays in Popular Philosophy, London, 1897, A Pluralistic Universe, do. 1909, Essays in Radical Empiricism, do. 1912 • P. Laner, Pluralismus oder Monismus, Berlin, 1905 ; A. W. Moore, Pragmatism and Its Critics, Chicago, 1910 ; J. B. Pratt, What is Pragmatism ?, New York, 1912 ; C. B. Renouvier, La nouvelle Monadologie, Paris, 1897, Les Dilemmes de la m^taphysique pure, do. 1901, Le Personnalisme, do. 1903 ; F. C. S. Schiller, Studies in Humanism,, London, 1907, Riddles of the Sphinx^, do. 1910, Humanism^ do. 1912 ; H. C. Sturt, Idola Theatri, do. 1906, Principles of Understanding, Cambridge, 1915 ; Personal Idealism, Philosophical Essays by eight Members of the University of Oxford, ed. Sturt, London, 1902 ; J. Ward, The Realm of Ends, or Pluralism and Theism, Cambridge, 1911 ; F. J. E. Woodbridge, The Purpose of History, New York, 1916. FEEDERICK J. E. WOODBRIDGE. PLUTARCH.— I. Life.— Plutarch was born about A. D. 46, as may be inferred from the statement that in 66, the year of Nero's visit to Greece, he was a pupil of the Academic philosopher Ammonius in Athens (de EI apud Delphos, 1, p. 385 B). He was a native of Chseronea in Boeotia, and showed a constant affection for his birth-place, which he ultimately made his home. Belonging to a family of good position, he received the best education open to a young man of his time. He was instructed in medicine and natural science by the physician Onesicrates (de Mus. 2, p. 1131 C) ; and, though there is no direct evidence of his public profession of the art of declamation, his rhetorical training is manifest in such of his early writings as the de Fortuna Bomanorum (pp. 317326) and the Aquane an Ignis sit utilior (pp. 955-958). While still a young man, he was sent as an envoy representing his native town on a mission to the proconsul (Prcee. ger. Beip. 16, p. 816 D). It seems that political business was also at any rate the ostensible cause of his visits to Rome (Demosth. 2), the earliest of which must have taken place in the reign of Vespasian (de Sollert. Anim, 19, p. 974 A). It is a legitimate assumption that he made several visits (cf. Qucest. Conv. viii. 7. 1, p. 727 B), and that they occupied a considerable time ; for he shows an intimate acquaintance with Roman topography (e.g., Poplic. 8), and was so well known there that he was accustomed to deliver lectures in public (de Curios. 15, p. 522 E). Among the chief of his Roman friends may be reckoned C. Sosius Senecio, who was four times consul under Trajan, and to whom several of the Parallel Lives were dedicated, and Mestrius Florus, another consular, in whose company he visited the historical sites of Gallia Cisalpina (0th. 14). During his residence in Italy he acquired a high reputation as a teacher of moral philosophy, and was rewarded with the devotion of a large band of pupils. It is evident that in this intercourse the medium of communication was the Greek language ; for Plutarch makes the interesting confession that he was well advanced in years before he commenced to study Latin (Demosth. 2), and the errors which he makes in his incidental references to the language (e.g., (five irArpis, olov dvev irarp6s [QucBSt. Bom. 103, p. 288 F]) are such as to prove that his acquaintance with it was never more than superficial. Subsequently, if we may trust the authority of Suidas (s.v. UXo&rapxos), he enjoyed the favour of the emperor Trajan, by whom he was elevated to consular rank, while the governor of the province was enjoined to take his advice upon all matters of importance. It is probable that he survived to witness the early part of the reign of Hadrian, but died not long after 120 ; for he speaks of the Olympieium in Athens as unfinished (Solon, 32), whereas we know that it was completed by Hadrian between the years 125 and 130. In the latter part of his life Plutarch seems to have settled permanently at Chaeronea, where he was uninterruptedly engaged in literary labour, except during the performance of the duties attached to his municipal offices. At Chaeronea he filled the post of overseer of buildings (Prcec. ger. Beip. 15, p. 811 B), as well as that of archon i-ird)vvfji.os (Qucest. Conv. ii. 10. 1, p. 643 F). He was also an associate of the college of priests to Apollo at Delphi (ib. vii. 2. 2, p. 700 E), and was a member of the council which superintended the organization of the Pythian games (ib. v. 2, p. 674 E). Notwithstanding these activities, he gave lectures from time to time both on philosophical subjects and on others of wider interest (cf. de Beet. Bat. Aud. 1, p. 37 C). In his domestic life his relations with his wife and children were strikingly tender and affectionate, and are charmingly illustrated in the letter of consolation addressed to his wife Timoxena on the death of their infant daughter, who was named after her mother. From this letter a single sentence may be quoted : 'As she was herself the dearest object for her parents to fondle, gaze upon, or listen to, so should her memory remain to us as a joy far exceeding Its pain ' (Consol. ad Uxor. 3, p. 608 E). From the same source (5, p. 609 D) we learn that two of the four sons born to Plutarch and his wife died at an early age. The names of the two sons who survived, Autobulus and Plutarchus, are recorded in the dedication to them of the treatise de AnimcB Procreatione in Titnceo (p. 1030 D) ; and they are mentioned as taking part in the various discussions which arose at their father's table (cf. Qucest. Conv. viii. 10. 3, p. 735 C). We read also of the marriage of Autobulus (ib. iv. 3. 1, p. 666 D), who appears again as the narrator of the A7natorius, and as a character in the dialogue de Sollertia Animalium. But it was not merely within the famUy circle that the kindliness and geniality of Plutarch's character were displayed. There is abundant evidence from his Table Talk (Qucestiones Convivales) and the other dialogues that to his friends he was an object of affectionate regard no less than of respect for his moderation and common sense. His writings have made a similar impression upon posterity. Among many testimonies to his worth we may instance the judgment of Mahaffy, who happily remarks : ' We feel him, as we feel Sir Walter Scott, not only the originator of an inestimably instructive form of historiography, but also essentially a gentleman — a man of honour and of kindliness, the best type of the best man of his day ' {Greek World under Roman Sway, p. 293). 2. Works. — The most celebrated of Plutarch's works is his Parallel Lives, intended to exhibit a comparison of the greatest men whom Greece and Rome had produced, by the publication of their biographies side by side in pairs. Forty-six of these lives have come down to modern times, and their world-wide celebrity makes it the less necessary to describe their characteristics, especially as we are more nearly concerned with the other branch of his writings, which is conveniently but inaccurately labelled the Moralia. It is enough to say that the Lives were not so much the fruit of historical research as an endeavour to illustrate the moral writings of their author by depicting the characters and dispositions of men who have actually lived. The collection of the Moralia (r)diK6.) is so described because most of the treatises which it comprises deal with what may be called ' moral ' subjects, although not with the principles of formal ethics. The writings are actually a miscellany, containing discussions on religion, literature, politics, education, philology, folk-lore, archaeology, and natural history, as well as some of a severely philosophical type. Plutarch is less a philosopher than an essayist, and the most characteristic of

  
    PLUTARCH 71 his writings are those whicli, in dealing with such subjects as ganulousness, false shame, restraint of anger, or flattery and friendship, display, together with a profusion of illustration and anecdote, the good taste, common sense, and genuine humanity of their author. Not the least of tlieir merits for the modem world is that, apart from a wealth of information on literary history, the Moralia are a plentiful storehouse of quotations from the lost writings of early poets and philosophers. 3. Leading ideas. — (a) Philosophical and religious.— By Ills adoption of the dialogue form for most of these treatises Plutarch acknowledged himself as much a follower of Plato's literary methods as he was formally an adherent of his teaching (of. de Def. Or. 37, D. 431 A). The latest tendency of tlie Academy had been in the direction of eclecticism. Philo and Antioclms had aV)andoned the extreme scepticism of Arcesilaus and Carneades, and, while laying greater stress upon ethical doctrines, had made an approach towards the positions of the Stoics and Peripatetics by advocating life according to nature, and the plurality of virtue as well as its self-sufficiency. In the 1st cent, of the Christian era the beginnings of a new movement, of which Plutarch was the most distinguished representative, gradually become apparent. Its leading features are two — a closer application to the study of the Platonic writings, and the growth of a spirit of religious mysticism, which ultimately issued in Neo-Platonism. Not that the accretion of alien doctrine was entirely repudiated ; for it has even been said of Plutarch that * it would be hard to say whether the number of Stoic dogmas which he rejects exceeds that which he quotes with approval' (Mahaffy, p. 301). At the same time the most important of Plutarch's strictly philosophical writings are those directed from an Academic standpoint against the Stoics (de Stoicorum Eeptignantiis, de Comrminibus Notitiis) and against the Epicureans (adversus Coloten, Non posse suaviter vivi secundum Epicurum). His positive contributions towards the elucidation of the Platonic text are contained in the de Animm Procreatione in Timceo, and are of much less importance to the student of philosophy than the controversial writings previously mentioned. Plutarch adopted from Plato as his two ultimate first principles the One and the Indeterminate Dyad (5t)ds doptcrroj). The latter, as the element of shapelessness and disorder, is called Infinity (d.ireLpla), whereas the nature of the One, by defining and occupying the Infinity, which is empty, irrational, and indeterminate, endows it with form, and so makes it capable of supporting and containing the determination which is a necessary accompaniment of sensible objects (de Def. Or. 35, p. 428 Fff.). The combination of these two principles, unity and duality, is seen most clearly in the production from them of numbers (ib.). The creation of the world was the result of the concatenation of three factors — God, matter, and form. Matter is the shapeless underlying substratum ; form is the fairest model ; and God is the best of causes. God, in His desire to leave nothing indeterminate, but to organize nature with proportion, measure, and number, Produced a unity by a combination of His material, 'his was the universe (K(5<r/ios), equal to matter in extent, and similar to form in quality (Qucest. Conv. viii. 2. 4, p. 720 A, B). It must be remembered, however, that, according to Plato's doctrine, matter, being itself formless and inert, is not the cause of evil, which proceeds from a foul and malignant necessity struggling ^vith and rebeUing against God (de Anim. Procr. 6, p. 1015 A, de Is. et Osir. 48, p. 370 F). The war of these opposing principles is especially to be detected in man's chequered existence, and in the region of inequality and change which lies between the earth and the moon (de Is. et Osir. 45, p. 369 D). God exists not in time, but in eternity, which for His unity is an everlasting present, witliout beginning or end, past or future. As being absolute unity. He is incapable of diflerentiation (irepdrrji [de EI apud Delph. 20, p. 393 A, B]). God sees, but cannot be seen (de Is. et Osir. 75, p. 381 B). He is absolutely pure and undefiled by any form of existence liable to destruction and dfeath ; hence our souls, which are encompassed by the body and its attributes, cannot reach God, save only in so far as, by the exercise of pure reason and through the medium of philosophy, they may attain to an indistinct vision of His image (ib. 78, p. 382 F). Life in the body upon earth is an exile of the soul (de Exit. 17, p. G07 D). It has come from the gods and will return thitlier, so soon as it is discharged from the trammels of the body. It is like a llame which shoots upwards in spile of the niLsty vapours that cling round it and seek to bind it to the earth. Hence it is not the bodies of good men that go to heaven ; but their souls pass into heroes, from heroes into demons, and, when at last they have been mysteriously cleansed and sanctified, so that they are free from any mortal aflection, then in no merely conventional sense, but in very truth and by a blessed consummation, they are caught up to join the gods (Bom. 28, de Def. Or. 10, p. 415 B). Some souls are not entirely imprisoned within the body, but, by keeping the purest portion in external association with the topmost surface of their owners' heads, who are thus lifted upwards and saved from complete submersion, they preserve their immortality free from bodily taints. This part, called the intelligence (voOs), and generally supposed to be innate, is actually external, and would more properly be known as ' demon ' (de Gen. Soc. 22, p. 591 D). It is unreasonable to disbelieve in the inspiration of certain individuals, if we retain our belief that God is a lover of mankind. The ordinary man learns the commands of God by signs, which the prophetic art interprets, but there are a few who on rare occasions have direct intercourse with the divinity. Further, when souls freed from the body have at length become demons, they still retain their interest in the world which they have left, as Hesiod was aware (Op. 120), and are allowed by God to assist the final struggles of those aspiring souls which are yet in the last period of their incarnation (de Gen. Soc. 24, p. 593 Aff.). There are, however, bad demons as well as the good ; and they are elsewhere described as belonging to the borderland which separates gods and men, and as subject to mortal affections and the changes wrought by necessity (de Def. Or. 12, p. 416 C ; cf. 17, p. 419 A, de Is. et Osir. 25, p. 360 E). These passajjes are typical of much in Plutarch, and their Platonic cnaracter is unmistakable. At the same time, it should be observed that, in emphasizing his belief in demons, he was echoing the teaching of the Stoics (see art. Demons and Spikits [Greek]). The same remark applies to his treatment of fjiavriK-f/. Divination is the gift of God to man (de Def. Or. 8, p. 413 C), but the decay of oracles is not on that account to be attributed to Him, but rather to the failure of matter (ib. 9, p. 414 D, E). In a curious passage (ib. 40, p. 432 D) he speaks of the prophetic capacity as resembling a sheet of white paper, ready to receive impressions from the warnings of sensation, when the seer is withdrawn (iK(TTy) from the influences of the present and is filled with the spirit of prophecy (ivOovvLaafids). This inspiration may come from the inner constitution of the body, but is frequently conveyed either through air or through water at particular

  
    72 PLUTARCH places in the form of flowing water or breath. Elsewhere (de Pyth. Or. 7, p. 397 D) he says more simply that God does not inspire the voice of the prophetess or the words which she uses, but merely provides the sense-impressions {<t>a.vTaffla,s), and gives light in the soul, enabling it to look upon the future. Thus, though agreeing with the Stoics in upholding the truth of fiayriK-fi, Plutarch refused altogether to countenance the Stoic doctrine that the divine spirit permeated every stone and piece of metal in the world (ib. 8, p. 398 C). His whole attitude towards religion is guided bv a spirit of conservatism, seeking to uphold eacn venerable institution, while finding elements of truth in the various devices by which philosophers sought to remove traditional difficulties {ib. 18, p. 402 E, Amat. 13, p. 756 B). Thus he would steer a middle course between superstition and atheism, recognizing that there is not so much difference in the nature of the gods as the various conceptions of them by Greeks and barbarians, and the names given to them, might seem to imply, but that there is only one Reason that sets in order and one Providence that controls the world {de Is. et Osir. 67, p. 377 Fff"). The elaborate discussion of Egyptian religion {de Iside et Osiride) is a testimony to the progress of these foreign cults in the estimation of his fellow-countrymen, and is so constructed as to show that the ideas which underlay them are essentially the same as those which are recognized by the theologians of Greece. The leading motive of the short essay de Superstitione, which is, however, regarded by some merely as a rhetorical exercise undertaken in defence of a paradox, and not therefore characteristic of its author's real view (Mahaffy, p. 318), is to show that a perverted and ignorant belief respecting the nature of the gods and their attitude to mankind is more harmful to the peace of the soul than an obstinate refusal to believe in their existence. While he had no sympathy with Epicurean rationalism, which destroyed the value of piety {adv. Colot. 27, p. 1123 A), he was no less disinclined to accept the reckless allegorizing of the Stoics, which, by making Ares a mere synonym for combativeness. Aphrodite for desire, and Athene for intelligence, destroyed the individualities of the old gods and plvmged their worshippers into a gulf of atheism {Amat. 13, p. 757 B). It was therefore quite consistent with his general attitude towards religion that Plutarch, as we have seen, himself exercised priestly functions, and attended with his wife to take part in the sacrifice offered on the occasion of the festival of Eros at Thespise {ib. 2, p. 749 B). The saijie moderation may be detected in his attitude towards Orphism. Wbile he wholeheartedly condemns the follies of excess attendant upon the popular celebration of its rites, the modes of cleansing and purifications which were themselves filthy, the wearing of ragged garments, the wallowings in the mud, the ridiculous importance attached to the eating or drinking of particular solids or liquids {de Superst. 7, p. 168 D, 12, p. 171 B), he was himself the advocate of a reasonable abstinence and asceticism {de Tuend. Sanit. 19, p. 132 E, de Is. et Osir. 2, p. 352 A), and, by his abstention from eggs for a season in consequence of a dream, laid himself open to the suspicion of having adopted Orphic tenets {Qucest. Conv. ii. 3. 1, p. 635 A). We have seen that Plutarch regarded the existence of evil as an outcome of necessity, but he has much more to say on the kindred problem Avhy the gods permit the existence of moral evil without exacting appropriate punishment. To this subject he has devoted the important dialogue de Sera Numinis Vindicta. The occasion is provided by a supposed lecture of Epicurus, and various answers are given to the objectioA raised against what is assumed to be the ordinary dealing of Providence, namely, that the delay in punishment encourages the sinner and disappoints the injured. Thus it is said (1) that the gods wish to give time for repentance, and thus set an example to others, teaching them to beware of hasty resentment, and (2) that by this delay they are able to distinguish those who are incurable and require extirpation from those who, having erred rather through ignorance than of deliberate choice, are deserving of remedial treatment (5, p. 550 Off.). Again, since it is always possible that a wicked parent may beget a virtuous oft'spring, it is natural that Gou should not immediately root out an evil stock, without waiting to see whether it will not produce a good fruit (7, p. 553 B). But the best answer of all is that the delay is only apparent, since sin, by the misery which it causes to the sinner, brings its ov/n punishment with it, so that length of life becomes an aggravated unhappiness (9, p. 554 Aff".). We are then introduced to the topic of punishment in the next world, and the dialogue concludes with a myth concerning the experiences of one Thespesius, who, during a trance, was permitted to be a witness of the treatment accorded to the souls of the dead. The myth is obviously modelled on the story of Er in the tenth book of Plato's Republic, and serves once more to illustrate Plutarch's admiration for his great predecessor. The same tendency appears in the parallel case of the myth of Timarchus in the de Genio Socratis, where an account is given of the supernatural visions granted to him after his descent into the cave of Trophonius at Lebadeia {deGen. Soc. 21, p. 589 Fff".). {b) Ethical. — The strictly ethical treatises are in the nature of short essays on moral subjects, based upon psychological observation, and designed to eff"ect the moral improvement of their readers. Here we find Plutarch in the character of a physician of the soul, a public preacher who, so far from being inspired with the fervour of a new revelation, sought, by means of copious illustration and apt quotations from the poets, to instil a reasonable exercise of the humaner virtues. The practical aim of his advice may be seen in the three treatises belonging to the consolatory type {irapafivOriTiKoL), acknowledged by the schools as a special branch of casuistry {irapaiveriKbs rdwos ; see the present writer's notes on Cleanth. frag. 92 f. [Fragments of Zeno and Clmnthes, Cambridge, 1891]). These are the de Exifio and the Consolatio ad Uxorem, which have already been mentioned, and the more elaborate Consolatio ad ApoUonium, which was largely indebted to Grantor's irepl n^vOovi. In fact, a considerable number of these Avritings are open to the suspicion that they are dependent upon unacknowledged, principally Stoic, sources. Afl an example we may instance the short treatise de Virtute Uorali, which contains comparatively little of Plutarch's characteristic manner, but, while designed to support the Platonic psychology by advocating the submission of the emotions to reason rather than their entire eradication, is constructed to serve as a compendium of moral doctrine with material drawn from the severer text-books of the Peripatetics and Stoics.i He had no sympathy with the formal dogmatism of the schools, but did not hesitate to borrow from them whatever approved itself to his common sense as conducive to moral welfare. When we turn to those passages where he seems more especially to give utterance to his innermost convictions, we find him inculcating self-control, patience, and cheerfulness as the surest defences against the jars and worries of social and domestic life. Thus, 1 M. Pohlenz, In Htrme*, xxxl. [1896] 332, 338, finds the original source of the treatise in a work of Hieronymus of Rhodes.

  
    POINTS OF THE COMPASS after mentioning the advantages of varioas forms of abstinence, he continues : * I put bedde them a vow no less ftoceptable to the ^ods : I resolved, as if I were making a wineless oblation of milk and honey, to keep myself free from paaaion first of all for a few days ; then, to ext-end the period by eradtial experiment to one or two months, »o that I continually made progress in the tolerance of evil, exercising an unceasing control upon my tongue in order to appear cheerful and void of resentment. I refrained consistently from base talk and extravagant action, and repressed any emotion which provoked violent agitatio* or shameful remorse tor the satisfaction of a mean or trifling pleasure. By these means I am contented, and, by the favour of heaven, experience has confirmed the truth of my conviction that the spirit of cheerfulness, gentleness, and kindness is to none of his associates so gracious, welcome, and comforting as to its possessor' (de Cohib. Ira, 16, p. 464 C>. In another passage he deduces a similar moral from the contemplation of the glories of the physical world, which, following ultimately a Peripatetic model (I. Bywater, in JPh vii. [1876] 80), he compares with an august temple, where the most exalted mysteries tire being continually celebrated : ' Yet men debase this festival which God has provided for them by unceasing lamentation and dejection, permitting themselves ever to be harassed b3- wearisome anxiety ' (de Tranq. An. 20, p. 477 E). Just as in religion he endeavoured by compromise to adjust extreme views, so in ethics he sought to reconcile the divergencies of the dogmatic schools by refusing to accept in their entirety the tendencies with which he partly sympathized. ' He will not adopt with Plato the equality of the sexes, or with the Stoics the injustice of slavery, or with the Pythagoreans the rights of the lower animals to justice at the hands of men, yet he goes a long way with all three — magnifying the position and the dignity of the house-mother both by example and precept, inculcating everywhere kindness and consideration to slaves, adopting even vegetarian doctrines in some of his earlier treatises, and upholding with satire and with paradox the superior insisrht and inteUigence of the animals we patronize or oppress ' (Maiiaffy, p. 301). (c) Political. — In regard to politics, Plutarch repudiated the Epicurean advocacy of abstention (Pyrrh. 20) as expressed in the formula ' Live in retirement ' (\a6e ^iiio-as), against which he directed a short treatise (de Latenter Vivendo, pp. 11281130). But he lived in an age in which the limits of political activity were severely narrow, and he was the last man to waste himself in chafing against a restriction which it was neither wise nor possible to break down. Thus he sincerely believed that monarchy was the most perfect of all forms of government (An Sent sit Resp. ger. 11, p. 790 A), but that the wise ruler must be careful to observe a mean between laxity and severity, so that he may not incur either the hatred or the contempt of his subjects by aiming at despotism or making concessions in favour of popular government (Thes. et Mom. Comp. 2). He recognized that it was idle to rebel against the imperial dominion or to cast wistful eyes upon the nistoric battlefields of Marathon and Plataea (Prcec. ger. Reip. 17, p. 814 C). The chief political virtues are not pride and stubbornness, but patience and tolerance, which are the fruits of a well-trained reason (Coriol. 15). He has even a good word to say for Theramenes and his proverbial ' boot which fitted either leg' (Prcec. ger. Reip. 32, p. 824 B), and holds that the politician should make it his chief aim to avoid a crisis. Thus, if the greatest blessings which communities can enjoy are taken into account, it Avill be found that, in regard to peace, the Greeks have nothing left to desire, since every form of warfare, domestic or foreign, has come to an end ; while, in respect of freedom, they enjoy as much as their masters allow them, which is perhaps as much as is good for them (ib. p. 824 C). What sort of politics other than the petty activities of municipal government was it possible for Plutarch to recommend ? His own life is now seen to furnish a near approach to the only ideal which he regarded as attainable. A public lawsuit or a deputation to the emperor is the chief opportunity for a courageous and prudent man to seek his own advancement (ib. 10, p. 805 A). We should not always be striving after the highest offices, such as that of stratequs in Athens, prytunis in Rhodes, or Bceotarch in Boeotia ; but rather we should endeavour to impart lustre to those of less account, and preserve a mien suitable to the sphere of authority assigned to tis by the responsible powers (ib. 17, p. 813 D, E). Such was the temper of the man whose chief title to fame is ajB the oiographer of the heroes of the ancient world. Nevertheless, Plutarch was far from teing a timeserver, or one who would put his private interests before his country's good (ib. 18, p. 814 D). HLs quietism was founded on the reasoned conviction tliat, as resistance is impo.ssible, a cheerful submission is wiser than an inopportune struggle against overwhelming oddu (cf. Philop. 17). But, whereas the folly of ill-judged patriotism may at least claim the sympathy of a generous heart, the conduct of those who make the welfare of Greece of no account as compared with their own comfort and enjoyment deserves our profound contempt (Non posse suaviter, 19, p. 1100 D). Literature. — The chief texts of the iloralia are by D. Wyttenbach, S vols, in 15, with notes and index verburum, Oxford, 1795-1830 ; by F. Diibner in the Didot series, Paris, 1839-42 ; and by G. N. Bemardakis in the Teubner series, 7 vols., Leipzig, 1888-96. For the life and opinions of Plutarch the following may be consulted : R. Volkmann, Leben, Schri/ten und Philnsfiphie des Plutarch von Chaeronea, 2 vols., Berlin, 1869; J. P. Mahaffy, The Greek World tmder Roman Sway, London, 1890, pp. 291-350 ; J. Oakesmith, Th« Reli'jion of Plutarch, do. 1902 ; R. Hirzel, ' Plutarch,' Heft iv. of Das Erbe der Alien: Schri/ten iiber Wesen und Wirkung d£r Antike, ed. O. Crusius, O. Immisch, and T. Zielinski, Leipzig, 1912. A. C. PeAESON. PLYMOUTH BRETHREN.(Plymouth). -See Brethren POETRY,— See Hymns, Literatuee. POINTS OF THE COMPASS.— I. ISTRODUCTORY AND GEXERAL.— Owing to the marked way in which, in several lands, notably in ancient Greece and in Christendom, sacred buildings have been placed with their most important front towards the east, this subject is generally known as orientation, and that term will be used in this article. As a title it might, however, in some cases be open to the charge of begging the question, and the one here chosen is non-committal and more comprehensive. The religions of many peoples — perhaps of most — have taken account of the cardinal points of the compass, though the importance attached to them may have varied. The feelings aroused by sunrise and sunset must always have been very much the same all the world over, and they are in some degree expressed by the terms used for the cardinal points. Skeat (Etymological Dictionary-, Oxford, 1884) traces the word ' east ' to the Aryan root «*, 'shine,' 'bum.' Bradley (OED) gives the root aus, 'dawn.' Skeat derives 'west' from the Aryan root was, ' dwell,' and says that the allusion is to the apparent resting-place or abiding-place of the sun at night. ' South ' seems to mean simply the ' sunned ' quarter ; the derivation of the word ' north ' is unknown (Skeat). The Hebrew imagines himself to be facing east and describes east, west, north, south by the expressions 'before,' 'behind,' 'left,' 'right.' This nomenclature, even more than the Aryan tongues, suggests ideas about the four quarters of the horizon that were definite and important, and it is therefore not surprising to find that the point of the compass is stated with precision in the story

  
    74 POINTS OP THE COMPASS of the Fall and elsewhere. This precision is not really inconsistent with the inaccuracies in Gn ll"and other passages. The Indo-European peoples picture themselves as facing north and call the hand towards the rising sun the better hand, the dexterous one, and the other (although the Greek veiled it by euphemisms) the sinister. The Etruscans, on the contrary, thought of themselves as looking south ; the Roman augurs continued the tradition and considered the left the lucky hand. Thus it will be seen that the Indo-European peoples really had the same notions about the east as the Semitic. Walter Johnson gives useful examples of this habit {Byways of British Archceology). The subject may be said to have been neglected if not ignored till within the lasL decade or two. Most booliS on architecture, even those dealing; with countries in which orientation is a marked characteristic of the buildings, make no reference to it ; the most comprehensive genera! encyclopaedias have short and perfunctory articles or none at all ; works on folk-lore, which are of necessity much concerned with ritual, seldom record any observations or offer any explanations, while very often neither the word 'orientation' nor the names of the cardinal points are to be found in the index. This neglect, at least so far as Britain is concerned, is no doubt due to the belief that the custom of orientation has no historical significance, that it was even in the earliest historical times inherited from a long-buried past and had comparatively little relation to the beliefs of the age that practised it. Hence many published plans of buildings have no compass at all ; of the others most have but a rough indication with nothing to show whether true north or magnetic north is intended. It is still more rare to find a plan which, while stating that the observation is magnetic north, gives also the date of the observation, although it is well known that the variation between the magnetic and the true north changes rapidlj' and irregfularly. In the south of England the needle now points above \5' W. of polar N. ; this difference is diminishing six or seven minutes a year, so that, if the decrease were constant— which it is not— the variation would be reduced by a degree in about nine years. In works of the highest scientific value we find such errors as the plan of St. Peter's at Rome turned round so as to bring the altar to the east ; the magnetic variation shown east instead of west ; while a third goes to the opposite extreme and carries accuracy so far as to give not only the date of the observation but the hour also. Descriptions are often loose ; to say that a church ' faces east ' may mean either an east door or an east altar ; burial ' to the east ' is equally vague ; when Guiderius says, ' Nay, Cadwa], we must lay his head to th' East,' he certainly meant 'to the west' (Shakespeare, Cymbeline, act iv. sc. 2). The only unambiguous descriptions are ' altar to east (or west),' ' feet to east (or west).' Lately the architectural side of the subject has been approached by a few observers in a scientific spirit in Germany and in England, and some records of the customs of savage races have been made. In this article we shall deal with the following questions : ( 1 ) ritual acts : the direction in which the suppliant looks while praying or sacrificing, during baptism, or while performing other ritual acts ; (2) the aspect of buildings : the direction of the main axis, or the aspect of the door, altar, or other feature of the temple, using that word in its widest sense ; (3) burial : the direction in which the grave is made, or the body of the dead is placed in the tomb, and consequently the planning of the tomb itself ; (4) beliefs unclassified (called for brevity ' superstition ') : points of the compass from which attacks of evil spirits are most to be feared, and the like. It is clear that all these, especially the three first, are in a great degree interdependent. They should therefore be discussed together wherever possible. But in some cases this would be inconvenient, and it will be necessary to consider separately the orientation of the more important classes of temples. I. Ritual acts. — The practice of orientation has been very generally observed in ritual acts, although from the nature of the case it has not in the past left such a clear record as have temples and burials. The direction in which the suppliant looks when at prayer or performing ritual acts has had, we shall find, in almost every form of religion a direct relation to the sun, his beliefs about it and the emotions which it arouses. Those beliefs and those emotions range through every shade from sun-worship and totemism to perhaps mere wonder at the never-fading impressiveness of the phenomenon of .sunrise. In the relatively few cases in which ritual is independent of the position or course of the sun it is governed by simple and easily ascertainable facts, such as the Muhammadan's prayer towards Mecca. It is probable that some peoples who did not orientate their buildings did face a particular direction when in the act of adoration ; some savage races who have not reached or have scarcely reached the stage of temple-building observe an orientation in their ritual ; the Jew and the Muhammadan observe what may be called a ' local ' orientation in prayer ; the Christian still retains a considerable amount of traditional orientation in his ritual. 2. Temples. — The aspect of buildings must almost inevitably have a close relationship with the direction in which the prayer is uttered or the rite performed, for it is governed by the same ideas — this notwithstanding the very varying degrees in which the building, in different religions, can be regarded as a house of prayer or as the home of a god. But, whereas a more or less correct general position sufficed or suffices for the private person at prayer, the temple is the work and the instrument of the professors of religion and for the most part of somewhat elaborate religions, each acknowledging and dedicating its buildings to many different gods, as the ancient Greeks, or in honour of special patron saints, as in the Christian Church. This consideration complicates, or has been thought to complicate, the inquiry into this part of the subject. We shall also have to bear in mind that in the case of the building, to a greater extent than in the attitude of prayer, tradition counts for much, as in the Christian Church at the present day, long after the matter has ceased to be thought important or indeed to have any meaning at all. 3. Burial. — The position of the body in relation to the points of the compass varies much, but the underlying idea which dictated it is in the main fairly general. Expressed briefly, it is that a dead person is laid in the grave in that position which will make the journey of the spirit as easy as possible. The journey is usually to a home of the dead. Consequently the position varies according to the conception of that home. This idea of facilitating the'joumey of the dead is, however, sometimes found acting in an opposite direction : it may be desirable to keep the spirit in the grave. Thus the soul of the chief should continue to reside among and to protect the tribe ; that of the wicked man should be prevented from returning to the village and disturbing the peace of the surviving relatives. J. G. Frazer sees a survival of the latter feeling in the custom in this country, not long since given up, of burying a suicide witii a stake through his body {The Belief in Immortality, London, 1913, i. 164). The further opinion may perliaps be hazarded that the selection of cross-roads as the place M^as suggested by the thought that, if the spirit did make its escape, it might be puzzled as to which road led home ; in the same way it is still believed that the sick are cured by being taken to the cross-roads, the original idea probably having been that, when the evil spirit was expelled from the patient, it was liable to lose its way. The journey of the spirit may be made (a) to the land of the forefathers, {b) toan under world, (c) to the isles of the blest, {d) to the place where the totem of the dead person resides. There are some doubtful exceptions to this rule, namely burial towards one

  
    POINTS OF THE COMPASS 75 of the cardinal points or in the path of the sun — doubtful because they may after all prove to be connected with a journey. We shall have to consider these classes more at large. Meanwhile we must bear in mind Frazer's warning not to expect uniformity even among people of one tribe ; modes in the disposal of tlie dead vary according to sex, rank, moral character, and manner of death. (a) The land of the forefathers.— The journey to the land of the forefathers is the hypothesis of Herbert Spencer. The land of the dead is the land from which the tribe migrated. The idea may be summed up in the words, ' The dead man has gone home.' The body is laid with the feet in that direction. It is this hypothesis that now finds favour as the one which best fits the facta, rather than that of Tylor, to which further reference is made below. But it will none the more bear too general an application. It appears to express the most common conception among savage tribes at the present time. (b) The under world. — The most familiar instance of this conception is that of mediaeval Christianity. The belief appears to be shared by some primitive peoples of to-day. A. C. Kruijt, whose observations are used by Perry, maintains (see art. Indonesians, vol. vii. p. 245) that an idea common to all conceptions of the hereafter is that the soul has to cross the sea, and that this belief found its origin in the theory that the sun crossed the sea every day on its way to the land of souls under the earth ; he points out that the word meaning ' setting of the sun ' is used for dying, and states that many of the tribes think that the land of souls is under the earth. (c) The isles of the blest. — There are two remarkable examples of belief in the happy islands. They are from opposite ends of Europe. The first is that of the Greeks. Of the second W. Ridgeway says : ' There is some evidence that the northern cremationists, like the Acheane, believed that the Spirit-land lay in the West. Perhaps the ordinance of Odin that the ashes of the dead should be sent out to sea points in this direction, but it is clear from Procopius [de Bell. Goth. iv. 20] that in the sixth century of our era, the peoples of north-west Europe held that the soul of the departed journeyed westward . . . into the western part of Britain. A peninsula opposite Britain was inhabited by a folk (probably the Veneti of Armorica [Brittany]), who . . . were subject to the Franks, but paid no tribute by virtue of the ancient service of ferrying the souIf out into the Ocean to Britain' (3%e Early Age of Greece, Cambridge, 1901, i. 517). The expression ' to go west ' for ' to die ' is still in use and has been extended to include anything that is lost. {d) Totemism. — Two instances will be noted below in which a man is buried with his head to the point of the compass appropriate to his totem ; but these may prove to be cases of class (a), the journey of the spirit to the land of the forefathers. Each of the above classes presupposes a journey to be made by the soul. It remains to notice the apparent exceptions referred to above. Burials, chiefly pre-liistoric, occur which seem to have a direct relation to the course of the sun and do not suggest a reference to a journey. Thus the graves of Teutonic peoples on the Continent and in England often, if not generally, have the foot towards the N. but occasionally to the S. ; sometimes they are E. and W. with the foot sometimes E. and sometimes W., but with the body laid on its side and facing S. The idea may have been a desire for comfort, and seems to take the form of a wish to lie in the path of the sun. It lends some weight to Tylor's hypothesis, applied by him no doubt too generally, viz. : Orientation originates in 'the association in men's minds of the east with light and warmth, life and happiness and glory, of the west with darkness and chill, death and decay, [which] has from remote ages rooted itself in religious belief and has affected the position alike of temple and of grave (PCS IL 421). To the ancient Egyptian the west was the land of souls ; he complains : ' The West is a lanff of sleep and of heavy shadows. . . . Let me be placed by the edge of the water with my face to the North, that the breezes may caress me' (0. ilaspero, The Dauni of Civilization*, Eng. tr., London, 1901, p. 113). The legend that Christ was buried with His head to the W. is attributed by Tylor to wide-spread solar ideas. We have an instance of Australian tribesmen who prefer to lie ' in the path of the sun ' (Johnson, p. 274). The Tlingits, a people of Alaska, bury with the head to the sunrise (Frazer, Totemism and Exogamy, London, 1910, iii. 274) ; the reason given, namely to allow the spirit to return, makes it doubtful whether this class is really an exception to the general rule that position IS determined by desire to facilitate a journey. As a doubtful case we may perhaps class with it the instance mentioned below of the Egyptian buried in a cramped position in the hope, it is suggested, of facilitating the re-birth of the body. 4. Superstition. — No generalizations can at present be made on this branch of the subject. Most of the beliefs may presumably have some connexion, now lost, with ntual and ideas of death. A few examples will be noted below (vi. 12, X. i, and table at end of art.). Probably a good deal of material still remains to be collected. II. Egypt.— \. Temples. — The Egyptians appear to have been indifferent as to the direction in which their temples lay ; at least, if they had a system, it is by most people considered to be unknown to us. J. Fergusson expressly states {Hi^t. of Architecture^, London, 1891-93, i. 119) that they did not orientate their buildings ; but in his day no system had been suggested, and he accepted the obvious reading of the evidence. The evidence is that the temples face in all directions. The silence of other Avriters on Egyptian architecture may be assumed to mean that they take the same view as Fergusson, and students of the elaborate religion of the Egyptians give us little help. Attempts have recently been made, however, * o reduce the apparent confusion to a system. Two of these attempts — those of Nissen and of Lockyer — were apparently made more or less independently of one another, but they may be considered together. Nissen discusses eleven examples. Every temple is directed towards the point on the horizon at which the sun or the star to which the temple is dedicated rose or set on the feast-day at the time when the temple was founded. Wlien the axis of a temple lies nearly E. and W., it necessarily points to sunrise on some day of the year and to sunset on some other day, and the temple is then called a sun-temple. If, however, the axis points to a spot on the horizon out,side the limits of sunrise and sunset at midsummer, the temple is considered to be a star-temple. The point on the horizon at which the sun or a star rises on any particular day of the year is constantly changing, owing to the movement of the pole of the earth round the pole of the heavens, and it is pointed out by Lockyer that in 13,000 years this point for a star may shift 47*. Some star is then looked for which rose or set at that particular spot at some time during the epoch in which the temple must be supposed, on arch.Teological grounds, to have been founded. A likely star having been found, the exact date, to within a very few decades, at which it rose or set at the point in question is easily calculated. This date is the date of the building. A likely star is one which can be shown to have some possible connexion with the temple, and great ingenuity is shown in finding such connexions ; e.g., the temple of Sebak-Ra at Ombos seems to point towards the setting of Arcturus, whi'?h was sometimes represented by the Egyptians as a crocodile, and the god Sebak-Ra was also represented as crocodile-headed (Nissen, Orientation, p. 52). Inscriptions from Annu, Denderah, and elsewhere are quoted by both Nissen and Lockyer describing the foundation of temples, a ceremony of the greatest importance : the king himself stretches the measuring-cord and dii-ects his glance to the course of the rising stars, his eye is fixed on the Great Bear, and he gives the corners of the temple. But it is admitted that the Denderah inscription is very late ; '^ """e'-s to the emperor Augustus, who, it is said, was never at Denderah ; nor did the Great Bear set at Denderah in his time ; it must therefore reproduce an earlier inscription (Lockyer, //le Vaxcn of Astronomy, p. 178). An exact orientation was of the greatest importance, and Lockyer suggests that the long series of halls and courts which formed an Egyptian temple would make an

  
    76 POINTS OP THE COMPASS excellent telescope of a sort ; the balls, especially those at the farther end, were dark, and the dividing walli were each pierced by a central doorway; a priest standingr in the dark at the farther end, looking through this long series of doorways, would have a good view of a star at heliacal rising, i.e. rising a little before sunrise, and would thus be warned that it was time to prepare sacrifice ; the fairway to the horizon was always carefully preserved uninterrupted. True, later temples were sometimes built right across the fairway, but that was done on purpose by the later priests to spite those of the old temple. The sun-temples make admirable observatories for ascertaining the exact time of the summer solstice; the measurement of time was a most important matter in an agricultural country ; it was a duty monopolized by the priests. The orientation of star-temples is often what we may call indirect, i.e., it is not the long axis, but the short, that points to the rising of the star, as at Denderah and Rdfu (Nissen, pp. 36, 43); and the Egyptians had the habit of building neighbouring temples at right angles to one another (Lockyer, pp. 168, 316 ; Nissen, p. 69). These views have been accepted by R. Phen6 Spiers {EBr^^, s.v. 'Orientation'), E. A. Wallis Budge, and F. C. Penrose. They are strongly controverted by a writer in the Edinburgh Review (clxxx. [1894] 418 ff.). The weak points of the theory, besides those indicated above, are that, owing to the movement of the earth's axis, the same star would not serve for more than 200 or 300 years, as Lockyer admits ; that that is a very short space of time in Egyptian history, so that the fact must have been observed comparatively soon ; that the very late inscriptions describing the setting out of the temple with a cord by the king, inscriptions rewritten and indeed freely 'edited,' should not be accepted as plain statements of fact, devoid of poetic or religious fervour. The writer in the Edinburgh Review, indeed, points out that the older inscriptions say nothing about the star, while in the later instances 'the Great Bear' simply means 'the north.' Lockyer does not support his views of Egyptian sacerdotal history by reference to authorities. Nissen is less fanciful, but scarcely more convincing. The sun and stars entered so largely into Egyptian religion and the observation of their movements was so important for making the calendar that the case can at most be said to be not proven. This would seem to be the view of W. M. Flinders Petrie (art. Architecture [Egyptian], vol. i. p. 722 ff.), who, however, appears to avoid a definite statement of opinion. He does, indeed, give interesting facts about the temple of Abydos (p. 723*), but no explanation of them or even a hint as to whether he thinks an explanation is required. In the earliest plan the entrance is a passage between walls 4 ft. apart and 35 ft. long, facing S. ; it is probably of the 1st dynasty ; in the new temples of the Vlth dynasty the principal door is to the N. and the lesser to the S. ; later stUl it was several times rebuilt or remodelled facing N. and then E. ; in aJl there are seven (sic) different plans, dating from the 1st to the XX Vlth dynasty and facing successively S., N., N. ?, N., N.?, E., E., E. 2. Burials. — In the earliest burials in Egypt the body is said to be laid on the left side, lying N. and S. with face towards the E. (Maspero, pp. 112 A, 361). Budge, referring apparently to the same period, says that the skeleton is laid on the left side with limbs bent and the face generally to the S., adding, however, that no invariable rule seems to have been observed as to the points of the compass. At a somewhat later but still prehistoric time and before the days of embalming, the graves are ' oriented either north or south ' (Egyptian Ideas of the Future Life, p. 159). Budge thinks that the cramped attitude, the ante-natal position of the child, may perhaps have been adopted in order to facilitate the re-birth of the body (p. 162). The royal tombs of the 1st dynasty at Abydos are made parallel to the river valley and hill line, and not true to the cardinal points, the nominal N.S. line being really N.W. and S.E. But the builders recognized this diagonal direction (Egyptian Explor. Fund Report, London, 1900, pt. i.). The pyramids of Gizeh are of the IVth dynasty (variously estimated at 4000 to 6000 B.C.). They are accurately set out so that one side faces due N. They are not absolutely accurate ; the sides of the Great Pyramid, which should point N., do actually bear 4' W. of N. Petrie (The Pyramids and Temples of Gizeh, London, 1893, pp. 40-42) thinks that this discrepancy is due, not to a fault in the setting out, but to a movement of the pole ; he thus tacitly assumes that absolute accuracy was desired. Six of the nine remaining pyramids at Gizeh have a N. entrance passage sloping down towards the centre at a mean angle of 26° 47' ; and at Abousseir, of the only two which are sufficiently well preserved, one has a passage at an angle of 27° 5', and the other at 26°. All these must have given view of the then pole star at its lower culmination — ' a circumstance which can hardly be supposed to have been unintentional' (J. F. W. Herschel, Outlines of Astronomy^, London, 1867, p. 205 f.). Opposite to the middle of the E. side of each pyramid there was a temple, where the worship of the deified king was carried on. The temple, says Petrie (p. 81), looked ' towards the pyramid which stood on the W. of it (the "blessed West," the land of souls).' In connexion with the second pyramid temple there is a granite temple about a quarter of a mile away. A paved causeway leads from one to the other. This granite temple is duly orientated to the E., but it ic about E. by S. of the pyramid, this position evidently being decided by the lie of the ground. A causeway also runs E. from the third pyramid temple. Most of the other pyramids of Egypt face N. with greater or less degrees of inaccuracy, and all have the entrance to the N. Of that at Sakkara the N.S. line is, according to Fergusson, 4' 35" E. ofN. In the Sudan, however, there are some important groups of pyramids which are placed diagonally to the meridian. These are at Gebal Barlcal and at Meroe, east of the Nile, and at Nuri or Belal, west of the Nile. The shrines are against the S.E. faces. Budge, who made observations, accepts the views of Lockyer and Penrose [and Nissen], and holds that these pyramids are orientated to the sun or, where its rays could no^ enter the shrine, to some star (Proc. Royal Soc. London, Ixv. 333). The Sphinx seems to have been called Har-emkhu by the ancient Egyptians (the Harmakhis of the Greeks and Romans), equivalent to ' Horns on the horizon ' or the sun in the act of rising. The sun-god Horns takes several forms, one of which was ' Horus of the two [i.e. E. and W.] horizons.' Horns in one of his qualities is primarily the god of the sunrise, and as such is the counterpart of Hathor, the god of the west, who received the dead. It is this eastward gaze of his that has made the Sphinx so impressive to all who have beheld him, and that long ago gained for him the name of 'the Watcher.' The work is usually attributed to the XVIIIth dynasty (c. 16th and 17th centuries B.C.), by which time the origin of all forms of religion was sought in sun-worship, and nearly every principal deity became amalgamated with the sun-god (A. Wiedemann, Religion of the Ancient Egyptians, Eng. tr., London, 1897, p. 12). But, though theology may have changed during the course of ancient Egyptian history, we may safely guess that ritual, with which we are here concerned, remained very much the same in that

  
    POINTS OF THE COMPASS most conservative land. Egypt was a land of sunworship in one form or another from the earliest pre-historic times till the dawn of the present era. The worship centred in Pa Ra (the house of Ka), the Greek Heliopolis. Thither a Pharaoh of the Xllth dynasty went in procession, and on the sandhill sacriliced before the god Ka at his rising and, returning to the great temple of the sun, went alone into the holy of holies to see the god, his father, Kfi himself (ib. p. 21). The mastabas, or private tombs of dynasties III. to X., have generally the entrance to the E., sometimes to tlie N. or S., never to the W. There was also a sort of blocked -up door facing E. ; this was for the use of the dead ; the spirit could enter or leave by it. An inscription is recorded invoking blessing on the dead ' that burial might be granted to him in Amentit the land of the West' (Maspero, p. 250). At tlie far end of the building, set back in a recess in the W. wall, is a stele. Wiedemann thus describes a funeral : ' When the tomb had been reached, the cxjffin was set up on end, with face turned towards the eoiith, on a small sandhill intended lo represent the Mountain of the West — the realm of the dead ' (p. 236). III. Assyria, Cealdjea, Persia: temples AND BURIALS. — Our knowledge of these regions in ancient times is still marred by serious lacunae. The old Chaldseans had their theory of a world of the dead — either an under world or one lying E. or N. Of burial places other than those of royal persons nothing seems to be known, and even of those the authorities do not tell us much. The temple, a succession of terraces about three in number, forming a sort of irregular stepped pyramid, was placed with its comers to the cardinal points — e.g., the temple of Nannar at Uru in Chaldsea (Maspero, p. 629) and Nin-mah at Babylon (T. G. Pinches, art. Architecture [AssyroBabylonian], vol. i. p. eSQ*"). This may be chance, but, in describing the precinct of the temple-tower of Belns at Babylon, Pinches says : 'In accordance with the usual Babylonian custom, the angles indicated the cardinal points, and each side had an entrance. Inside the enclosure . . . stood some kind of erection 200 ft. square, connected with the zvjqxirat, or tower, and having round its base the chapels or temples of the various gods, on all four sides, and facing the cardinal points ' (p. 690 f.). The principal buildings, with the couch of the god and the throne, were to the W. (p. 691*). Sippara and Larsa, cities where the sun-god was worshipped, have not been thoroughly investigated. Persepolis was orientated to the cardinal points. The palace of Sargon in Mesopotamia has its diagonals pointing to them. IV. Greece. — i. Temples. — The normal position of a Greek temple is approximately E. and W., and it was an E. aspect that was aimed at. But an E. aspect meant the opposite of what we now mean. A religion like Christianity which has developed an indoor congregational worship considers the position of the aJtar within the temple and the attitude of the worshipper as the essential points ; the position of the door is a corollary. But in a religion such as that of the ancient Greeks, where the temple is a mysterious home of the god entered by the few while the people remain in the temenos to see the sacrifice, it is the entrance front and the altar before it that are the first considerations. Greek temples therefore generally have the rntrfinoo to tb" E. ; the altar (see art. Altar [Greek], vol. i. p. 343') is, if possible, placed in front of it on the main axis and so that the person sacrificing faced E. with his back to the temple — e.g., temples of Aphaea at .^gina, of Apollo at Delphi. If this was difhcult or impossible, the altar was elsewhere, as that of Zeus at Olympia and of Athene on the Acropolis at Athens. By far the greater number of temples face towards the E. Nissen's useful list of 113 Greek temples (pt. ii. p. 224) shows that 75 per cent are within an arc of 50°, or 25° on either side of true E., while more than half are within an arc of 20", or 10° on either side of E. Of the remainder there are four principal groups with the entrance facing approximately N.E., K., W., and S. There are several large gaps : no temples have the entrance to S.S.E., N.N.E., N.N.W., or W.N.W., while there is a gap of no less than 65° from about W.S.W. to nearly due S. containing only two temples. This distribution is partly geographical and partly according to cult, but never directly chronological. (ieographically all temples on the mainland, Avith but five exceptions, lace between N.E. and S.E., the bulk of them either just N. of E. or about E.S.E. ; those in JSicily and Italy are for the most part just S. of E. ; the islands and Asia Minor form three nearly equal groups facing E., S., and W. fairly accurately. Grouped under cults, the temples of Zeus, Athene, Asklepios, and Hera face fairly uniformly E., except when in some Asia Minor examples the door is turned to W. or S. The temples of Artemis, Dionj-sos, and Deraeter show rather greater variation. Temples to Apollo point in many directions. Among the temples of unknown dedication there is singular uniformity : they all face nearly due E., except one, whicli is nearly dueS. Although no general classification according to period can be combined withia classification according to direction, yet dates of buildings cannot be ignored : tlius the Asia Minor temples of Zeus and Athene facing W. and S. are late, those of Artemis early ; we shall have occasion to notice the Delos temples in this connexion. Still less can we neglect the period of the cult in examining the direction, as we shall see in considering the temples of Isis and Serapis. Most important of all will be the original seat of the cult, as in the cases of Apollo and the Ephesian Artemis. The normal aspect of the entrance to a Greek temple is therefore E. Deviations from it are abnormal and are of varying degrees of importance. The reason of the E. aspect must be sought in sunworship of some sort ; the time and perhaps the place of its origin are obscured by distance. Statues of gods before house or temple doors were called Sai/jLovei dvTijXtoi, ' deities facing the sun.' In Homer's poems, says L. R. Farnell (art. GREEK Religion, vol. vi. p. 401'), the sun was anthropomorphized, but it is doubtful if it was so for the average Greek, who merely kissed his hand to it every morning or bowed to it on coming out of his house. The same author points out that the earliest temples — Homeric and pre-Homeric of the Minoan-Mycenajan culture — are, with one exception, domestic chapels in royal palaces and mark the sacred character of the king (p. 397''). Of the palaces themselves those that are known to us do not face E. : Tiryns and Phylakopi face due S. ; Mycenae about W.N.W. ; Troy S.E. ; Knossos seems to have had several fronts, one about S. by W. and others to the corresponding points. Some of these sites are too cramped to liave afforded a choice of aspect. Some light is obtained from literature, but it is not conclusive. In the Ion of Euripides the great tent set up bpr Ion, the son of Apollo, is scrupulously orientated— for it is a itpov, a sacred or tabu place— so that it should not face the mid shafts of the sun's fire nor its dving rays Gines 1132-1137). On the roof were embroidered pictures of the sun, moon, and certain stars. There is nothing to connect the tent with ApoUo^worahip and the orientation seems to aim not so much at facmg N. and E. as at avoiding S. and W. - ,t, >. j n« Hesiod (c. 800 b.c.) has some passages m Works and Daps referring to the movementa of the stars and the time for reap �

  
    POINTS OF THE COMPASS iug and other agricultural work, and other ancient authors refer to the means of measuring time by the heavenly bodies. Deviations from true E. , where these are slight, as in the case of dedications to Zeus and Athene, may be explained in one of two ways : they may be due to indifference as to exactness, or we may, with Nissen and Penrose, see in them deliberate intention in conformity with an elaborate system. These authors suggest that the axis is directed to the point of sunrise on the feast-day ; that the variations among temples having the same dedication are due to the varj'ing customs in different states, and to the varying position of the place of sunrise caused by the movements of the earth's axis ; that the latter cause incidentally gives us an indication of the date of the temple ; that it was important for the priest to have warning of sunrise so that he might prepare the sacrifice ; and that this was given to him by the appearing of a star which was kncvn to rise a little before the sun. Both Penrose and Nissen, by calculating from the known movement of the earth's axis (the precession of the equinoxes), have arrived; at dates at whicli the axes of most of the extant temples would point to a heliacal star. They have thus fixed the dates of the foundations of the temples. Penrose points out that the dates thus deduced are in most cases clearly earlier than the existing remains. His explanation is that the temple has been rebuilt on an old site, and the direction of the old axis has been followed. Lockyer agrees in the general theory, and it has been accepted by J. B. S. Holborn (art. ARCHiTECTrRE [Greek], vol. i. p. 738a) and bj' Spiers (£firii, s.v. ' Orientation '), who both state that temples of gods face E. and those of heroes W. It is opposed with force by a writer in the Edinburgh Review (clxxx. 418) in an article on Lockyer's Dawn of Astronomy. The theory indeed seems to require a broader basis of evidence. Penrose himself points out that the same star would not serve for more than 200 or 300 years, and he finds that at the rebuilding of a temple the axis has sometimes followed the star and sometimes not. The fact that most temples point nearly due E. may be due to an old tradition having been adhered to and fairly accurately carried out. On the other hand, we may, with Nissen, find the explanation in the Greek calendar : the chief festivals were equinoctial — March, April, and early May (from the opening of navigation to the beginning of harvest [May]), and August, Septeiuber, and the beginning or October, interrupted by vintage and ended by the closing of navigation. Certainly the importance of accurate observation of the movements of the stars for the regulation of the calendar and for timing agricultural operations was fully realized. The terms 'heliacal,' 'acronychal,' and 'cosmical' rising and setting were used by the early astronomers. After this general indication we may take a closer view. The temples of Zeus and Athene show, as stated above, a general agreement, but there is considei'able difference between the two limits — some 36° in the case of Zeus and 21° in the case of Athene, not including the early temple at Miletus, Asia Minor. In Asia Minor Zeus has a temple at Magnesia with the door due W. (220 B.C. [Nissen]) ; Athene has two at Miletus at right angles to one another, E.S.E. and S.S.W., and one at Pergamon due S. With these exceptions, there is no connexion between direction of axis and geographical position. There is a difference of nearly 4° between the early temple of Athene on the Acropolis and the Parthenon : they are respectively 260° 55' and 257° 7', given S. =0° and going sunwise (Nissen, Penrose). Athene, Asklepios, and Demeter keep thoir E. door at Priene, Asia Minor. The two temples of Artemis in Asia Minor, at Ephesus and Magnesia, have the door approximately to W., though they differ considerably in direction of axis. This reversal is perhaps due to the confusion of the Greek Artemis with the Asiatic goddess. The Erechtheum points rather N. of E., being nearly parallel with the Parthenon. The Theseum is 13° S. of E. ; Nissen holds with the view that it has nothing to do with Theseus, but connects it with lacchus, son of Demeter, and the Eleusinian mysteries (p. 177). This brings us to Demeter. Her temples are mostly not far from parallel with one another and with one of the two Persephone temples, while they are only 12° removed from the Theseum on one side, and 14° from the second Persephone temple on the other side, their axis pointing 295° or about E.S.E. These Demeter temples are widely scattered — Eleusis and Sicily. But in Asia Minor there is one temple of Demeter at Priene, and in Arcadia a temple of Despcena, the Arcadian name of Persephone, both facing due E. In Sicily at Selinus there is a temple said to be of Demeter facing almost N.E. ; this is remarkable because all the eight other temples at Selinus are exactly parallel with one another and face somewhat S. of E., or not far from the direction of the other Demeter temples. The temples of Apollo present perhaps the greatest problem in Greek orientation. Even Nissen, who has an explanation for most things, admits that they are difficult. Thev point in many directions. This is probably aue to the foreign extraction of the god : he has been thought to have come from Asia, from Egypt, from the north. Farnell says (art. GREEK Religion, vol. vi. p. 395'') that he was no doubt a cult figure of tribes other than Achseans, and that in the Hyperborean ritual, which reflects at points the earliest days of Hellenism, we can follow the track of Apollo's invasion from the north. Nissen ingeniously suggests that the simple mountain shepherds of Arcadia and .^tolia accepted with the foreign god his foreign ritual and gave to his temples at Bassse, near Phigeleia, and at Thermon the N.S. axis with the door at the N. end (that at Bassse has also a door in the E. side) ; but advanced city communities with a popular theology adjusted the axis to suit their o-\\ti views ; thus the temples at Selinus and Syracuse face due E., and that at Corinth nearly so. But on this hypothesis the temple at Delphi facing N.E. and that at Didyma in Argolis a little S. of N.E. are difficult to place. The temple at Metapontum on the south coast of Italy, with the entrance to the S.E., may be said to conform with the custom of the country ; that in the .^gean island of Thera is parallel with it ; that at Letoon has its door to the S.S.W. There remain two temples of Apollo at Delos, one facing due E. and the other due W. ; these must be purely political, faced according to the dictates of the times to which they belong, as Athens or Asia Minor was in the ascendant. Besides these there are in Delos two old temples facing W. which, Nissen says, Wilhelm Dorpfeld is inclined to dedicate to Apollo ; finally tliere is the nameless temple at Mycenfe with the doorway to the S., which is perhaps more likely to have been dedicated to Apollo than to any other god. The Delos temples were first built facing W. — the rock-cut, the Leto, two which are nameless, and one dedicated to Apollo. The aspect is perhaps due to the influence of Asia Minor — except of course the rock-cut. Then, under the influence of Athens in the 4th cent., the temples of Zeus and Apollo were built with the door to the E., and finally, according to Nissen, when the island passed away from Athens, the temple of the foreign Isis looked W. A foreign god, as Nissen points out, may retain or may yield his native ritual. We have seen that Apollo illustrates both processes. At Alexandria the parent temple of Serapis faces S. ; the daughter at Taormina is turned E., while in Delos she keeps the door to the S. The temple of Isis is turned to the W. at Delos, but keeps its S. door at Priene.

  
    POINTS OF THE COMPASS 79 It is probably a mistake to suppose that the aspect or temples was mui^h more than a fashion, that it expresses any deliiiite idea in theology. We have an exactly parallel case in the Christian Church ; most of our buildings have the door to the VV., but in some of the most famous it is to the E. Probably few people are aware of the latter fact, even when they are attending service, although it sometimes requires a slightly dill'erent ritual. Perhaps to the Greek the matter was a little more important, but not much. The temple with the door to tlie W. did not face W., any more than St. Peter's in Rome faces W. ; it only faced E. in a different manner. Nissen thinks that it did face W., and that this aspect symbolizes 'world empire.' So it does, but the symbolism is of the 20th cent, and Teutonic. It is generally thought that on the feast-day the rays of the rising sun were to fall tlirougli the open door and light up the statue of the god, and the northward-facing temple at Bassaj has indeed the famous side door to the E. , opposite the spot where the statue stood. But how could this have been arranged in a westward-facing temple ? A hyptethral opening would throw onlj^ a reflected light on the figure. Vitruvius has some remarks on the subject which we shall presently notice. 2. Burials. — The Greek idea of death is complicated by many cross-currents, but the notion of a voyage or a journey of some sort enters largely into it. S. Baring-Gould says {A Book of Folklore, London, n.d., p. 160) that the ancient Greek inscribed the word eCirXoia, ' favourable voyage,' on a gravestone and that his descendant carves a pair of oars. In five shaft graves on the Acropolis at Mycente tM'o bodies lie N. and S., with feet to S., and all the others, eleven or more, lie E. and W. with feet to W. At Vaphio the chief is laid E. and W. with feet to E. ; possibly this is only in order that he should face the door of the tomb, which is toE. Itidgeway (i. 490) thinks that we may infer that burial with feet to W. was the characteristic orientation of the autochthonous race. He points out (i. 516) that Odj'sseus did not descend into Hades as did iEneas and Dante ; he sailed west ; and in post-Homeric belief there was no under world, but isles of the blest, which lay in the Avest. At Phylakopi in Melos the orientation of the tombs depended wholly on the conformation of the ground (Hellenic Society, suppl. paper no. 4 [1904], p. 234). In later times the position of the body varied. Thus Solon proved the justice of the claim of Athens to Salamis as against the Megarians by pointing out that the tombs which he opened faced E., and that the corpses in them were turned to the E. in the Athenian fashion. We have therefore the tradition at least that in the days of Solon (c. 600 B.C.) there were in different parts of Greece two well recognized positions for the bodj'. Such customs ' probably . . . depend on the ideas which each people has formed of the direction in which lies the land of the dead ' (Frazer, Totemism and Exogamy, iv. 214). V. Rome. — i. Temples. — It is generally agreed among modern writers that the Romans, whatever their theories, did not orientate their buildings (W. J. Anderson and R. P. Spiers, Greek and Roman Architecture"^, London, 1907, p. 188). The silence of Fergusson, of Middleton (Remains of Ancient Rome, 2 vols., London, 1892), and of Lanciani is perhaps as eloquent on the same side. E. A. Gardner (art. Altar [Roman], vol. i. p. 349) says that, the orientation of the temples being varied, that of the altar varied also, and that, from the position of the altar, the sacrificer appears to have stood with his side to the temple, and in some cases witii his back to it. J. Diinii lays it down that the Etruscan rule required tliat the temple axis should be N. and S. ; that the Roman turned to the E. during prayer ; therefore either the temple statue had to face \V. or the axis of the tenii>le had to lie E. and W. {Uandbuch der Architektur, Stuttgart, 1905, sect. 431). Of the Etruscan practice we know almost nothing. The Roman augurs inherited as the basis of their ritual the Etruscan idea of the natural or normal attitude ; i.e., they imagined themselves as facing S., so that the lucky side — that towards the E. — was the left, and the unlucky side the right. But with the Roman populace the opposite was the rule: they faced N., and the right was the lucky side. Both these notions show that, whatever was the practice with regard to buildings, there was in early times a special veneration for the east. Vitruvius, who lived and wrote in the 1st cent. B.C., is a useful link between Greece and Rome. He was an architect with a practical knowledge of work in Rome in his own day and with some outside book-knowledge of Greek lands. He has a chapter on ' The Position of Temples according to the Regions ' : ' The sacred temples of the immortal gods should be so disposed, that, if there is no impediment and the use of the temple permits, the statue which is placed in the cell may seem to look towards the evening region of the heavens ; so that those who approach the altar, to make their offerings, or perform sacrifices, may look towards the eastern sky and to the image which is in the temple. Bj' this means the temple, the eastern sky, the supplicants and sacrificers making their vows, and the image seeming to rise to behold them will all be seen at one view : for it is proper that the altars of the gods should be disposed to the east. But, if the nature of the place prevents that position, then the temple is to be turned to the view of the greater part of the city walls and temples of the gods ; or should sacred fanes be built near a river, like those near the Nile in Egypt, they should look towards the banks of the river ; so likewise, if near a public way they should be so situated that the passengers may behold it, and pay their salutations' (de Architectura , tr. W. Newton, London, 1791, bk. iv. eh. v.). Pseudoperipteral temples ' are appropriated to the use of sacrifices, for the same kinds of temples are not erected indiscriminately to all gods, because the sacred rites performed to each are different' (bk. iv. ch. vii.). 'Altars should regard the east' (bk. iv. ch. viii.). In these passages, it appears, Vitruvius combines unconsciously what he had learned from books about Greek work with his practical knowledge of Roman custom in his own day. He had not travelled, and clearly the Greek architecture about which he had read was, as we might perliaps expect, chiefly that of Asia Minor. As to Roman work, he seems to consider the W. orientation to be a counsel of perfection, which was to give way before considerations of architecture and convenience. In practice temples face in every direction ; a glance at a plan of Rome or at a table of orientations makes this clear, and an attempt to work the data into a system would indeed be bold. But it has been made by Nissen ; his lists contain 33 Roman temples and 34 temples in Italy outside Rome. That the Romans and the Etruscans before them were very susceptible to outside influences — Greece, Egypt, and Asia — is a commonplace of history. It would be remarkable, tiien, if in the placing of their buildings even in Rome itself they never followed the practice of countries where orientation was general — countries within who.se borders they themselves were building temples carefully orientated in accordance with native custom. But, if we would look for truly orientated buildings, it must be on open sites or among the early buildings of a town before the place had become congested, or at least among those which, if not

  
    80 POINTS OF THE COMPASS early, might be expected to preserve early traditions. In Rome the circular temple of Vesta in the Forum faces E.N.E. (R. Lanciani, Forma Urbis Romce, Milan, 1893-1901, pt. iv. pi, xxix.) or due E. (O. Richter, Topographie der Stadt Rom, Munich, 1901, pi. x.). The old Domus Publica (Middleton) and the Regia, neighbouring buildings associated with the temple, have also the E. direction— a direction contrasting strongly with all the buildings round them. The temple of Vesta was one of the most sacred of buildings, and it owed both its form and its sanctity to its extreme antiquity. The house for keeping alive a fire for the use of the community was probably the earliest building which primitive man attempted, earlier even than the shelter for his own head. The actual building in the Forum was destroyed and rebuilt more than once, and even its position had been slightly moved, but the old round form was preserved. The plan came to receive a symbolical meaning, but there can be no doubt that it was simply the natural form in which primitive man built, and that it was perpetuated in a specially sacred building by a well-known tendency just because it was primitive. It is suggested that the E. direction also is that of the primitive building, and that it points to a true orientation having been observed in early times. The well-known round temple to Mater Matuta, of early foundation, opposite S. Maria in Cosmedin has its door almost due E. (Lanciani, pt. viii. pi. xxviii.). The door of the Tulliannm also looks due E. This building has, like the Regia, the trapezoidal plan which is believed to be the mark of a very primitive tradition. The Lapis Niger over the grave of Romulus is trapezoidal, but its axes run N.W. to S.E. and N.E. to S.W. The early quadruple temple on the Capitol faced about S.S.E. [ib.), and the early temples on the S.W. corner of the Palatine face S. by W. Outside Rome : the temple of Vesta at Tivoli has the door facing S.W. by S. (G. L. Taylor and E. Cresy, Architectural Antiquities of Rome, London, 1821-22, pi. Ixvi. [vol. ii.]) probably for local reasons. The Artemisium at Nemi runs N, and S. with the door to the S. Thus it is difficult to detect a system even among the early buildings, unless it is perhaps a tendency to make buildings face approximately either E. or S. But much could not be expected from so few remains. It is possible that other buildings might be found in which there might be discovered a cause for the direction of the axis other than practical or architectural considerations. Contact with neighbouring or distant nations may more than once have had its influence ; the third legion of the army, for instance, learned during its stay in Syria the custom of saluting the rising sun {GIP, pt. vi., The Scapegoat, London, 1913, p. 416). The orientation of buildmgs in Rome in historical times seems to have been made to conform to the lay-out of the city generally, as Vitruvius suggests. The lay-out of the city must be considered in areas. In the earliest town tne Forum Boarium may have been truly orientated, either from ritual tradition or because of the relative positions of the Capitol and the river. The Palatine, on the other hand, is laid out on a line running N,E. and S.W. ; this was probably determined by the limits of the hill and by the valley which formerly crossed it. To the N. of it were the Forum Magnum and the Via Sacra running from N.W. to S.E. Some early buildings in these parts and on the Capitol have been referred to alx)ve. The buildings of later times, such as the temples of the Forum Magnum, face in all directions, seemingly without system. Outside this primitive area and within the wall of Servius Tullius, the planning generally is determined by the run of the hUls and valleys. But the greater part of the flat Campus Martius between the wall and the river, as well as the Vatican district beyond the river, is methodically laid out on lines due N.S. and E.W, The Mausoleum of Hadrian facing S., four circuses, and most of the other important buildings have this orientation. Included among these are the Pantheon, which faces N,, the baths of Alexander Severus and of Agrippa, and the Porticus Argonautum, containing the Neptunium with door to E., and the Basilica Matidies with door to E. But the buildings in the north part of the Campus Martius, north of the Via Recta, conform to the Via Flaminia (practically the Corso), The important group of buildings forming the imperial Fora (of Trajan, etc.), with their temples, are symmetrically arranged on an axis running N.W. and S.E. Three of the four remaining great baths — those of Diocletian, Titus, and Caracalla — are on an axis running N.E. and S.W., perhaps partly to fit the hUl-tops and to suit the principal streets, and partly from considerations of sun and weather. The baths of Constantino face N.S. and E.W,, and appear to conform intentionally with the Campus Martius scheme. Although this planning is chiefly secular, it is in different quarters so definitely orientated that it can scarcely be neglected. Temples seem to be invariably buUt to suit the road, as, for instance, that called of Fortuna Virilis facing N., a group of three just south of the theatre of Marcellus facing E., and those west of the Capitol which face S.W. Outside Rome the same probably holds good — tliat orientation was observed to some extent, and often gave way to practical considerations. Nissen finds a system at Naples and Pompeii. The Forum at Pompeii runs N. and S., and its two temples of Jupiter and of Apollo face S. The temple of Vespasian and the sanctuary of the city Lares face W. But, if Rome herself was influenced more by architectural effect and considerations of convenience than by religious or ritual motive, we find in the countries which she conquered a very different result, produced perhaps by the same causes. The Roman buildings in other lands are definitely orientated, though not always to the E. The determining influence may have been a desire to conform to the custom of the country or to the surrounding buildings, though in some cases the axis seems to have been fixed by religious influences, for the temple is at an angle with the street. The temple of Zeus Olympius in A'thens is fairly true E. and W., with the door to E. The temples of the sun and of Zeus at Baalbek have the door to E., while that of Venus faces N. ; the temple of the sun at Palmyra has a N. and S, axis, with the door in the long W. side. At Silchester there are two square buildings near the present church which are believed by the discoverers to be temples, and are compared by them with similar buildings in Gaul. These temples do not conform with the general lines of the Roman city, but they are nearly parallel with one another and also with the mediaeval church, which, it is suggested, may itself stand on the site of another pagan temple. The axes of the church and temples seem to be a little S. of E., but the point is somewhat obscured because the magnetic variation in this plan and in others, where it is given at all, is shown as E. instead of W. , which has not been the case since the year 1656 (Archceologia, lii. [1890] pi. XXX.). 2. Burials. — The Romans for the greater part of their history cremated their dead, so that the orientation of their monuments had not to be considered. VI. Christendom.— I. Early ritual. —Orienta �

  
    POINTS OF THE COMPASS 81 tion in some form was probably practised, if jiot in tlie time of the apostles, at least in that immediately following, for we learn from Tertullian that it was observed at prayer in his days (A.D. c. 160-240). He says that the Christians were thought to be sun-worshippers because they prayed towards the E. (Apol. 16). If this attitude was general and its objections realized and its abandonment considered possible at such an early time, and if, as was the case, the temples of both Jew and Gentile had from time immemorial faced E., the inference is that the practice was continuous. But Tylor says that orientation was unknown in primitive Cliristianity and was developed in the first four centuries (Fu^ ii. 427). The Apostolical Constitutions are very clear both as to ritual and as to buildings : 'After this, let all rise up with one consent, and looking towards the east, after the catechumens and penitents are gone out, pray to God exstward, who ascended up to the heaven of heavens to the east; renienihering also the ancient situation of par.idise in tiie east ' ; and, as to the church, 'let the building be long, witli its head to the east' (Apost. Const., ed. J. Donaldson, Edinburgh, n.d., ii. 57). Cyril of Jerusalem in tlie 4th cent, not only explains that turning to the E. in prayer was symbolical of the situation of paradise (Catech. Lcct. xix. 9), but also describes the actual ritual : We are to remember that at baptism we entered the outer hall [porchj of the baptistery and there, facing W., hoard the command to stretch forth the hand and, as in the presence of .Satan, renounced him {ib. xix. 2). The rite is .said to be still retained in the Greek Church. Pope Leo in the 5th cent, complains that people turned to salute the rising sun as it shone through the E. door of St. Peter's, and it has been suggested that this was one of the causes of the reversal of churches to their present aspect with the door to the W., though at St. Peter's itself no alteration was made. It appears, then, from the evidence of the earliest writers and of the earliest buildings (1) that orientation was strictly followed — i.e., a symbolical meaning was attached to the attitude of the individual, and the E.W. direction of the main axis of churches was preserved ; (2) that the ritual was not without its inconvenience (as Leo complained) ; and (3) that the E.W. axis sometimes means that the door faced E. and sometimes that it faced W. This result is scarcely surprising when we consider the various facets from which the light of the gospel was reflected. There were customs both Hebrew and pagan to be utterly reversed, on the one band, or, on the other, to be retained and infused with new meaning. Of buildings there were the Temple at Jerusalem and most of the Greek and Asiatic-Roman temples with the door to the E., while there were notable exceptions at Magnesia, Ephesus, and Delos. 2. Early buildings.— It may be that there was always variety in the buildings owing to the various influences at work : Greece proper, Greek work in Asia Minor, Palestine, Syria, Egypt, Rome. On the one hand, there is (1) the church of the Holy Sepulchre in Jerusalem with an E. door, of which the earliest work begins in A.D. 326 (though here the site hardly left a free choice) ; (2) a statement by Paulinus of Nola (t 432) that the facade to the E. was more usual (though this is ambiguous) ; (3) the description of the early church with E. door at Antioch, not later than the first half of the 5th cent. ; (4) important churches in Rome, many of which still exist, while records remain of others, including the old basilica of St. Peter, first built early in the 4th cent. ; and (5) a considerable number of early churches in Northern, Central, and Western Europe. On the other hand, there is (1) the undoubted VOL. X. — 6 fact tliat, if churches were originally built witli W. altar and E. door, they were reversed in the Eastern Church at least at a very early period ; (2) Socrates the historian, writing in the first half of the 5tli cent., says that the door was generally to the W. ; (3) the church at Antioch is described as being exceptional ; (4) the churches of Constantino at Byzantium either were all built with the E. altar or were all reversed by about the time of Justinian ; (5) moreover, there is the obvious inconvenience of prayers towards the E. and the altar to the W. The churches of Southern, Northern, and Western Europe retained the W. altar long after the E., while some still retain it. That the conservative East should have changed — as it probaldy diil — while the progressive West kept to the old plan is perhaps an index of the theological activity of the Eastern Church in early times. It may have been due, to some extent, to a dread of the inlluence of Asiatic .sun-worship. The turning round of churches from what seems to have been the normal aspect witli the W, altar to the present direction of altar to the E. is somewhat obscure. It seems that all the churches built by Constantine {272?-337) himself had the W. altar and E. door. Besides the church of the Holy Sepulchre already mentioned, there is a churcii at Tyre 'restored' by him and several churches in Rome : St. Peter's (Vatican), W. altar ; St. Peter in Montorio, N.N.W. (since rebuilt); St. Ciirysogonus in Trastevere, W.N.W. ; St. Sebastian on the Appian Way, W. (Scott, Essay on the Hist, of English Church Architecture, p. 18). It must be remembered that in addition to these other churches in Rome built under the direct influence of Constantine, though not nominally founded by him, such as St. John Lateran, also have the E. door. 3. Eastern Church. — No work of Constantine remains above ground in Constantinople, and the orientation which he there adopted must remain a .secret until some foundations of his churches are exposed. All the present buildings have the door to the W. A. van Millingen (Byzantine Churches in Constantinople, London, 1912) gives the plans of 22 churches; two of these have tlie door to N.W. ; all the rest lie between W.N.W. and W.S.VV., and about six of them are piacticalljy^ due W. (The observations are probably all magnetic, though they are not always stated to be so. ) The churches of Syria, Armenia, and Cyprus, with scarcely an exception, have the door to the W. Many of these are very early. All the Jerusalem churches, with the exception of one with a S. door, have the door to the W. The churches of Salonica, some of them of the 5th and 6th centuries, and of Mount Athos have the W. door, except the early church at Salonica, probably late 4th cent., now the mosque Eski Jutua, which had the altar at the W. end. The church of St. Felix at Nola and a church at Trieste have the W. altar. Probably many Greek temples became Christian churches. The Parthenon was converted into a church and an apse was built at the E. end. In like manner the churches of Greece which were built for Christian worship all have an E. altar and a W. door — e.g., the 'small metrojiolis' of Athens (8th or 9th cent.), the Kapnikarwa (9th cent. ?) in the middle of Rue d'Hermes, the church at Daphne (12th or 13th cent), and the coupled 10th cent, churches of the monastery of St. Luke of Stiris in Phocis (due W.) and that of St. Nicholas near Skripou in Bceotia (N.W.). The Coptic churches in Egypt, whatever their age, may be taken to represent very ancient practice. They all have the altar to theE., and the door is at the W., although it does not open directly into the main body of the church. The priests sit in a semi-circular apse behind the altar, thus facing W.

  
    82 POINTS OF THE COMPASS 4. Western Church.— The orientation of the cliurches of Rome forms a strong contrast with the rest of Christendom, for a large majority of the old buildings have the altar to the W. and the door to the E. In this connexion -vve must remember that, from the circumstances of early Christianity, the church plan of every tj-pe must have been developed outside of Rome. In early times, when Christians worshipped where they would attract least attention, the orientation of buildings cannot have been observed, though it would often be possible to preserve it in ritual even in private houses. Churches were indeed built before the time of Constantine, but thenceforth services were held in all sorts of buildings, and, large as was the increase in the number of Christians, the buildings available for worship would be adequate from the time when the removal of the government to Byzantium left, as it must have done, many buildings deserted. Tlie early Christians did not object to making use of any sort of building. The smaller buildings, such as temples, were converted bodily into churches ; of the larger buildings, such as thermae, theatres, and the like, a part only was used. Lanciani {Pagan and Christian Borne, London, 1892, p. 160) states that he has hardly found an ancient pagan building in Rome that has not evidence of having been used as a church at some period. The Christian adapters of most of these buildings must have ignored orientation. But they probably regarded most of them as temporary, and few pagan buildings are still used as churches ; the best known are the round temple of Romulus with the adjoining templum sacrce urbis, since the 6th cent, the church of SS. Cosmo and Damian, in which the altar is to the E.N.E., and the Pantheon, the door of which is to the N. Of the churches actually built by Constantine or under his auspices almost all have the W. altar and the E. narthex. When this is not the case, there is generally some obvious explanation. Scott {Essay oti Eng. Ch. Arch., p. 18) gives very useful lists of the old churches of Rome showing approximately their direction. Of the 53 churches recorded only 11 have the E. altar, the aspects lying for the most part between E.N.E. and E.S.E. Of these three may have been reversed and two, the important churches of S. Lorenzo without the walls and S. Paolo without the walls, certainly have. Some of them owe their foundation to Constantine. But the churches which (in Scott's list) have the W. altar number 42. These include St. Peter's and the small church of St. Stephen near the apsidal end, now removed, each with its altar to the W. ; the great basilicas of St. John Lateran with altar to the W. ; Sta. Maria Maggiore, N.W. ; S. Lorenzo without the walls, in its original state, W. ; and to them must be added S. Paolo without the walls, before it Avas rebuilt by Valentinian II., W. ; all these except Sta. Maria Maggiore are attributed to Constantine. Three other Constantinian buildings are included in the list as well as the important churches of S. Clemente (the lower building perhaps 6th cent.), W.N.W., and Sta. Maria in Trastevere, W. Many of these, like the first and last, have been rebuilt or remodelled in late times, but preserve the old orientation. Half of them point approximately due E. and W. ; about a quarter have the altar N.W. and the door S.E. ; one has the altar facing S. of W. The turning round of the two great churches outside the walls happened in different ways. The W. apse of S. Lorenzo, as built by Constantine and partly rebuilt by Pope Pelag-ius 11., was taken down in 1216 by Pope Honorius iit., who built a large nave to the west of it. Honorius then made a raised floor, in what had been the nave, to form an elevated presbytery ; this accounts for the way in which the ancient columns of the original nave are partly hidden. S. Paolo, on the other hand, was a case of entire rebuilding. Constantine built a very small church over the tomb of St. Paul on the AV. side of the road to Ostia, the atrium reaching right up to the road. In the 4th cent, this little church was taken down, and a very large one built in its place. But it was impossible to move the tomb of the Apostle, and there was not room between it and the road for a large church. The bodj- of the new church was therefore built W. of the old church, with the door at the W. end ; the site of the old church with the tomb below it occupies that part of the transept of the present church immediately in front of the apse. We shall find evidence of something analogous to each of these processes of revolution in England. In these early churches the altar stood on the chord of the apse ; against the walls of the apse there wei-e seats for the presbyters, the central one being for the bishop. The clergy therefore looked E. over the altar towards the people ; the people looked W. towards the altar and the tomb of the blessed martyr ; for many of the churches of Rome, including the most important, were built over the tombs of martyrs or on the places where they suffered death or torture. Lanciani says that 58 churches originated thus. The conditions which belays doAvn are the.se three: (1) the tomb-altar was not to be moved vertically or liorizontally ; (2) the tomb was to be in the centre of the apse ; (3) the [concavity of the] apse and the front of the edifice were to look E. Durandus, in the first book of the Rationale, is clear as to the ritual of the second half of the 13th cent. : 'The priest is to pray towards the E., whence in churches which have a W. door he turns in the Salutations to the people ; but in churches which have the entrance to E., as in Rome, there is no need in the Salutations for turning round, because the priest is always turned to the people.' Durandus gives several reasons for praying towards the E. {The Symbolism of Churches and Church Ornaments, tr. J. M. Neale and B. Webb, Leeds, 1843, V. ii. 57, app. B). Scott gives the following facts with regard to present day use : The priest faces E. and away from the people when the altar is to the E., except in two cases in which the altar arrangements have clearly been modernized ; he faces E. towards the people in 17 cases out of 40 where the altar is at the W. end, including the most important and those which have best retained their early arrangements. Scott fairly claims that from the point of view of medi;eval and modern ecclesiology this position of the priest facing the people is so singular that ' we may well be surprised, not that in many Roman churches, having western sanctuaries, the primitive orientation of the celebrant has been lost, but that it has been preserved in so many instances, in defiance of the fashion of media;val and modern times' (Essay on Eng. Ch Arch., p. 22). The early churches of Italy outside Rome were built under Byzantine influence and date from a later time than the adoption of the E. altar at Byzantium. All accordingly have the E. altar. Ravenna possesses the most Remarkable buildings of this class. They are of the first half of the 6tli century. The basilican church which preceded the present church of St. Mark at Venice faced in the same direction ; its altar was to the E. ; but it was of comparatively late date, being of the 9th century. 5. Roman missions. — We have seen that Rome occupies an almost unique position in preserving the W. altar. But some at least of her early missions observed the same orientation. The Romano-British church recently brought to light at Silchester {Archceologia, liii. [1892] 26) is asnmll basilica with a W. apse and transepts, clear indications of an altar on the chord of the apse, and an E. narthex. The evidence that this was indeed a Christian church only stops short of absolute proof. Its date is very uncertain, but it is thought to belong to the 4th century. Other churches of a later date with the same orientation are not uncommon. No example is to be found in England now, but it has been thought that both the earliest church at Canterbury, to which reference is made below, and Wilfrith's church at Ripon had their altars to the W. There are several instances on the Continent : Great St. Martin's at Cologne

  
    POINTS OF THE COMPASS 83 (12tli cent.) and St. Geor;,'e's, Dinkelsbiilil, of which the present bnildinj^ is 15th century. St. Stei)l)en, Mayence, appears to have a choir at the W. end. St. Sebakl, Niiremberg, a collej^iate churcli, has a choir at eadi end, but the E. choir i.s an addition of tlie 14tli century. At Verdun the cathedral lias E. and W. choirs, but that at the W. end is called tiie old choir. 6. Double-apse churches. — There is a remarkable type of earlj- churcli which it remains to notice. It has an apse and an altar at either end. It is found over a verj' wide area, and the jdace and manner of its origin do not seem to have been conclusivelj' explained. W. R. J jeihahy {Media; vcd Art, London, 1904, p. 29), quoting Strzygowski, derives it from Egypt and Syria. The importance of the N. African churches lies in the fact that they were so planned from the first. Another well-known example is the monastic church of St. Gall in Switzerland, near Lake Constance. A Oth cent, plan of the whole monastery of St. Gall has been preserved ; it seems clear that this does not represent what was already in existence ; it is a scheme in contemplation, and it was not exactly adhered to in execution. It is therefore valuable as showing the ideal of the 9th century (R. Willis, Archaeological Journal, v. [184S] Sh). There is an apse at either end. That to the E. contains the high altar and the altar of St. Peter. In front of it is the monks' choir. The W. apse contains another altar of St. Peter, and before it is another choir, on either side of which are entrances for the public. There is no bishop's tlirone. The side altars are so placed that the officiating priest faces E. The chapels of the infirmary and of the novices' hostel are placed back to back, the altar of one being at the E. end and that of the other at the W. end. There are not a few double-apsed churches on the Continent, and they are known to have been used in England. But a great proportion of these reached their ultimate double form by receiving additions to the original plan. They therefore come under a different category from those whicli were so planned from the first, and they may perhaps be taken to show one phase in a transition — an abandonment of the W. altar for the E. Double-apse churches are found at the following places among others: Gernrode, in the Hartz ; St. Cyriac's (collegiate); Hildersheim, St. Michael's; Laach, St. Mary (Benedictine); Worms Cathedral ; Treves Cathedra! (the W. apse is said to be the latest) ; Mayence Cathedral (probalily both choirs entered into the original scheme; the W. choir is called the parish choir) ; Naumburg Cathedral (the \V. apse appears to be a creation of the 13th cent, and not to continue an early tradition); Bamberg- Cathedral (the E. apse is rather the earlier and has a crypt, but the church is thought to follow an earlier plan) ; Augsburg (the W. choir is called the parish choir) ; Oppeiiheim, St. Catherine's (the present \V. choir is later, but probably occupies the site of an early church) ; Reichenau on the Lake of Constance. Outside Germany double-apse churches are rarely met with on the Continent. J. T. Micklethwaite ('Something about Saxon Church Building,' Archceologlcal Journal, liii. [1896] 293) suggests that in Germany they may possibly be due to the English tradition taken thither by St. Boniface. In England we know of three : Abingdon (7th cent.), Lyminge, and Christ Church Cathedral, Canterbury. Of the last-named we have a description of the building that was burnt in 1067. Below the E. apse, which contained the high altar (of Christ), there was a crypt, but the W. apse contained the bishop's throne behind the altar of the Virgin. About the middle of its length the church was flanked by a tower on either side. It is thought that St. Augustine found an old building (Bede [HE i. 33] says Roman) with a W. apse, and with a narthex and towers at the E. end, that he restored this, and that after his time the nave was lengthened eastwards and a second apse built. At Lyminge the foundations of a W. apse have been found ; the work is said by Scott (Essay on Eng. Ch. Arch., p. 20) to be Roman. 7. Position of altar in later Middle Ages.— The turning round of the churches of ^Yestern Europe so that the altar should be at the E. end instead of at the W. probably happened in dilferent places at different times. Micklethwaite thinks that in dotible-apse churciies a monks' choir at the E. end gradually overshadowed the people's choir at the W. end, till in the 11th and 12th centuries the W. altar came to be looked upon as abnormal, and at the general rebuilding of churciies in that ;i ,'e the W. altar was put against the rood screen. A simpler explanation would be that it was a gratlual conforming tendency to what had become the orthodox practice at a much earlier period. Probably the direction of the altar was at no period held to be of very great importance. We have noticed a great amount of variety. At all times minor altars seem to have been often placed against side walls so that they faced N. or S. There are several in the plan of St. Gall which might apparently have been pl.ued with as great convenience against the E. walls of their respective chapels. Tliere are a few striking instances of churches with a N.S. direction. At Siena Cathedral the altar is at the E. end, but we may see the beginnings of a great 14th cent, scheme for a new cathedral which was to run N. and S. and was to absorb the old building (the present church) and convert it into a transept. Naples Cathedral is another instance ; the old and new buildings are at right angles to each other. In England it was natural that Augustine (t 604), Birinus (t 650), and Wilfrid (634-709), under Roman inrtuence, should place their altar to the W. It might also be expected that the Scottish mission of Aidan (t 651) should u.se the E. position. This we find to be the case. But at an earlj' date the E. altar predominated and became universal. 8. Deviation from due E. — English churches generally have their axes near enough to true E. W. for deviation to be unnoticeable to most people. But the orientation is by no means accurate, and occasionally the deviation is very considerable. This deviation has been explained by the pretty theory that the axis is in the direct'on of sunrise on the day of the particular saint in honour of whom the church is dedicated. But this theory has not found favour with serious ecclesiologists in England. It is just possible that this direction was adopted occasionally, and in the aggregate such instances might be numerous, though those who hold the theory have never been at the pains to compile a list. But it is open to serious objections. There are in ancient writers no directions or orders for so placing churches and no hint that they ever were so placed, while Durandus distinctly saj's that churches are to point to sunrise at the equinoxes and not at the solstices (i. 8). And the exceptions are so numerous as to be in the majoritj-. We may notice a few well-known buildings (see table at end of article). These and all observations must be corrected to suit the unreformed calendar. The calendar was reformed in England in 1751, when we had to omit eleven days. If we take the year 1100 as an average date for the foundation of our churches, the calendar would then be seven days wrong. This would not make a difference of 2°. It will be seen that most buildings face nearly E. , regardless of their dedication. Rochester Cathedral is fairly correct for its feast-day, birt tliere can hardly be a doubt that it is turned so far to the S. to accommodate it to a cramped site. At 'Westminster there are three notable buildings — the Abbey, St. Margaret's Church, and St. Stephen's Chapel of the old royal palace, now absorbed in the Houses of Parliament. The feasts are 29th June, 20th July, and 26th December. But the axes of the three are nearly parallel and point E. or slightly S. of E., instead of almost N.E. and S.E. Ely Cathedral, an instance favouring the theory, may' be quoted to show the rashness of holding it

  
    84 POINTS OF THE COMPASS without very careful inquiry. The dedication is to the Holy and Undivided Trinity. As it is a cathedral church, its history is preserved and we know that before tlie Reformation the dedication was in honour of the Blessed Virgin (25th Marcli), of St. Peter (29th June), and of St. Etheldreda (whose feast M'as 23rd June, and a\ hose translation in 695 and in 1106 was on 17th Oct. and in 1252 on 17th Sept.). It is not known whether St. Etheldreda dedicated her church in honour of tlie Blessed Virgin or of St. Peter or of both. The feast of the translation of a saint's relics was no doubt a great occasion, but it is difficult to conceive of its giving the orientation of a building, because it would be hardly possible to foresee, on the fixing of the axis, when the new building would be ready for the translation. Thus the building probably does not derive its direction from the first translation of ITtli Oct. 695. But it is to sunrise on about 17th Oct. that the axis points, and it may be argued that the pre.sent building was made to suit sunrise on the anniversary of the first translation. But it is more probable that, if any day fixed the axis, it would be either St. Peter s 'Day (29th June) or Lady Day (25th March). We have seen that the direction does not suit 29th June. It would indeed suit Lady Day fairly well, though not exactly. We may test the theory further by applying it to a group of small churches taken at random in one district. None of the following churches deviates more than 5° N. of true E. or 5° S. of true E., except one which is about 10° N. of true E. (it will be seen that the dates of the feasts vary from midsummer to nearly raid-winter, at which seasons the points of sunrise are about 80' apart) : St. Margaret, Norwich and Swannington ('20th July); St. John Baptist, Alderford (24th June); St. Andrew, Attlebridge (30th Nov.); St. Agnes, Cawston (21st Jan.); St. Nicholas, Brandiston (6th Dec); All Saints, Weston (1st Nov.). A point to be borne in mind in this connexion is that the dedications of churches have not infrequently been altered; some earlier dedications have been clianged to that of the Blessed Virgin Mary; this was common in the 14th cent. ; others were changed to that of the Holy Trinity at the Reformation. Some places still preserve, it is said, a primeval solar feast. In Rome, out of 45 churches (nearly the whole number in Scott's lists) 15 point reasonably near to the sunrise on the feast-day, and 30 are quite wide of it. g. Bend in axis of churches. — Another popular theory is this : when the axis of a chancel is found not to be in a straight line with that of the nave, the deflexion was intentional and was meant to symbolize the drooping of the head of our Lord upon the Cross. Here again we have no authority from the ancient writers, and we have no right to attribute to them a meaning which they do not acknowledge. V. Bond {Dedications and Patron Saints of English Churches, London, 1914, p. 249) indeed quotes the case of a 14th cent, architect who died of grief on finding that a church that he had built at Metz had a bent axis. Bond says that the theory has been supported recently by Emile Male, Victor Mortet, J. A. Brutaila, Anthyme SaintPaul, and to some extent by de Caumont, Viollet le-Duc, and Camille Enlart, but rejected by Auguste Choisy and Robert de Lasteyrie. Johnson Qj. 238) suggests that the bend was intended to produce an agreeable optical illusion. He states that deviation is generally to the S. ; Bond says that it is to the N. A little consideration will show that the deflexion must always be accidental. When a chancel is to be rebuilt, the chancel arch is blocked by a temporary wall so that the nave can continue in use. Unless the axis of the nave is carefully found and continued eastwards before this wall is built, and unless the stakes in the ground are carefully preserved, the chances are that the axis of the new chancel will not be in the same straight line, because it is difficult to make it exactly perpendicular to tiie short base aflbrded by the piers (perhaps themselves irregular) of the chancel ai-ch. And it is not going too far to saj' that the deflexion is never found except where one part of the church has been rebuilt. It is, moreover, seldom found in the best buildings — more often in the churches of country towns and villages than in cathedrals and great churches, and more often in great churches which are in other respects irregular and of various periods than in those which are of fairly uniform style and are acknowledged masterpieces. No bend is found in Winchester, Durham, Salisbury, Wells, Norwich, Lincoln, Peterborough, Exeter, Hereford, Gloucester, Worcester, Chester, Llandaff, Oxford, Southwell. This list contains all the buildings of the first rank except a few notable cases of partial rebuilding. It would be strange indeed if Canterbury with its complicated plan and its long history showed no bend, or Chichester, which is notoriously irregular. Moreover, the evidence of symbolism in these and other buildings is vitiated b}' the fact that each has several deviations : Canterbury has four axes ; Chichester appears to have seven ; Rochester has several axes, but the deviations are very slight And again, when there are two bends in the axis, thej' are sometimes in different directions. The only important buildings with a deviation which will serve for symbolism are therefore Lichfield, Bristol, St. Albans, and Ripon, with an inclination of the choir to N. ; and Ely and York, to S. In each of these either the choir or the nave has been rebuilt. The force of even these few instances is lessened still more when we see that the bend in the axis is only one irregularity among the manj' found in old buildings; e.g., in six cathedral churches the W. door is not in the centre, and in one, Manchester, the axes of nave and choir are parallel but not in the same straight line ; only the irregular Lady chapel at the E. end deviates. It may be that the above analysis is subject to correction, because plans, however carefully measured (like the Builder series here used), may occasionally omit a slight deviation. But, if the deviation is so slight as to escape the notice of the surveyor, it can have but little value as a symbol. It is true that the cruciform plan of our great churches symbolizes the Cross. But it was a sj'mbolism read into the cross-form after it had been evolved on other grounds. Exactly the same process is happening now in regard to the inclination of the head of the Cross. 10. Details of orientation in buildings and furniture and in ritual. — The site chosen for the English parish church was usually to the N. of the village ; perhaps it would be more correct to say that a site Avas chosen such that the village should be S. of it. There may havg^ been some now unknown motive in this, or it may be simply that it was preferred to approach the church through the burial-ground, which Avas usually to the S. Similarly, there are tAvo possible explanations of tlie burial-ground being to the S. Tliere is a prejudice against burial on the N. side. J. Brand records {Popular Antiquities, neAv ed., London, 1900, p. 475) that it Avas formerly ap;»ropriated to unbaptized infants, the excommunicated, the executed, and suicides. This prejudice may be due to an old belief or simply to a natural dislike of a cold, damp place with rank herbage. Thus the principal door of the church is generally to the S., but there is almost invariably a N. door opposite to it, Avhich is often nearly or quite disused. Tombs in the aisles are on either N. or S. side inditierently. But in the chancel the place of honour Avas on the N. side ; this Avas undoubtedly in order that the tomb might be used as the Easter Sepulchre, Avhich Avas on the N. side, presumably because our Lord Avas pierced on the right side. In early churches the Gospel ambo Avas on the N. side ; from it sermons Avere preached and decrees and excommunications read ; hence there is still a

  
    POINTS OF THE COMPASS slight tendency in Anglican cliuiches to place tiie pulpit on the N. .side. The Fasclial candlestick also was on the N. side. The Epistle aniho was on the S. side. The sedilia of niedijeval type are believed to be a relic of the presbyters' seats round the apse of the early churches. They have been kept on the S. side and not on the N., doubtless because it is more convenient for tiie assistant to approach the celebrant, who is facing E., on his riglit hand. Close to the sedilia was placed tlie jiiscina. The bishop's throne is also on the S. side. There was a custom, very commonly if not generally ke{it up in country places till tiie beginning of the 19tii cent., of separating the men and women, the men sitting on the S. side of the church and the women on the N. This custom had doubtless continued ■without a break from the earliest days of Christianity, and it is perhaps of pre-Christian origin. It is noted bj' Durandus (i. 46). The dissenting bodies from the Anglican Church do not observe orientation. 11. Burial. — Christianity no doubt inherits the custom of burial with feet to E. from paganism. The reason for it given by the early Christians was that Christ at His second coming will appear in the E. and the dead will rise to move towards Him. In i)ractice graves are made parallel with the church without any attempt at accurac3^ 12. Superstition. — Few definite beliefs in this country about the points of the compa.ss are recorded. The following has not previously been published : An old gentleman who had to undergo a slisjfht operation declined to allow it to be performed until the sofa on which he was l.ving had been placed N. and S. It is thought that he held some views about magnetism. It is said that in Scotland there is an idea that if the passing of the soul is to be easy the floor-boards of the sick room should not run N. and S. The association in Ireland of colours with the points of the compass will be noted presently in describing similar ideas in other parts of the world (see below, X.). Green is said to be an unlucky colour in England (Baring-Gould, p. 15). VII. Jii'ir.S'.— The Hebrew word for east means literallj^ ' the front,' and that for west ' the back,' so that south is on the right hand and north on the left. This suggests some form of sun-worship at an early period. The supposition is supported by evidence from a later time : the Tabernacle had its door facing E. (' and for the liinder part of the tabernacle westward thou shalt make six boards ' [Ex 2G-- KV]). This true orientation was notwithstanding the ban of suu-worship by Moses (Dt 41*''). Lapses into worship of sun, moon, and stars are frequent all through Jewish history : Manasseh ' worshipped all the host of heaven ' (2 K 21^) ; Josiah ' took away the horses that the kings of Judah had given to the sun ' (23^^) ; Amos upbraids Israel witii carrying with them ' the star of your god' (Am 5-''); Ezekiel sees 'between the porch and the altar, about five and twenty men, with their backs towai'd the temple of the Lord, and their faces toward the east ; and they worshipped the sun toward the east' (Ezk S^**). The custom of saluting the moon by kissing the hand referred to in Job SI-**'- may have been learned in Assyria (see JE, s.v. ' Star-\Yorship'). The Jewish attitude of prayer is an instance of what may be called ' local orientation ' ; it was not a turning to a point of the compass, but a turning to a place. We have a suggestion of this in Solomon's prayer at the dedication of the Temple : if a man ' spread forth his hands toward this house : then hear thou in heaven thy dwelling place' (I K 8^'-). And, when Daniel prayed, 'his windows were open in his chamber toward Jerusalem ' (Dn 6^"). This became the law ; a worshipper out of Palestine should turn towards Palestine, one in Palestine towards Jerusalem, in Jerusalem towards the Temple, in the Temple towards the Holy of Holies [JE, s.v. 'Mizrah'). In JE, s.v. ' East,' however, facing to the E. is said to have been the attitude of prayer, and reference is made to Apost. Const, ii. 57, which the writer maintains to have a pre-Christian Hebrew foundation. In regard to buildings the custom of a true orientation, which bad been established by the arrangement of the Tabernacle, was continued. It was followed in Solomon's Temple and in all subsequent rebuildings. Ezekiel is very precise on the orientation of the temple of his vision (40-47). Comparison may bemade witli the Apocalyp.se (Kev 7" 16"). Synagogues (apparently those of tne pre-Christian era)are said by A. W. IJrunner (R. Sturgis, Diet, of Architecture and Building, .3 vols., New York and London, 1901, s.v. 'Synagogue') to have had 'the holy ark or sanctuary ' at the E. end, but no authority is given. Those of the 2nd cent. A.D. in Galilee all faced S. (ib. s.v. 'Syria'). Synagogues are now planned so that the ark may be towards Palestine (JE, s.v. ' Mizrah '). VIII. MUHAMMADAXS.— The Muhammadans, like the Jews, observe a ' local orientation' ; they turn in prayer towards a place, Mecca. The Kabah at Mecca, adapted by Muhammad as a mosque, had been a pagan temple with its entrance to the E. (J. Gwilt, Encyclopcndin of Architecture, ed. W. Pap worth, London, 1867, § 118). The essential feature of a mosque is the qiblah or mihrab, a niche or recess in a Avail, the direction of the wall being at right angles with a straight line to Mecca. In front of the qiblah is an area covered by a roof supported on columns which form a series ot aisles running towards the Mecca wall. These form the prayer chamber ; in front of it is an open court with covered \\alks at the sides leading from the entrance, which is generally opposite the Mecca wall. As the Jews had Imt one temple, synagogues being but houses of prayer, so the Muhammadans had only one temple, that at Mecca (Fergusson^, ii. 516) ; mosques are places of prayer arranged so as to show the direction of Mecca, thougli they have acquired a sanctity of tlieir own, not less than that of the shrines of other faiths. Orientation of a kind was therefore of the Hrst importance in a mos(]ue. At Ispahan the axis of the great bazaar runs ]S. and S. The front of the mosque occupies tlie S. side of this, but the axis of the porch is bent at an angle of 45° so as to suit the moscjue itself, the main axis of which is duljpointcd to Mecca. Private prayer on the housetop is also directed towards Mecca. In burial the Muhammadan is laid on his right side facing Mecca (see art. Dkath [Muhammadan], vol. iv. p. 502a). IX. The .E'.'lST'.— Orientation in ritual observance is perhai>s most pronounced in Asia, which may be more or less indirectly the source from which the European observance is derived. Tylor holds that the adoration of the sun in the ancient Arj'an religion is revealed in ritual orientation. The Brahman turns E. at sunrise, says Tylor, and at noon, after adoration of the sun, he turns again E. to read his daily portion of the Veda and to make his daily oflering. ' It is with first and principal direction to the east that the consecration of the fire and the sacrificial Implements, a ceremony which is the prroundwork of all his religious acts, has to be performed ' (PC^ ii. 425). An example of the orientated altar is given in art. Altar (Hindu), vol. i. p. 345". Hindu temples are sometimes dedicated to the sun-god, but the

  
    POINTS OF THE COMPASS moon-god has none (art. Brahmanism, vol. ii. p. BOS'*). Temijlefe seem to be duly orientated in the wider sense of the word. The Indian Buddhist generally orientated his buildings fairly closely to the cardinal points, and seemed to prefer to make his entrance face E. But the Jain temples did not follow a rule, ' the Jains being indifferent apparently to any particular direction for their buildings' (H. Cousens, in Archceological Survey of India, Calcutta, 1907-08, p. 195). The Thugs, on the other hand, are worshippers of Kali, the death-goddess. In her honour human victims were murdered ; to her the sacred pickaxe was consecrated with which the graves of slain were dug, and the elaborate ritual of this consecration was performed facing W. The mediajval Tatars made a mound over the grave and placed on it a statue facing E. {PC^ ii. 423). Buddhism varies much in different countries, and presumably its buildings and ritual vary. In China it appears that the temples are truly orientated (see Architecture [Chinese], vol. i. p. 695**) and there is therefore, it is to be supposed, some orientation of ritual. There is a paradise of the dead in the W., and the chief book read in the presence of the departed person is ' the " Sutra of Amitabha," or the Buddha representing the sun in the west, behind which lies paradise ' (art. China [Buddhism in], vol. iii. p. 554^ ; cf. art. Confucius, vol. iv. p. 19^). In the Confucian religion there are many sacrifices offered with an elaborate ritual. The most important of these is described in art. CONFUCIAN Beligion (vol. iv. p. 13), and the points of the compass are carefully mentioned, but their religious significance, if they have any, is not indicated. The sacrifices of the second rank are made at altars and temples in and about Peking. The sun-god lias an altar-terrace outside the main E. gate towards the region of the sunrise ; the moongoddess has an altar outside the W. gate, because the W. is the region where tiie new moon is born. X. Savage races.— i. Ritual acts. —The ritual of primitive races is with difficulty ascertained, and not very much has been recorded. The Pangin, one of the tribes of the Indian Archipelago, on all ceremonial occasions salute and invoke the directions of the rising and setting sun ; the people sleep with their faces to the E., and on cremating the dead they place the body to face in the same direction ; the land of the dead is in the E. , and it seems that that is the direction to which most importance is attached : 'The only disturbing feature is the fact that the "setting sun" is said to be invoked. This uiav be due to the influence of a solar cult' (W. J. Perry, JRAI xUv. 285). Another tribe, the Toraja of Central Celebes, place their houses in an E. and W. direction with the door at the W. end, thus facing the land of the dead ; but this is really religious. A neighbouring tribe, the Tobada, build their 'village-house' N. and S., 'so that, as they say, on entering, one faces to the north, the direction whence they have come, and in which direction they place the land of the dead. The holy place of the house is the north centre-pile . . . and there the ghosts come to live in bunches of leaves of the aruru palm ' (ib. v 290). ' This seems to be a first, but very important, step towards temple-worship. The largest and most important temple of the Tonapoe has a door on the E. side, thus facing towards the land of the dead and in the direction whence tlie tribe came. A number of cases are recorded in which houses are built with due regard to the direction of the land of the dead, and of others in wliich a place is provided as a residence for tlie ghost, or an entrance into the house is made for it. In ritual observances the following may be noted : In old Mexico, where sun-worship was the central doctrine of a complex religion, men knelt in prayer to the E. and doors of sanctuaries looked mostly W. (PC ii. 424). The Pueblo Indians of New Mexico, though they are now Christians, have preserved their ancient practice of turning to the sun at his rising, just as the Chrit^tians of Europe turn to the E. at certain parts of their worship. The cave-temple of the sun-worshipping Apalaches of Florida had its opening to the E., and the priest stood in the opening earlj' in the morning of the feast-days waiting for sunrise. The Comanches, also sun-worshippers, when preparing for the war-path, place their weapons over night on the E. side of the lodge to receive the morning sun's first rays. The ancient Peruvians were sun-worshippers, and had in their capital, Cuzoo, a temple duly orientated, with a great golden disk on the VV. wall to reflect the rising sun as it shone through the E. door (ib. ii. i'li). The Hopi mother, on the twentieth day after the birth of her child, presents it to the sun at the moment of sunrise (see Birth [Introduction], vol. ii. p. (342'', and Journ. Amer. Eth. and Arch. ii. [1892] 163). The following symbolic orientation is characteristic (A. O. Haddon tells the present writer) of the Pawnee, but to a greater or less extent applies to the Plains Indians generally. The 'earth lodges' are built in the traditional manner according to a divint-ly inspired plan, and serve for ceremonial purposes as well as dwelling-houses ; the same sj'mbolism is found in the summer tents, or tipi. The entrance always faces E. The central circular fireplace represents the sun, and the cleared space round it the horizon. For certain ceremonies an altar of rugs is placed to the W. of the fireplace, and on it is deposited the sacred bundle ; behind it, in the place of honour, sit the priests ; the space between the altar and the fireplace is holy ground, over which no priest can pass till purified by thurification. This region in the W. is sacred to the evening star, the beneficent I'uardian of fertility, and to her four attendant messengers : wmd, clouds, thunder, and rain. To the N. of the fireplace there should be a bison's skull to represent at once the gods in the heavens and the home of Tirawa, the high god, the all-embracint;', the morning star, the bloodthirsty controller of the heat of tlie sun in the E., who prevents his brother, the sun, from burning up the world. The S. is the land of death and the receivers of the souls of the unfortunate dead, while the malevolent deity of sickness is stationed in the S.AV. In ceremonial pipe-smoking puffs of smoke may be blown in various directions as offerings to these and other heavenly bodies. J. W. Fewkes (Jo«/7i. Amer. Eth. and Arch. ii. 14-22) says that the underground estufas or kib-vas (ceremonial chambers) in the Tusayan (Hopi) Pueblo of Wal-pi in Arizona ' are generally placed with their walls corresponding to the conception of the primary points but not to our cardinal directions. . . . The variation of their N. is W. of the true N. (varying from 42° to 50°) ; consequently the N.S. lines of thier kib-vas are in reality N.E. and S.W. lines.' The orientation ' is probably intentional, but it may be determined by the possibilities in direction of the recesses in which they are constructed.' R. M. W. Swan considers that the temples of Mashonaland were orientated (J. T. Bent, Rxiined Cities oj Mashonaland, London, 1892). We may here notice the wide-spread association of certain colours with the various points of the compass. A table is appended siiowing some of the recorded observatioii-s. Uf will be seen tliat these are from N. and S. America, China, and other parts of the world, including Ireland. There is no approach to uniformity and only a few tendencies can be faintly tracea, as, e.(/., that black is practically never associated with the S. or E. It is just possible that the well-known liturgical colours of the Christian Church, although of late use, are not entirely unconnected with these ideas. 2. Burial. — Practically all peoples who practise inhumation follow some rule as to the direction in which the body is to be laid. A journey to the land whence the tribe migrated is prob.ably the most general conception at the present time. The dead are laid in the direction of the land of the dead, and this, when both can be ascertained, is found to coincide with the direction of the land of the forefathers. Perry gives many instances from the E. Indian Archipelago. One tribe makes the grave parallel to a river up which the spirit must travel, the tribe having migrated down the river ; another, which believes that the land of the forefathers is to the S., lays the body on its side with head to vy., feet to E., and facing S. ; another places the body in a sitting position facing the land of the dead. In one case the direction of the grave is towards the land of the dead and in the direction of those places where the first chiefs procured their wives ; in another the dead are buried on the S. side of the village, the land of the

  
    POINTS OF THE COMPASS 87 dead is situated in the S., and it is from tiie 8. that the people Ijelieve themselv cs to have come. Cases are recordid wliere the bodies of the dtad are definitely orientated to the l;uid of their forefathers, the situation of the land of the dead being unascertained. An exceptional and special case maj- help to illustrate the belief in the journey which the spirit was to take : the body of a man whose head had been cut off by a member of another clan was brought in and placed sitting on the ground against a pile of the house and facing the land of his enemy ; when buried, it was placed in a sitting position still facing in the same direction (JRAI xliv. 289); presumably the first business of the ghost was to go and have his revenge. A tribe in E. Africa buries a man who dies in a strange place with his face towards his mother's village (art. Death [Introductory], vol. iv. p. 425*>). \ man of the Wotjobaluk tribe of Vetona, Australia, is buried with bis head towards tlie point of the compass appropriate to his totem (ib. p. 425"). ' Among the Baltas of Sumatra men of different totems are buried with their heads in different directions, but the rtiisons for these differences are not always manifest. On the analogy of the Hot-Wind totem and the Sun totem amon)^ the Wotjoballuk we may conjecture that the direction in which the body was buried was tlie direction in which llie totem was supposed especially to reside, so that tlic intention of interring the liodies in these positions may have been to enaljle the released spirits of the dead to rejoin their totems' (Frazer, Totemimn aiid Exogamy, iv. 213). But, as Iladdon points out, since the people are supposed to be related to or descended from their totem, this seems to be but another form of the journey of the spirit to the land of the forefathers. The orientation of the graves of some primitive peoples is recorded without any indication of the beliefs which decided the direction ; burial with feet to the W. is observed by races of N. America, Central Africa, Samoa, Fiji, and Australia. Tyler mentions some Australian tribes who bury their dead in a sitting position facing E., even while believing that the land of the dead is in the W. XI. Pre-historic western Europe. — i. Temples. — Under this heading brief reference will be made to the great well-known megalithic monuments. They are included in this article because they have been called temples and tombs, and have been said to be orientated in the sense that their aspect was decided by religious considerations. But as a matter of fact we do not know their use, or what determined their direction, their age, or the religion of the folk who built them. If we knew any two or even any one of these facts, it might be possible to dedtice the others. But we have no working base, not even any uniformity among the remains. The two most famous examples are Carnac in Morbihan and Stonehenge in Wiltshire. Carnac is a series of immense parallel avenues running roughlj' E. and W. along the coast of Brittany. Stonehenge is a horseshoe within three concentric circles, two of stone and one of earth. From the outer circle runs a straiglit depression between earth banks. A line draw n down this depression and continued through the horseshoe divides it symmetrically and jiasses through a Hat slab called the 'altar.' This line points to the place of sunrise on mid-summer day about, according to Lockyer (Stonehenge, p. 67), the year 1680 B.C. It may be that Stonehenge is a sun-temple, as Lockyer argues, and that it was biiilt about that time. But it may not be a sun-temple, and, as to the date, A. R. Hinks points out [NC liii. [1903] 1002 ff.) that, if the first glimpse of the sun is observed, we get the year A.D. 3000 ; if the middle of the disk is observed, the conditions are riglit for to-day ; if we wait for the completion of the sunrise, the date must be put back about 2000 years. The works at Avebury consist of a large circle enclosing two others ; there is an avenue leading from the outer circle in a S.E. direction. On Hakpen Hill there is a circle with indications of an avenue leading N.W. The circles forming 'King Arthur's Round Table,' Penrith, are broken towards the N.E. and S.W. The work at Arbor Low, Derbyshire, seems to be orientated almost due N. and S. (Fergusson, Jiiide Stone Monuments, London, 1872). Callernish in the island of Lewis is a circle with a stone in the centre. From the circle single linea of stone stretch out S. and E. .and W., while a wide avenue runs to the N. (These directions appear to be approximate only.) A tomb within the circle has an axis roughly N.E. and S.W., the entrance being towards the IS.E. There are considerable remains in Ireland. Those around Lough Gur, Limerick, have been described by B. C. Windle, who made careful observations of the bearings in those cases where they 'might possibly be significant" (Proc. Royal Irish Acad. xxx. [1912] sect. C, p. 283). The monuments near Lough Swilly, Co. Donegal, have been recorded by H. Boyle Somerville, who detects several .systems of orientation, monuments being orientated for the soi.'^^titial sunrises or sun.sets or both, for sunrise or sunset at the equinoxes, for sunrise or sunset at a point equidistant in time between solstice and equinox, for rising or setting of a star or of the moon {Jo urn. Royal Soc. of Antiquaries of Ireland, xxxix. [1909] 192, 215, 343). 2. Burials. — Until recently burials both on the Continent and in Britain appeared to be haphazard. But recent research seems to show that two or perhaps three definite sj'stems were folloAved, though in each of these there were not a few exceptions. In some cemeteries the skeletons are found laid on their backs E. and W. with feet to E., while in others they are N. and S. with feet to N., but occasionally to S. Others again are laid on the side E. and W. with the feet sometimes E. and .sometimes W., but always looking S. In some cases a single group contains skeletons pointing to all four cardinal points, as at Broughton Poggs. At the Saxon cemetery at Fairford the feet were almost invariably to the N., and W. M. ^Yylie thinks that this was the prevailing pagan practice among Teutons (Archceolorjia, xxxvii. [1857] 459). In Sussex and Surrey and in the south of England generally the feet are most commonly E., but, when they are not, they are almost invariably to the N. In the round barrows of Wiltshire the tendency is for the bodies to be facing S. One of the most remarkable examples of orientation (taking the word in its wide sense) is the 7th or 8th cent. Christian cemetery at Hartlepool, the first monastic seat of Hilda of Whitby. Here were found a dozen bodies with memorial slabs incised with crosses and Christian inscriptions ; yet all were lying N. and S. There seems good ground for believing that the Teutons held the north sacred. The classical passage in mediaeval literature is in Rcincke Fuchs and is quoted by J. Grimm [Deutsche Mythologie, Gottingen, 1854, i. 30). Here the fox turns in the Christian direction, while the wolf is content with the heathen orientation towards the N. G. B. Brown [The Early Arts in England, London, 1915, iii. 161) points otit that this orientation cannot have formed an important item in Teutonic paganism or it would have left a more decided mark in literature. On their conversion to Cliristianity the Teutons for the most part seem to have abandoned this direction in their burials for that of E. and W. The general conclusions are as follows, though we must not expect uniformity even in the same race. Burial with the feet to the N. was probably the practice of the pagan Saxons, though this was not universal. For the most part they adopted the E. and W. position on conversion to Christianity. On the other hand, some Christian burials are, as Ave have seen, N. and S. Some burials on the side with feet to E. or W. but with the face

  
    88 POKOMO always to the S. suggest a desire to face, or lie in the path of, the sun. These general tendencies are interfered with by the survival or overlap of more ancient customs, by indifference and ignorance, and by local conditions such as a steep slope in the ground. List of English churches showing direction of axis, dedication, and date of festival, with direction of sunrise on the festival (see above, VI. 8). SS. Peter and Paul, 29 June, N.E. by E. Exeter Cathedral  E. by S. Gloucester ''athedral  E. by S. Llandaff Cathedral  E. by S. London, Old St. Paul's Cathedral . . . E. London, Westminster Abbey . . . . E. by S. Peterborough Cathedral  E. Winchester Cathedral  E. by S. York Cathedral  E. Chichester Cathedral  E. by S. Thk Blessed Vikoin, 25 March, E. Carlisle Cathedral Fountains Abbey . Table showing the colours which represent the points of the compass and the common liturgical colours (see VL izandX. i). E. by N. E. by N. E. by N. E. N. E.' by S. E. by S. E. Jervaulx Abbey Holyrood Chapel . Lincoln Cathedral Rievaulx AV)bey . Salisbury Cathedral Old Saruni Cathedral Southwell Cathedral Worcester Cathedral York, St. Mary's Abbey  N.E. St. Etheldreda, 25 June, N.E. by E., and E. by S. ; St. Peter, 29 June, N.E. by E. ; B.V.M., 25 March, E. Ely Cathedral  E. by S. St. Cdthbbrt, 20 March, E., and 4 Sept., E. by N. ; B.V.M., 25 JIarch, E. Durham Cathedral (St. Cuthbert and B.V.M.) . E. bv S. Wells, St. Cuthbert's Church .... E.N.E. St. Wbrburqh, 3 Feb., E.S.E. ; SS. Peter and Paul, 29 June, E. ; B.V.M., 25 March, E. Chester Cathedral  E. by N. St. Andrew, 30 Nov., S.E. by E. ; St. David, 1 March, E. by S. Rochester Cathedral, present building (S. Andrew) S.E. Saxon building . . S.E. by E. St. David'.s Cathedral (SS. Andrew and David) . E. Wells Cathedral (S. Andrew) . . E. Christ, 25 March, E., 25 Dec, S.E. by E. Canterbury Cathedral  E. by S. Norwich Cathedral  E. by N. St. John Baptist, 24 June, N.E. by E. Chester, St. John's Church .... N.E. by E. Peterborough, St. John's Church . . . E. by S. St. Alban, 25 June, N.E. by E. (Dedication of Qhurch, 29 Dec, S.E. by E.i) St. Alban's Cathedral  E.S.E. St. Ethelbrrt, 24 Feb., E. by S., or 20 May, N.E. by E. ; B.V.M., 25 March, E. Hereford Cathedral  St. Fridkswide, 19 Oct., E. by S. Oxford Cathedral  E. St. Nicholas, 6 Dec, S.E. by E. Cambridge, King's College Chapel (St. Nicholas and B.V.M.)  E. by N. Newcastle Cathedral  E.N.E. Yarmouth Parish Church  E. by S. St. Chad, 2 March. E. Lichfield  N.E. by E. St. Margaret, 20 July, N.E. by E. Westminster (St. Margaret's Church) St. Stephen, 26 Dec, S.E. by E. Westmiuster (Chapel Royal) . • . . N. S. E. W. r Blue Red White Yellow Pueblo, Arizona 1 .-! (green) or yellow or blue Zuni2 . Yellow Red White Black Navaho 2 Black Blue White Yellow Mol<i2 . White Red Yellow Blue Pueblo 2 White Blue Red Yellow Isleta, Pueblo 2 . Black Red White Blue r Blue White Red Black Cherokee 2 . .-| (trouble) (happiness, peace) Red, (success) (death) Mexico and Cent./ America 2 . .\ Black, Yellow, White, yellow blue red white Tewa Indians, New / Mexico 3 . .\ Blue, Red White Yellow green Yucatan, Mexico ■*. White Yellow Red Black Ireland * Black White Purple Dun Navaho ■* White Blue Dark Yellow ( Very White Red Dark or Veda4 . . J dark dark blue China and ancient) Java'*. . .) Black Red Green White Liturgical colours Advent ChristGood Oct. of in common use m and mas and Friday Epiph. Western Christian Lent Easter to CanChurch 5 dlemas and Trin. to Advent Sorrow Purity Death Life Violet White Clack Green or, for Passion, Easter and Love, red E.byS. 1 Nicolas, Chron. of Hist. Literature. — The only work dealing comprehensively with the subject is Keinrich Nissen, Oricntntion, Berlin, 1906-10 (only pts. 1-3 [Egyptian to early Cliristian] have been issued). Egypt is dealt with partially by E. A. Wallis Budge, Egyptian Ideas of the Futxire Life, London, ISP'J, and 'The Pyramids and Temples in the Sildan,' in Proc. of Royal Society of London, Ixv. [1809], and more fully by J. Norman Lockyer, The Dawn of Astronomy, London, 1894. Greek temples are disoussed by F. C. Penrose, in Proc. of Royal Society of London, liii. [1S93], Ixv. [1S99J, and early Christian churches by G. G. Scott, junr., Essay on the Hist, of English Church Architecture, London, 1881. An important contribution on primitive races is W. J. Perry, 'Orientation of the Dead in /Indonesia,' JRAI xliv. [1914] 281flE. He opposes the hypothesis of E. B. Tylor, PC^\ London, 1891. Lockyer has expounded his theories on Stonehenge in his Stonehenge and other British Stone Monuments, London, 1906. James Fergusson's Riide Stone Monuments in all Countries, London, 1872, is still valuable. Pre-historic work is discussed by G. Baldwin Brown, The Early Arts in England, 4 vols., do. 1903-15, and by Walter Johnson, Byivays of British A rchcvology, Cambridge, ] 912. Both these authors give useful references to recent research. J. G. Frazer's works, although, curiously enough, not dealing directly with the subject, must of course be studied. f. D. ATKINSON. POKOMO.— 1. Distribution.— The Pokonio are a Bantu people inhabiting the Tana Valley, in the north-eastern part of the British E. Africa Protectorate. Tlieir proper tribal name is Wa-Fokomo (/' representing the ' bi-labial /' which in this language corresponds to Swahili p and Girj-ama h), but they are called Wapokomo by the Swahili and Munyu by the Galla. A recent official estimate gives their number at about 18,000. They are divided into thirteen tribes (vyeti, plur. of kcti), occupying definite areas with recognized bound1 Fewkes, Joum. Am. Eth. and Arch. ii. 14-22, 111. 2 G. Mallerv, 4 RBEW [18S6], p. 56. 3 J. P. Harrington, ..'9 RBEW[\9\Q], p. 43. 4 A. C. Haddon, Evolution in Art, London, 1895, p. 123 f. s R. A. S. Macalister, Eccles. Vestments, London, 1896, pp. 224-226.

  
    POKOMO 89 aries. None of their villages is fuuml at any great distance from the river, with Avliich their trihal life is so closely bound up that they have a saying 'The Tsana is our brotlier' (they call it Tsana, Tana being the Swahili pronunciation ; the Galla name is Galana jNIaro). Their farthest northMestern limit appears to be about 39° 30' E., on the bend of the river ; this is the district of the Korokoro tribe ; the rest, in order, going down the river, are ^lalankote, Malalulu, Zubaki, Ndura, Kinakomija, Gwano, Ndera, Mwina, Ngatana, Dzunza, Buu, Kalindi. The first nine of these are known as the ' upper ' tribes ( Wantu wa dzuu) ; the Ngatana (Mhose district is about 3° 30' S. by 40° E.), Uzunza, Buu, and Kalindi are the 'lower' (Wantu 2va nsini). These two sections differ considerably in dialect and customs ; they are sometimes said never to intermarry, but the rule is not absolute. On the confines of the Kalindi area, between Chara and Kan, and on the Ozi estuary, are some villages of 'IVlahaji' — Pokomo who have become Muhammadans and more or less adopted Swahili dress and customs. The Zubaki are the most numerous tribe, numbering about 2000. The first European to mention the Pokomo is probably Boteler, who was at Lamu in 1823, and says: 'Above the town of Kow [Kau], at every twelve or fifteen miles, there are large villages on the northern bank inhabited by the Pocf'iiias, a tribe dependent on it, and at the distance of fifteen days' journey in a canoe, ... is situated the town of Zoobakey. beyond which the current of the river is too strong to proceed against it' {Narr. o/ Voyage of Discovery, i. 393). The ' town of Zoobakey ' is probably a mistake for the Ztibaki tribe ; the distance is approximately correct. Krapf, though he never visited the Tana, heard of this trihe, and mentions their kinship with the ' Wanyika ' (see art. Nyika). He obtained a good deal of information from two Muliammadan Pokomo settled at Takanngu, who, among other things, gave him a list of the ' principal places ' on the Tana, most of which are the names of the tribes already given ; others may be those of villages which have since been removed. The Pokomo, though not nomadic, like the Galla, have at various times been forced to migrate by changes in the course of the Tana, the last of which seems to have taken place about 50 years ago, the river being deflected near Marfano from its old bed, which ran to the north-east of the present one. Von der Decken was at Kau in the ea.rly part of 1865, and speaks of the Pokomo as ' friedliche und fleissige Ackerbauer,' whose villages begin above Chara {Eeiscn in Ostafrika, ii. 271). His companion, R. Brenner, returned in 1867 and ascended the Tana 9,s far as the Malankote district. BetAveen these two dates the Tana had been visited by Nev/ and Waketifld, of the United Methodist Free Church Mission, who founded a station at Golbanti, frimarily for the benefit of the Galla, though the okomo were found to be more promising converts. This station has long been without a resident European, hut is in charge of a native teacher; and there is a small number of Christian Pokomo at other stations of the same mission. Brenner's estimate of these people, it may be remarked, is unduly severe. The Tana was explored in 1878-79 by Gustav and Clemens Denhardt, who ascended as far as Masa, in lat. 1° 15' S. The former gives some accoimt of the Pokomo in the Journal of the Berlin Geographical Society for 1884. Subsequent information is derived chiefly from the German missionaries belonging to the Neukirchen body, who began work on the Tana in 1887, soon after the proclamation of the Gennan Protectorate over Witu, which lasted till 1890. 2. Origin, language, etc.— The traditions of the Nyika tribes seem, on the whole, to import that tiie Pokomo came, like them, from Sungwaya, thougli tliey moved southward considerably earlier. They were already settled in the Tana Valley when the Wanyika were driven from their homes by the Galla invasion. The Kauma version of the matter is that ' we refused to be conquered by the Galla, but the Pokomo consented,' and retained their country at the price of their freedom. They have been, in fact, more or less tributary to the Galla ever since — or at least till the Galla power was reduced by the attacks of the Somali on one side and the lilasai on the other. According to Von der Decken (ii. 271), the Pokomo were, in 1865, dependent on the Galla ' ohne jedoch von ihnen gedriickt zu werden.' The Korokoro tribe have, like the "Wasanye, ceased to use their own language and adojjted Galla instead. Krapf records the fact that the inhabitants of the Taita hills call the Wanyika 'Amltakomo,' because they believe them to be descended from the Pokomo on the Tana. It also appears, from independent traditions pre.-^erved by both i)eoples, that some of the Kabai tribe at one time took refuge among the Pokomo, who liave derived one of their ' mysteries,' the ' great ngadzi ' (see below), from them (Krapf, Diet, of Suahili, London, 1882, s.v. ' Mutsi mwiru '). The Pokomo traditions, together with various features of their language and customs, indicate a composite origin : (1) a Bantu immigration from Sungvvaya, (2) the hunter tribes (Wasanye and Waboni) previously in occupation of the Tana forests, (3) the backward migration from Rabai (Werner, Jonrn. of Afr. Soc. xiii. 364 f., FL xxiv. 457; Bocking, Zeitschr. fiir afrikan. und ocean. Sprachcn, ii. 33). The tribes seem to have reached the Tana Valley separately. Some say that the Buu and Ngatana were the first to arrive, coming from the north or north-east ; others that the Mwina, Dzunza, and Kalindi were there before them. A legend given by Bocking (p. 36), and independentlj' by the jjresent writer (Journ. of Afr. Soc. xiii. 363 f.), derives the Buu from a single ancestor, Vere, who ' appeared ' in the country near the ' oFd Tana ' and was taught to make fire (by friction) by a Musanj'e named Mitsotsozini. As this man is claimed as a direct ancestor by the Katsae clan of the Buu, it seems that either Yere himself or liLs children intermarried with the Wasanye. The traditions go on to state that, when the Pokomo were attacked, first by the Galla and afterwards by the S^'. ahili (Watsawaa), some of them emigrated (but subsequently returned), others dug pits (dindi) and retired underground : hence the name Kalindi (Bocking, p. 36; [KrafTt], Grammatik der PokomoSpruche, p. 137). The subjugation by the Galla is here spoken of as prior to that by the Swahili, but other accounts indicate that the latter came first — i.e., if the accoimts are to be trusted which place Liongo Fumoin the 13th century. That legendary hero (whose story is given in E. Steere, Swahili Tales, London, 1870) is said to have made the Pokomo tributary ' from Chara to Mwina ' ; he went no higher up the river. Some say that he imposed the ' tribute of heads ' (i.e. four slaves from everj' large village and two from every small one), which was afterwards commuted into a payment of so many sacks of rice. This was received by the Sultans of Witu till quite late in the 19th century (Wiirtz, in Zeitschr. fiir afrikan. und ocean. Sprachen, ii. 89). The Pokomo traditioii about Liongo agrees quite closely wth the Swahili one given by Steere, which still lives at Kipini and Lamu— his grave and other sites connected with him are pointed out at the former place. Some say that he warred against the Portuguese, which would make him much later ; but the matter is still involved in much uncertainty. Some of the

  
    90 POKOMO Pokomo make him contemporary with Ysi^j ^^^ others, while not asserting this, are positive that there were Swahili towns on the coast wlien this ancestor came to the Tana Valley, which may indicate that the Pokomo settled there at any rate later than 689, the date generally accepted for the foundation of Pate. It seems probable that the Pokomo were the earliest Bantu with whom the Arab settlers came in contact, and that their language forms the groundwork of Swahili — or at least of the Lamu dialect. The Pokomo language contains, as might be expected, a great many Galla words and also a number of others wliich do not seem to be Galla, but are difficult to parallel in any other Bantu language. Considering the traditions above referred to and other points which make it highly probable that these people are partly descended from the Wasanye, we may not be far wrong in assigning these words to the language of the latter. It is difficult to establish this point at present, because most of the Wasanye have disused their own language, and (like the Korokoro) speak Galla ; the few who still know the old speech are to be found in the neighbourhood of Witu. The Pokomo, though cultivators of the soil, are also hunters and fishermen ; and their hunting customs, tabus, and traditions show that the jaactice is of great antiquity. Their burial customs also seem to connect them with the Wasanye, for, instead of burying in the village, or even in the dead man's own house, as do most Bantu tribes, they carry the dead away into the forest. One of their 'mysteries,' t\\e fufuriye, is avowedly boiTowed from the Wasanye, as the great ngadzi, or sacred friction-drum, is said to have been derived from the Warabai. We have therefore every right to assume a composite origin for the Pokomo ; and this seems also to be borne out, e.g., by the numerous gradations of skincolour met with, ' black ' and ' red ' (i.e. darker and lighter) individuals being frequently seen among the children of the same father and mother. As a rule, they are of sturdier build than the AVasanye, but not often tall. Otherwise their physical type calls for no special remark. Denhardt (p. 145) says that cicatrization was common in 1878, but it is not often seen now. The two middle lower incisors are sometimes removed, or partly chipped away, but this is not universal, and seems to have, nowadays at least, no ritual significance. Denhardt, although he found that all boys underwent this operation about their eighth year, was repeatedly assured that this and the cicatrization were ' nur Schonheitsmittel.' The tribes of the Lower Tana do not practise circumcision (except such individuals as have adopted Islam) ; those of the Upper Tana do. 3. Social organization. — The Pokomo vycti consist of exogamous clans [masindo, plur. of sindo). Many of them bear Galla names (e.g., Uta, Meta, Hani, etc.); but these are of later adoption, and some have their old Pokomo name side by side with the Galla one — e.g., Kinakaliani of Zubaki, which is also Garijela ( = Gardyed). The clans of the Wasanye also have Galla names. Traces of totemism, though no doubt it once existed, are not very obvious at the present day. The tribal organization is similar to that of the Giryama and other Nyika tribes, and also to that of the Galla, the Masai, and apparently the Wasanye. The system of ' ages' (Giryama marika) is known by the Galla name of luva. Circumcision, as above stated, is not practised by the Pokomo of the Lower Tana ; but all the boys who enter the ' young men's house ' (gane, or nyumba ya worani) at tlie same time (which they do about the age of 14 or 15) constitute a luva. They remain in the gane till they marry, the next luva entering a few years after them, so that there are always two ' companies ' (vitaro) in the house at the same time. There is a twofold division of the tribe, apparently corresponding to the 'right-hand' and 'left-hand' circumcision of the Masai, the two halves being called Honge and Vibare, and the senior luva in the gane belonging to each of these alternately. Apparently the luva does not receive a name till it has passed into the highest stage of eldership. In 1912 the young married men of the Buu tribe at Ngao were ivana wa magomba, belonging to the Vibare section ; the men of the previous luva, older, but not old enough to be their fathers, were wana. tea mperuya, and the luva before that (to which belonged Nyota, the senior chief, then almost incapacitated through age) was magomba. The mago^nba are the fathers of the ivana wa magomba, and the sons of the latter are at present known as ivadzithuu ('grandsons') wa magomba. The luva before magomba was mperuya, of which few, if any, were still living in 1912. The duration of a luva would seem to be about fifteen or sixteen years — roughly, half a generation. The word rika is used by the Pokomo, but is applied to a feast given to the whole tribe by the members of a new luva on their admission. These age-classes must not be confused with the ' degrees ' or ' orders ' to which men and women are admitted at various stages of their existence, and which correspond to the habasi and kambi of the Giryama. Boys are supposed to be bought into the makombe by their fathers as soon as possible after birth, but the ceremony may be delayed if the familj^ cannot attbrd the fee. The initiate is entitled to wear a coronet of palm-leaf (tama) and ear-ornaments called vipull. The next step is njere (Giryama nyere), followed by kundya, which a man is supposed to have entered before he marries. Married men are initiated into the kiroo, whose badge is an ostrich-feather worn in a little clay ' holder ' plastered on the head, like the nest of the mason-wasp (whence its name, nyumba ya nyiro). After this comes the higher grade, ngadzi, with three divisions : the fufuriye, lesser ngadzi, and greater ngadzi. The special ' mystery ' of the fufuriye (derived, as already stated, from the Wasanye, who strictly keep the secret from the Galla) consists of two flutes (called 'male' and ' female '), differing in diameter and in pitch, which are played together. They are kept at a lodge in the forest and shown only to the initiated. The lesser ngadzi has three stages and the greater six, one of which is called mwanja ( = Giryama mwandza). The ngadzi itself is a huge frictiondrum made of a hollowed log, 12 ft. long and weighing half a ton. There is one ngadzi for the Wantu wa dzuu, and another for the Wantu wa nsini, with whom are included the Wasanye. The members of the ngadzi are all called ' elders ' (wakijo), though those belonging to the greater ngadzi enjoy most consideration. The government of the tribe is in their hands, and from them tlie two chiefs (mahaju) are chosen. One of them belongs to the Honge and one to the ViVjare section. They appear to hold office till they die or are incapacitated by age. The name haju is the Galla A«7/H, 'chief.' The wagangana, or sorcerers, form a distinct gild, with their own rules and initiation. There are live grades of them, the lowest called mu-ana iva mpefo, 'son of the spirits.' A man who has passed through all but the highest is supposed to be eligible for that when his son enters the lowest. Both wakijo and wagangana are buried with special honours, and the face and breast of the corpse are painted in three colours, with soot, ashes, and red clay (zazi).

  
    POLES AND POSTS 91 Women have two orders, the vara, corresponding to the mnkoinbe of the youths, girls being bought in by their fatliers as soon as they can atibrd it, and the nkaka ya mvmio (also called ngorusho), which they join after marriage, their husbands paying the fees. It is probaole that they have a ngadzi (or some equivalent) of their own, but the present writer was never able to ascertain this point. An arrangement as yet insufficiently investigated is the division of each village into 'upper' and 'lower' sections {danda ya dznu and danda ya nsini), which appears to have no relation to either clans or luvas. At Ngao, in 1912, each section had two elders (one of the four being the junior haju). 4. Material culture. — Pokonio huts are very much like those of the Galla ; they are hemispherical, or beeliive-shaped, thatched with grass on a framework of poles, which are planted in a circle and tied together at the top (not, as by the Zulus, bent over to form arches). Rice was formerly the staple crop cultivated, but, since the Tana lias had a freer outlet to the sea through the Belezoni canal and the Ozi estuary, the cultivation of rice has diminished and that of maize increased, owing to the smaller area now covered by the annual inundations. All Pokomo are exi}ert swimmers and canoe-men ; the craft generally used {waho, plur. maho) is the usual African dugout, but for long journeys performed by a large party they have the sangala — two canoes lashed together, with a platform of sticks between them. Fishing is carried on with hook and line, by spearing (the fish-spear, yutsoma, is distinct from the hunting-spear, fumo), or by means of wicker traps (mono) and weirs. The most important animals hunted (before the game-laws were in force) were the hippopotamus, the elephant, and the crocodile. Each has its appropriate ceremonies and is celebrated in special songs. No hunt could take place without the permission of the v.-akijo, who chose a lucky day, performed incantations to ensure success, and insisted on the observance of the complicated etiquette regulating the distribution of the meat. The chief liunting weapon is the spear ; bows and arrows (with iron heads, or poisoned ones, with reed points) are sometimes seen, but are commoner among the Wasanye. The crocodile is a favourite food, and is therefore to a certain extent preserved ; the Pokomo are always reluctant to destroy its eggs. Other items of food, especially in times of scarcity, are wild fruits and roots — e.g., the fruits of the mkoma-T^&lm. (Hyphcene thebaica) and the tubers, the receptacle, and upper part of the stalk of the blue or Avhite water-lily (jtirtji). As might be expected from their being largely a hunting tribe, the Pokomo have an interest in animals and a knowledge of their habits which recall the S. African Bushmen. Bocking has recorded some of their hippopotamus and elephant songs, and many others might be gathered from the lips of the people. A specially noteworthy point IS the fondness of the women for improvising songs about birds, many of which are remembered and handed down. The Tana is unusually rich in bird-life, and the creatures celebrated in the songs (the osprey, a kind of plover, etc.) seem to have attracted attention by their beauty and grace and are not, so far as one can discover, considered from a utilitarian point of view. 5, Customs, etc. — So far as the Pokomo are differentiated from other Bantu, it appears to be firstly by their affinities with tlie hunting tribes, and secondly by the specialized life consequent on their riverine habitat. In many ways their customs do not call for separate remark — e.g., those connectetl w ith marriage are much the same as iliose of otlier Bantu, except, periiaps, that it is more usual tlian elsewhere for a man to bespeak his friend's daughter in infancy or even before birth. This may be due to a comparative scarcity of women ; and it was the present writer's impression that men with two wives at once — and certainly with more than two — were not common ; Imt she gives this witli hesitation, as her observation of natives not under missionary influence was limited. The rules of hlonipa are strictlj' observed, apidying to a prospective as well as an actual mother-in-law, to her sisters, and, in a less degree, to other members of the family. Pokomo folklore is of the usual Bantu type, but has interesting points of contact with that of the Galla, while the latter shows striking parallels with the Nama and Masai. LiTKRATiRK. — T. BotelcF, Xarrative of a Voyage of Ditcotfry to Africa and AruhUt, per/ormedin His ilajetty'g ships Lecen avd Jiar) acouta, from 1821 to IStS, 2 vols., London, 18;i5 (much of Uoteler's journal is reproduced, though with textual variations, in F. W. Owen, A'arratire, etc. [1833J); J. L. Krapf, lieisen in Ost-Afrika, ausyefnhrt in den Jahren lS37-lSo:', 8tutt-art, 1858 (Eng. ed., London, 1860); C. New, Life, Wttnderinps and Labours in East Africa. London, 1&73 ; E. S. Wakefield, Thomas Wakefield : Missionary and (geographical Piiiitecr in Eastern Envatorial Africa, do. 1904 ; C'. C. von der Decken, Reisen in Dst-Afrika in den Jahren 1859 bis 1S65, 4 vols., Leipzijj and Heidelberg, 1869-70 (the references to the Pokomo are in vol. ii.) ; R. Brenner, Forschungen in Ost-Afrika, in A. Petermann's Mittheilungen, Ootha, 1868, pp. 1T5-179, 361-367, 456-465 [Pokomo, p. 461]; C. and G. Denhardt, ' Bemerkungen zur Originalkarte des unteren Tanagebietes,' in Zeitschr. der Gesellsch. fur Erdkunde, xix. [1884] 122-160, 194217; F. Wiirtz and G. Bocking, ' Lieder der Wapokomo,' in Zeitschr. fiir afrikanische iind oceanische Sprachen, i. [Ife96] 324 ; Bocking, ' Sagen der Wapokomo,' ib. ii. [1896] 33-39 ; [H. KrafFt], Grammatik der Pokoino-Sprache, Neukirchen, 1901 (privately printed); A. Werner, 'Some Notes on the Wapokomo,' in Journal of the A I'rican Society, xiii. [1913], 'Pokomo Folklore,' in FL xxiv. [1913] 45ft-476, 'The Bantu Coast Tribes of the E. Africa Protectorate," in J HA J xlv. [1915] 326 £f. A. VVERXER. POLABIANS.— See Slavs. POLES.— See Slavs. POLES AND POSTS.— In many parts of the world poles and posts have had a religious or magic significance. There is reason to believe that in many countries the post or pole has gained its significance as the representative of a once sacred tree, the spirit of the tree lieing supposed to have passed into it. Whether this explanation will hold for all parts of the world is problematical. I. Babylonia and Assyria. — One of the oldest Babylonian inscriptions known ^ (so old that its waiting is almost pictographic) bears on one side the picture of a man who wears a feathered head-dress and stands before two pillars or posts. These have each a globular enlargement near the top ; and just beneath this enlargement there are on one pole four horizontal marks, and on the other eight. The inscription, of which no translation has ever been published, refers to the building and dedication of a temple. It begins : ' Wood unworked, reeds unworked, Ennamag, suitable for a dwelling, brou-jht. Uninjured was the chief, uninjured was the officer Ennamag. Ennamag with firmness laid the bricks ; the princely dwelling made. By it was a tall tree ; by the tree he planted a post.' The association of trees and posts to which this ancient text bears witness is confirmed byanuml>er of early Babjlonian seals, on wliicli. in connexion with the picture of a god, a tree and a post are also pictured. Thus one seaP represents the sungod stepping over the mountain of the eastern horizon, and behind him is a palm-tree. Before 1 E. de Sarzec, Dtcoucertes en Chaliie, Paris, 18*5-1912, pi. 2 vv. H. Ward, Seal Cylinders of Western Asia, Washington, 1910, no. 260.

  
    92 POLES AND POSTS him stands the moon-god, and between the two gods is a post having at the middle a globular enlargement similar to that of Ennamag. Another^ represents the seated sun -god, behind whom is a tree, while two posts, one before and one behind him, are carved at the top into a slightly tree-like form. It thus appears that the sacred tree and the sacred posts were associated. The sacred tree was in Babylonia usually a palmtree. This is shown by the pictures on many seals.^ The fact that the god resided in the tree is graphically shown by two seals, on which the tree is portrayed as an anthropomorphic deity whose head is surmounted by the horns of divinity, and from whose body the branches of a tree protrude.^ This was the spirit which, it was thought in early times, could be persuaded to go and reside in a pole or post that could be transported from place to place. The conception was analogous to the idea that the spirit of a crag could be persuaded to reside in a smaller movable stone and then in an idol. The posts were often surmounted by the symbol of the deity to whose worship they Avere attached. The symbol of Ishtar was a star, and on many seals this symbol is pictured as resting on the top of a post.^ Out of this combination the sign was evolved by which the goddess's name was expressed in later Baljylonian writing.^ A late seal, bearing an Aramaic inscription, actually has a form of the post practically identical with the sign.® The post was sometimes surmounted by a sun-disk ; '' at least once it is surmounted by both the star and the crescent moon ; * sometimes it bore a triangle, and sometimes a bird.® When thus surmounted, it became the symbol of different deities. Thus, when it bore the head of an eagle or a hawk, it was the symbol of Zamama, the god of Kisli ; when it bore the head of a lion, of some unidentified deity ; when the heads of two lions, it was the symbol of Ninib.^" Sometimes the post terminated at the top in a crook which turned to the right hand or the left, and in one instance it bore horns like those of a cow turned downwards.'^ Representations of the post, when so curved, easily pass into representations of the caduceus, which, according to Ward, was a serpent emblem. Sometimes objects which he designates as caducei seem more like posts. ^^ It seems probable that the posts were sometimes carved to resemble serpents, and that tlie two emblems merge at times the one into the other. Another object on the seals is of a puzzling nature. It looks like a post with a projection on one side.^* Frequently, though not always, a vase is pictured above it>. Ward calls the vase the symbol of Aquarius, and suggests that the object in question may be the balance of Libra." This suggestion seems most dubious. Why should a balance always stand on end ? The balance-signs in the Babylonian writing are never made like this picture. The pictures of the posts on the earlier seals, which represent them with a globular enlargement towards the top or above the middle, indicate that this, too, is a post, though why it should be made in this form it is impossible to conjecture. Ward, Seal Cylinders, no. 271 ; cf. no. 374. 2 lb., nos. 302, 3SS, 389, 421, and 725 ; cf. also 200, 217, 296, and 317. s/6., nos. 374, 378. 4 lb., nos. 126, 223, 244, 270, 274, 279, 283, 362. 5 Of. E. S. Ogdcn, The Origin of the Gxtnu-Signs in Babylonian, Leipzig, 1911, p. 44 f., and G. A. Barton, The Origin and Development of Babylonian Writing, do. 1913, pt. ii. p. 64. 6 See CIS ii. , Tabulae, no. 84. 7 Ward, no. 413. » lb., no. 257. 9 /&., no. 1292. 10 So Ward, p. 395. " See Ward, no. 904. 12 See Ward, Cylinders and other Oriental Seals in the Library of J. Pierpont Moraan, New York, 1909, no. 114. IS E.g., in Ward,'Seai Cylinders, nos. 312, 331, 834-387. "/6.,p. 113. There is reason to believe that the primitive Semitic name for a sacred post was expressed by the consonants 'Sr, for in S. Arabia it was known as athirat, in Phoenician and Hebrew as dsherah, and in Akkadian as ashirtu or eshirtu.^ Apparently in early times such posts marked the limits of a sanctuary, for in course of time ashirtu, or eshirtu, became the Akkadian word for ' sanctuary,' and so jiassed into Assyrian. If we are right in supposing that the post was a surrogate for an earlier tree, it would follow that the limits of the earliest Babylonian sanctuaries were determined by the position of sacred trees. F. Hommel suggested ^ several years ago that the name of the god Ashur was derived from ashirtu, ' sanctuary '- — a view that Barton afterwards accepted.* If this be so, not only the name of Ashur, but the city that bore his name, as Avell as the warlike empire that grew out of it, all bear witness to the popularity of the cultus-post in early Mesopotamian religion. No shrine was thought to be complete without such posts. Thus, when the Assyrian armies erected temporary shrines in order to propitiate by sacrifice a river-deity before crossing the river, they set up not only a temporary massebhah, but two posts. This is shown in the case of the army of Shalmaneser III. in the pictures on the Bronze Gates of Balawat. The massebhah here has a broad base so that it will stand on the ground ; the two posts, surmounted with sun-disks, are provided with a base in the form of a tripod. Friedrich Delitzsch calls these 'candelabra,''* but in view of the evidence of the seals and the Carthaginian cip2n, cited below, they are probably representatives of the older posts. As Shalmaneser does not inform us of the nature of these objects or of the material of which they are made, we are left to conjecture. The object that we have designated a massebhah may have been made of wood. If so, it was also an dsherah. In any event it has near the top some of the horizontal lines borne by the post of Ennamag already mentioned. Whether sacredness attached to the posts of doors and gates is problematical. If H. C. Trumbull's explanation ^ of the origin of the sacredness of the threshold is correct, the door-post, which represented the male, should be as sacred as the door-socket or threshold, which represented the female. Possibly this was the case in Assyria, since at Khorsabad foundation deposits were found, not only under the corners of the city which were sacred (see art. Corners), but uiider each gate-post of the eight gates of the city. This seems to show that the gate-posts shared in the sacredness of the corners. It is possible, therefore, that some sacred symbolism attached to the gate-posts pictured on the seals of the sun-god Shamash.® He is represented as stepping over the mountains of the east and through the gate of the morning by which he emerged from the subterranean passage which was supposed to lead from the west to the east. There are, hoAvever, no symbols at the top of these posts, as on some Phoenician gate-posts, to indicate that they AA'ere sacred, and the point cannot noAv be determined. The Assyrian kings sometimes savaj^ely boast that they impaled their captives on stal<es round the cities Avhich they had conquered.'' Such victims Avere at times killed before they Avere impaled. It has been customary to ascribe these acts to the savnge brutality of the Assyrians ; but, in view of a method of sacrifice by impaling cited below (§ 8), it is possible that Ave have in this custom the 1 See G. F. Moore, EBi, s.v. ' Ashera.' 2 Avfsdtze und Abhandlungen, Munich, 1900, ii. 209. 3 Semitic Origins, p. 223. * BASS vi. pt. i. [1908]. 6 The Threshold Covenant, New York, 1896, ch. iv. 6 AVard, Seal Cylinders, ch. xiii. 7 See KB i. 56, ii. 86, 164, and Shahnaneser Obelisk, 155.

  
    POLES AND POSTS 93 survival of a primitive sacrifice by iiainiling on a post. Such a sacrifice could originate only in a period when men -svere in a very savage state. The Assyrians were the most brutal of all the Semites, and it is possible that such a primitive custom may have survived among them. It was exercised only in war, when persistent resistance especially enr.-iged tliem. As all their wars were carried on in the name of Ashur, such resistance was imjnous to him, and he would take pleasure in the sacrilice of the victims. If this view be true, the staUes or posts on which the victims were impaled were a kind of rude altar. 2. Arabia. — Nearly all direct evidence of the use of the sacred post in Arabian heathenism has disappeared along with the rest of the cullus of the ' times of ignorance' which Islam supplanted. The one bit of evidence that has survived is contained in a Minrean inscription publislied by Hommel, which mentions ago<ldess Athirat as the consort of the god Wadd.' Atliirat is the S. Arabic equivalent of Asliera (Assyr. Ashirtu). As in N. Semitic lands the word designated first the name of the post and only later that of a deity, it is probable that the same was true of Arabia, especially as the palm-tree is shown by historical and arcliceological* evidence to have been sacred in Arabia as well as in Babylonia. The only heathen shrine of Arabia of which we have a tolerably full description is the Ka'bah at Mecca, and, while in the descriptions of that the sacred stone is mentioned, there is no mention of the sacred post.* 3. Phoenicia and her colonies. — INIost of our knowledge of sacred posts in the Phoenician world comes from Cyprus and Carthage. The word asherath in the sense of ' sanctuary ' occurs in a Phoenician inscription from Masub that was discovered in 1885.^ This use of the word accords with the Akkadian. A seal, possibly Babylonian (in any case it reflects Babylonian influence), seems to represent the limits of a sanctuary as marked by two posts similar in shape to one of the Babylonian forms.® There is much evidence that in Phoenician religious thought the palm-tree held the same place as it did in Babylonian thought. In Cyprus terra-cotta flgures of three women dancing round a palm-tree have been found in considerable numbers.'' Although these are broken, a reconstruction of the original is possible and furnishes proof of the devotion of women to this tree. Evidence of the sacredness of the tree is also afforded by many of the votive cipjn from Carthage, on which it is drawn in more or less realistic fashion. 8 The transition from the tree to the sacred post is shown by a terra-cotta object from Cyprus now in the museum of Bonn University." As to the forms which the post assumed in the Phoenician ciilt we cannot always speak with definiteness, since from the drawings on the votive cippi it is not possible to distinguish in every case which objects were made of wood and which of stone. The dshcrdh is once represented as a slender post surmounted by the crescent moon,'" and several times as a slender post surmounted by curved lines which form a kind of sun-disk, or two 1 ii. 206. 2 See Barton, Semitic Origins, p. 79. 3 See CIS iv., Tab., no. 13. ■* See J. Wellhausen, Beste arabisehen Heidentxiyns^, Berlin, 1897, p. 74 ff. 5 Cf. p. ClermontGanneau, RA v. [18S5] SSO ; and G. Hoffmann, iTber einige phi'mikisehc Inschriften, Gottingen, 18S9, p. 20£f. s Cf. J. Menanfc, Glyptique orientale, Paris, 1S80, ii. 65, fig. 60 ; and Ohnetalsch-Richter, Kypros, pi. Ixxviii. S. " Cf. Ohnefalsch-Richter, i. 127-131, ii. pl. Ixxvi. 8 See CIS i., Tab., nos. 184, 189, 245, 2719, 2732, 2969. 9 Cf. Ohuetalsch-Richter, pl. xvii. 1. lOC/Si., Tab.,no. 426. sun-disks one above the other ; in .some instances two wavy lines branch out below the sun-disks.' These are clearly rude representations of the palmtree made by using as few lines as possible. Anotiier series of ligures, more elaborately made, affords the transition to the more common sort of post. These are in the form of posts surnujunted by the curves which re.semble tne sun-ilisks, but they still have the horns or streamers which represent the hanging date-fruit." The post as most commonly represented on these cippi la identical in form with this conventionalized date-palm, except that the lines which represented the hanging dates are absent. Sometimes two globular curves are represented at the top, sometimes one, and at times even one curve is so incomplete that the l)Ost apj)ears to be surmounted by two horns. This series of pictures demonstrates the datepalm origin of the cultus-post for the Semitic world. The posts appear on the cippi in various connexions. At times they stand by the triangular figure of the goddess Tanitli ; this is the most common repiesentation.* Sometimes with the figure of the goddess there stands a hand which represented at this time the massebhah, or pillar.* This hand appears also on various seals made under the mingled influences of Babj'lonia and other countries of W. Asia.^ The hand was a euphemistic symbol of the phallus, which the pillar was believed to represent. This is its meaning in Is 57* in the phrase ' thou sawest the hand' n'ln T. That this is the signiflcauce of the hand on these f«7?/)i is indicated by a picture in which the posts appear together with the figure of the goddess and a phallus.* At times it is accompanied by two hands. Various conjectures have been made as to the significance of the posts. It seems clear from these combinations, and from the dance of the women of Cyprus about the palm-tree, that in the Phoenician religion they represented the female principle of fertility as the pillars did the male principle. In some representations of Phoenician temples which have survived the door-posts are surmounted by curves similar to those at the top of some of the cultus-posts.'' Apparently, when such posts were of wood, they had a significance similar to that of the cultus-posts. Sometimes, however, they were of stone, like those at Tyre described by Herodotus.' Perhaps, in that case, the sacredness of the massebMth attached to the pillars. In any event the sacredness of the doorway was connected with the two sets of symbols. A number of the cippi are dedicated to Tanith and to Baal-Shamin, or the sun-god. Naturally it was thought that the female principle would appeal to the god, just as the male principle did to the goddess. The rude representations of the top of the palm-tree appear, as already noted, somewhat like sun-disks. In time, then, these posts were known as ' sun-pillars ' (cf. Is 27", Lv 26^, where IIV renders 'sun-images'). 4. Amorites.— As was the case with Arabia, no archaeological e\'idence of the use of the cultuspost has come doMu to us from the Amorites, and yet we know that they not only used the post, but, like the Arabians, gave its name to a goddess. When the El-Amarna Letters were written, in the first half of the 14th cent. B.C., a compact group of Amorites were living in N. Palestine. Their 1 CISi., Tab., nos. 326, 365, 370, 372, 388, 397,398. 2 Ih., nos. 2629, 2730, 2813. S E.g., ib., no8. 238, 2666, 2706, 2833, 2992, 2986, 3031, 3038, 3049, 3055, 3056. . ^ ,. 4 lb., nos. 8042, 3080, 3122, 3142, 3144, 3192. M times the post and hand stand alone, as in nos. 2S2, 2953, 2958. 5 See, e.g.. Ward, Seal Cylinders, no. 901. fiC/5i.,Tab., no. 188. .. „ „.. ^^ 7 See, e.g., Ohnefalsch-Richter, pl. Ixxxii. 8. » a. 44.

  
    91 POLES AND POSTS habitat stretched from the sea-coast at Accho, across the territory afterwards occupied by the tribe of Asher, up into the great valley between the ranges of the Lebanons. Tlie chieftain of this tribe was called in the letters Arad-ilu-A-shi-ir-ti, the Alvkadian form of Ebed-Ashera, a name meaning 'the servant of Ashera.'^ The presence of this name is proof of the antiquity of this phase of the cult among the Amorites, and of its close association with deity. The memory of this name of the Araorite goddess lingered long in the Orient, for in a Babylonian hymn of the Greek period we read : ^ ' Unto the god Ainurru, lord of the mountain, Unto Ashrat, lady of the plain.' 5. Canaanites and Hebrews. — There is abundant testimony in the book of Deuteronomy that the pre-Israelitish inhabitants of Canaan equipped their high places with both piUars {^nassebhSth) a,nd M'ooden posts (dshcrim). The Hebrews are strictly admonislied to break down the one and to cut down tiie other (Dt 7^ 12* etc). It has often been inferred from 16^^, ' Thou shalt not plant thee an Asherah of any kind of tree,' that the dshirhn were trees. In accordance with this view, the AV translated the term ' groves.' More recently G. F. Moore ^ and K. Budde * have endeavoured to show that the dshcrdh was always a wooden post, and that the verse in question should be rendered ' an Asherah of any kind of wood.' It is true that the dshermi were sometimes erected under living trees (2 K 17'"), but it was the opinion of some of tlie rabbis of the Talmud that it was a living tree (Aboda Zdrd, 45«6) ; and, from what we have learned of its origin, its resemblance to the living tree may sometimes have been closer than at other times. The Canaanitish post must have at times been quite large, since the one cut down by Gideon (Jg 6^") furnished fuel with which to burn the sacrifice of a bullock. Such posts were a part of the cultus-equipment of the temple of Jahweh in Jerusalem down to the reign of King Josiah, for he removed them at the time of his reform in 621 B.C. (2 K 236). -phe sanctuary at Jerusalem was not peculiar in this respect, since the posts existed at Bethel (2 K 23'^), Samaria (2 K 13^), and doubtless at all other shrines. It is worthy of notice that dsherdh, which represented the female principle, formed in Hebrew a masculine plural, dshertm, while the viasscbhdh, wliich represented the male principle, formed a feminine plural, massebhdth. Possibly this occurred because of the supposed affinity of male deities for the female principle and vice versa. As noted above, this would account for the fact that the surrogate of the feminine sacred tree became the emblem of the masculine sun-god (cf., e.g.. Is 27®). In the Hebrew cult the posts were sometimes carved into the semblance of the human form or of its reproductive organs ; when carved into such forms, the posts were sometimes draped ; down to the time of Josiah there were connected with the temple women who wove hangings for the dsherdh (2 K 23^). There are several passages, as the Hebrew text now stands, which indicate that, as in Arabia and among the Amorites, the dsherdh became a goddess, or rather a group of goddesses. Thus Jg 3'' speaks of 'the Baalim and the Asheroth,' and 2 K 23^ of ' vessels that were made for Baal, and for the Asherah.' We also hear of 'the 1 The best ed. of the orig:inal text is in Vorderasiatische Schriftilenkmillcr derkonigl. Museen zu Berlin, xi. [lf)14], no. 41. The name occurs in line 8. It is found also in no. 52, 1. 9. For tr. see J. A. Knudtzon, Die El-Amarna Tafeln, Leipzig, 1912, nos. 84, 103, or Barton, Archceology and the Bible, Philadelpliia. 1916, p. 344 f . - The text is found in G. A. Reisner, Sumerische-babylonische Hymaen, Berlin, 1896, p. 92; see line 18. Cf., for a full tr., S. Langdon, Sumerian and Babvlonian Psalms, Paris, 1909, pp. 151-167. 3 In EBi 331. * In The New World, viii. [1899] 734. prophets of Baal . . . and the prophets of the Asherah' (1 K W% Moored holds that it is Erobable that in these cases the text of the OT has een glossed, and that the presence of a goddess Ashera is due to a confusion between Ashtoreth and her symbol. It is probable that, wherever the name of the post became the name of a divinity, it was because of such confusion, but it is certain that among the Amorites and in Arabia the name of the post passed into the name of a goddess, and it is quite possible that it was so in Israel. We sometimes are too suspicious of the Massoretic text. In view of the form of the cultus-post as it is shown on Phoenician votive cippi, and in view of the analogy of this form with the shape of the pillars at the doors of Phoenician temples, it is tempting to see in the dsherdh the origin of the pillars (ammudiin, not massebhdth) that stood on either side of the entrance to Solomon's temple, and which were named Jachin and Boaz. They were constructed of bronze, and their tops were carved into lily-work. The writer is disposed to believe that they were transformed cultus-po.>ts. As already noted, such posts were found in Cyprus made of terra-cotta, shaped to imitate the natural wood. It is not improbable that the form of Jachin and Boaz originated from a much conventionalized palm-tree. W. R. Smith thought ^ that they represented the oldest type of fire-altar ; but this is most doubtful. Cf. also art. Ma.ssebhAh. 6. Egypt. — It appears that in Egyptian worship Osiris was the only god with whom a cultus-post was associated. The Osiris-post was of medium height and carved so that the upper part (about one-third of the whole) resembled four cups or four lotus-blossoms standing one within tlie other.* Remembering how the palm-tree Avas conventionalized in Babylonia and Phoenicia, we readily see in this post also a conventionalized palm-tree. So closely was the post associated with Osiris that it became the hieroglyphic symbol for his name in all periods of Egyptian writing.* While other gods appear not to have been associated with posts, standards borne upon rods played a great part in their cults. Thus on the palette and mace head of Nar-mer, a king of the 1st dynasty, if not a pre-dynastic king, four divine symbols are borne aloft on poles, each about three times the height of a man.* Not only were these symbols borne in procession, but they are frequently represented in Eg^^ptian reliefs as planted in the ground, so that they seem like posts surmounted by the symbol of the god. These are found from the time of the Middle Kingdom *" down to the latest Egyjitian dynasty.^ They appear in many combinations ; at times they seem halfhumorous, as when one of the divine sceptres and the sign 'iih, signifying life, are pictAired with hands supporting such standards.* Similar to these standards are the rod-like sceptres carried by most Egyptian gods. Possibly there was originally some connexion between them, though it cannot now be traced. 7. Indo-Europeans. — Posts and poles do not play so important a part in the religion of the Indo-European peoples as they do among the Semites ; nevertheless they are not wholly wanting. (1) In the Vedas of India we hear of the 'sacrificial posts ' which apparently stood before every 1 EBi 331, 332. 2 cf. Rel. Sem.^, pp. 208, 488. 8 See A. Erman, Die dgyptische Religion^, Berlin, 1909, p. 22. 4 Cf. G. MoUer, Hier'a'tische Paldographie, Leipzig, 1909-12, no. 541. 6 E. A. W. Budge, A Hist, of Egypt, London, 1902, i. 183, 185. 6 Cf. RTr xxxii. [1910] 52 ff. 7 Budge, The Oods of the Egyptians, London, 1904, ii. 271. 8 See Ohnefalsch-Richter, pi. cxxiii. 4f.

  
    POLES AND POSTS 95 altar.' Oldenberg believes that in Rigveda I. xiii. 11 sucli a post is addressed as a 'tree.'^ To these posts the sacrificial victims were tied before they were slain.' In the Mahdbharata (xii.) these stakes are described thus : 'Sacrificial stakes of timber with their grolden fastenings ■jT raced, Consecrated by the mantra are in sumptuous order placed.' Further on we read : 'Six gfood slakes of vilwa timber, six of hard khadirn wood, Six of seasoned sarvavarnin, on the place of yajna stood. Two were made of devadaru, pine that on Ilimalay <^rows, One was made of wood of sleslia, which the sacriticer knows, Other stakes of golden lustre quaint with curious carving done, Draped in silk and gold-brocaded like the constellations shone ! . . . Bulls of various breed and colour, steeds of mettle true and tried, Other creatures, full three hundred, to the many stakes were tied.' At least in poetry a certain personification of the stake occurred.* Whether the post became specially sacred in earlier Hinduism is problematical, though it was such a constant acces.sary of sacrificial jilaces that, in a hymn in the Atharvaveda, in wliicli the burning sun is apostrophized as sacrificial fire, the mountains of the earth are described as the 'sacrificial posts.' ^ In later Hinduism the symbol of Siva, the lihga or phallus, is usually a smooth post of stone or wood. ^Yhether this is an evolution from the sacrificial post of earlier days, or an intrusion from the Dravidian population of India, cannot now be determined. (2) Among the Persians trees were apparently sacred in early times, for there is in the Bundahishn a myth of a tree that was supernatural and generated all seeds.^ Worship of trees combined with sun-worship appears to have survived among the Magi, but it found expression in the use of ' rods ' or the branches of trees, rather than in the consecration and veneration of posts. ^ (3) Among the Greeks and their Cretan forerunners there are traces of a sacred post. Plato describes* a sacrifice of a bull that is said to have been offered in the sunken island of Atlantis, by which it has been conjectured * that he meant Crete. The bull was led to a pillar or column on which the law and a curse were inscribed, and was slain ' against the top of the column over the Avriting.' His blood was thus brought into contact with the column or post on which the laws Mere written. Some coins from Ilium bear witness to the existence there of a cultus-post not unlike the sacrificial posts of India. One of these coins pictures ' Athena Ilias with her fillet-twined spear and owl,' and on her right a pillar to which a bull is hung. Evidently the pillar was connected with the sacrifice in some waj% though not in the manner described by Plato. Another coin shows the goddess standing on a jjost, while before her is a cow, apparently waiting for sacrifice. A third coin pictures the goddess standing on her post, and before her is a cow hanging head uppermost from a tree.'" Miss Harrison thinks that the post was once the goddess, and that the representation of an 1 See Rigveda, v. ii. 7; Atharvaveda, xii. i. 13, 38. 2 See SEE xlvi. [1897] 12, n. 1. 3 Cf. R. Dutt, Mahn-Bharata, the Epic of Ancient India, condensed into Emjlish Verse, London, 1898, p. 167. •» See the references cited by H Oldenberg in SDE xlvi. 12, n.l. ' Atharvaveda, xiii. i. 47. 6 See Bundahishn (SBE v. [1880]), ix. 5f., xviii. 9, xxvli. 2, xxix. 5 ; and Zdf-sparam, viii. 3. ■'Cf. J. H. Moulton, Early Zoroastrianism, London, 1913, 9 Knto, 119 I) and E. 9 See J. E. Harrison, Themis, p. 163 ff. lo lb. p. 164 f. anthropomorphic figure standing on the pillar is a later development. The Greek god Hermes apparently developed out of a post or pillar.' In the early art he is represented as a square post with a human head." (iilbert Murray' hohls tiiat the phallic post was placed at the head of graves to .symbolize the renewal of life, and that its spirit came to be regarded as a means of communicating with the dead. Such a post was called a 'Herm,' and in time the collective totality of such posts Itecanie the god Hermes, the mes.senger of the gods. Later the post form of Hermes was discarded for more artistic anthropomorphic representations, and the post was even regarded with aversion. (4) There are many survivals of tree-wor.>^hip in the customs of modern Europeans, and among these the May-pole celebrations and dances hold a prominent place.* In one form or aiiotiier they are found in IJohemia, Swabia, among the Wends of Saxony, and in various other parts of Germany ; also in Corfu, Sweden, Alsace, Provence, and lieland ; and nowhere do these customs appear in such completeness as in England. Tliey are found in all parts of the countiy, have persisted almost to the present, and have found a considerable i>iace in literature.* The idea that the May-pole prevents sterility in women and cattle is almost universal among these peoples. In Saxony Maytrees or May-poles were set up before houses, stables, and cattle-stalls, and even before the chambers of sweethearts ; in Sweden, where the celebration comes in midsummer, young fir-trees are set up at the doorway and elsewhere about the house ; in Suffolk, according to an old custom, a servant who first brought a branch of hawthorn on the 1st of May was entitled to a dish of cream — a custom that until recently continued with some modification in Cornwall. In many of these countries the May-pole was brought into the village each year with great rejoicings.* In some cases bands had been seeking it in the woods all night. Philip Stubl^es, writing in the time of Queen Elizabeth, says that the Maypole was brought home with twenty or forty oxen, each ox having a nosegay of flowers on his horns, M'hile the pole was also decorated with flowers. It was raised in all the countries with rejoicings in which old and young shared. In England, as in many places on the Continent, dancing was an important feature of the celebrations. In Northumlierland, in the 18th cent., after the dancing there was a feast for which a sillabub was made of milk warm from the cow, sweet cakes, and wine. A wedding-ring was dropped into this, and the young people fished for it with a ladle. The finder was supposed to be wedded first. Tlie customs and superstitions associated with tlie M<ay-pole indicate that it was ia surrogate for a divine tree, and that the sacredness of the tree was connected with the idea of fertility. 8. Native races of India. — In Hinduism the god Siva is not represented by an idol, but bj- the livga, or lingani, a phallic post. It is generally supposed that the lihga, of which there is no trace in the Vedas, is a contribution from the Dravidian peoples. The liiigam are generally made of stone ' 1 Frothingham seeks to show that he was developed from the Babylonian caduceus and was a snake-god; cf. American Journal of Archaeology, xx. [1916] 175-211. 2 Harrison, The7nis, p. 365. 3 Four Stages of Greek Religion, p. 74. 4 See GB^, pt. i.. The Magic Art, ii. 52-71. 5 Cf. W. C. Hazlitt's ed. of Brand's Popular Antiquities of Great Britain, ii. 402-406. 6 Full accounts of these may be found in the works of Hazlitt and Frazer cited above. The statement given above is mainly a condensation of GB3, pt. i., The ilagic Art, ii. 52-71. ■? Cf. W. T. Elmore, Dravidian Gods in Modem Hinduism, p. 14:2.

  
    96 POLES AND POSTS and painted red,^ though possibly at times of wood. The use of this symbol seems now to be co-extensive with the 6iva-cult. Of other religious uses of posts in India there seems slight trace. On the fourth day of the festival of Ankamiua, a Dravidian village-goddess, 'a man disguised as a woman carries a paper balloon in procession on the end of a long- pole. Above the balloon is a pot, and above that a drinking-oup, while the royal staff and snake hood are carried behind accompanied by drumming and shouting. On tlie last day the cruel features of the worship take place. The village carpenter prepares a rude cart on which are set stakes sharply pointed at the upper end. The usvial number of the stakes is nine. On these are impaled alive a goat, a pig, a lamb, a chicken, and other small animals. The story-teller . . . rides to Ankamma's temple in the midst of tiie suffering animals. . . . Alter they have arrived at the temple, a live sheep is impaled on a stake set for that purpose in the ground in front of the temple. All of these animals of course die in their agonies.'^ It is believed that Ankamma is propitiated by this suffering and shedding of blood. In this case the stakes or posts become practically altars for the offering in a most horrible way of such sacrifices as are supposed to appeal to the savage god. According to Dravidian legends, men have sometimes been put to death by being impaled on such stakes.^ 9. Burma. — The Red Karens hold a festival every year in April at which the principal ceremony is the erection of a post on ground, in or near each village, set apart for the purpose. A new post is set up every year. The old ones are left standing, but, when they decay, are not renewed. The posts are really poles, 20 to 30 ft. high. The tree from which each is made is selected each year by omens obtained from chicken-bones. When the pole is set up, the people join in rude dances not unlike the May-pole dances of Europe. They feast on pork and drink quantities of liquor.* 10. China. — While in China there is evidence of a semi-sacredness attaching to trees because thej' are supposed to be the abodes of spirits that must be propitiated,^ no evidence of the employment of a sacred pole or post in that country is known to the writer. The nearest approach to anything of the kind is the system of poles by which a coffin is carried from the house to the grave.® The coffin is placed on a frame-work which is attached to a heavy pole or beam. At each end of this there are cross-poles, which rest on the shoulders of the bearers. There are never fewer than four bearers, and, by increasing the system of cross-poles, there may be eight, sixteen, or thirty-two. These poles have no sacred significance, except in so far as everything connected with burial is to a degree sacred in China. The pole device may have been dictated by convenience, since the frame on which the coffin rests is attached to the large pole by a swivel and can be turned in any direction at will — a great conveniencein passing through the winding alleys of Chinese cities. Brooms and bundles of twigs are employed to drive away evil spirits,'' but this is a development from the primitive sacredness of trees dillerent from that represented by sacred poles and posts. 11. Japan. — Trees among the Japanese might be considered kami, 'wonderful' or 'divine.' Kami was the nearest Japanese equivalent to 'god.' Trees, accordingly, were often sacred. This is shown in the Shinto ritual, Avhere it is directed that heavenly twigs be clipped at the top and bottom, ' making thereof a complete array of one thousand stands for offerings. ' * Apparently each 1 N. Macnicol, Indian Theism, p. 124. 2 Elmore, p. 25 and pi. vil., where there is a picture of the 3 lb. p. 96. 4 g£3, pt. i., The Magic Art, ii. 69fr. 5 J. J. M. de Oroot, ReUninn in China, New York, 1912, p. 19 ; GB3, pt. i.. The Magic Art, ii. 31. >* A description of the whole structure with drawings is given in de Groot's Religious System of China, 1. 180 fl. 7 De Groot, vi. 971 f. s Of. W. G. Aston, A Hist, of Japanese Literature, London, 1S09, p. 11 f. twig became a little post for the support of an offering, and was thus a temporary sacred post. More significant are the many phallic emblems in Japan that were formerly connected with the Shinto ritual. ^ Down to 1872 phallic symbols were to be seen at many Jap.inese shrines. They were usually made of stone, though often of wood, and in later times of terra-cotta, iron, and gold.- In connexion with Shinto there were, accordingly, many sacred posts kindred in significance to the sacred posts of the Semitic peo^iles. In Japan they represented the male principle, the female being indicated by an emblem of ditl'erent shape. 12. Kamchatka. — Among the Koryaks, when a pestilence is raging, a dog is killed and his entrails are wound round tM'o poles. The peojjle then pass between the poles, which are supposed to have power to prevent the demon of pestilence from following thera.^ 13. Celebes. — (1) Among the Tokoelaivi in the interior of Central Celebes it is customary to hold a sacred festival on the eighth day after the death of a man and on the ninth day after the death of a woman. On the way home from the festival the guests pass under two poles placed in a slanting direction the one against the other, and they must not, while doing this, look round at the house where the death occurred. In this way, with the supernatural or magic aid of the poles, tliey take leave of the soul of the departed.* (2) Among the Tobocngkoe, another tribe of Central Celebes, when a man buries his wife, ' he goes to the grave by a different road from that along which the corpse is carried, and on certain days afterwards he bathes, and on returning from the bath must pass through' a structure shaped like an inverted V. The structure is formed by splitting a pole up the middle and separating the two parts widely at one end, while tliey adhere at the other. The ceremony is believed to protect the man's second wife, if be has one, from soon following the lirst.^ The leaning poles form an archway, somewhat similar to that made of boughs by the people of Borneo, beyond which a spirit is supposed to be unable to pass. Among the Toboengkoe it is the spirit of the dead Avife, who is believed to be jealous of her living rival, against which protection is sought. 14. Melanesia. — Among the JNIelanesians there are few traces of sacred posts. (1) In Santa Cruz stocks or posts are set up as memorials of the dead.® They are of the rudest sort, and have only such sacred character as attacjjres to the dead. In the Batiks' Islands tree-trunks cut into very rude figures of men are frequently seen at funeral feasts. They are memorials of the dead, but have no sacred character.' In the same islands rough idols are carved out of tree-trunks, varying from the rudest stock to elaborately carved images. The posts of houses are also carved into miles, the setting up of which is attended by a celebration called kolckole.^ (2) In Lepers' Island they have a way of communicating with ghosts by means of a bamboo pole. They build a little hut in the forest near their village, adorning it with leaves and coco-nut fronds. The hut is divided bj- a partition, through which runs a bamboo pole 12 or 15 ft. long. To ascertain whether a ghost is present, the men sit at night on one side of the ))artition with their hands under one end of the pole and call the names of people who have recentl3' died. When the bamboo rises in their hands, they know that the ghost of the last called is present. When they name one of J See E. Buckley, Phallicism in Japan ; W. E. Grilfis, The Religions of Japan, pp. 29 f., 49-53. 2 See Buckley, p. 14 f. ; Grilhs, loc. cit. 3 (?i>3, pt. vii.. Balder the Beautiful, ii, 179. 4 lb. p. 178. B lb. p. 179. 8 R. H. Codrington, The Melanesians, p. 174. 7 lb. 8 lb.

  
    POLES AND POSTS 97 themselves, asking the ghost where the man named is, the pole rises and strikes the man named. After this they go out sinning, with one end of the pole in their hands, and the ghost kads them whither it will. If they sing that thoy will go uphill, it leads them down. H they sing that they do not wish to return to the village, it leads them there. A man is said to have put a bamboo pole over his shoulder with a basket attached, when a ghost came and got into the basket, weighing it down to the ground. After that the pole led people whither it would.' (3) Some of the Torres Straits islanders performed a ceremony with poles when a turtle was caught. The turtle was placed on a beach and two highly decorated and carved poles were erected, one on either side of its neck. These poles bore carved faces, somewhat resembling totempoles. They were suyounded by a number of men, four of whom grasped long ropes that were attached to the tops of the poles. Beginning at the turtle's head, they walked counterclockwise with a kind of dancing movement round the turtle. When they had advanced a short distance, thej' partly retraced their steps without turning round, then advanced again until they had gone completely round. All the time they were making overhauling movements with their hands on the ropes, and a drum was beaten and a song was chanted. One of the poles was regarded as male and the other as female.^ 15. Australia. — In Australia poles are associated with tlie totemic ceremonies of certain tribes. (I) Thus, in the Arunta tribe, when a boy is circumcised or subincised, although the number of performers is very small, a sacred pole is frequently employed. This usually represents the totemic animal or plant. At such times tlie boy beholds the mystic ceremonies of the tribe for the first time.^ (2) Among the Kingilli a part of the fireceremony as witnessed by Spencer and Gillen was as follows : The women danced round a pole about 15 (t. high, which bore on its top a sort of tuft ; ^ and after the dance, while the men were performing other parts of the ceremony, the women lay on the ground by the pole for the whole night. 5 In the morning the men approached the pole in single file and crouched down, while the women, each carrying a little bag of stones in her hand, danced again round the pole, Jingling the stones.B The performers could give no explanation of the ceremony ; it had been handed down to them from antiquity. (3) Among the Mara and Anula tribes there is another curious ceremony in whicli a post figures. When a man dies and his flesh has been eaten, his bones are collected and brought to his father and mother. Thej' are first spread out to dry, after which they are wrapped up in paperbark and the parcel is fixed into the fork of a stout stick which stands upright in the ground. The stick ' is placed in the centre of a little cleared space outlined by a raised circle of sand, in which an opening is left on one side.' Within the circle a small fire, which must be lighted b}' rubbing two sticks together, is made and kept burning. No one may apjiroach it but the father and mother of the dead, and no stick may be taken from it. The spirit is supposed to come and hover over the bones and the fire, and at times may be seen by the father and mother standing near the fire.7 After the lapse of a considerable time, often a year or more, other important ceremonies having been performed in the meantime,* the bones are removed, put into a hollow log, the ends of which are stopped up, and buried. 9 16. Africa. — Posts and poles are used in various semi-sacred ceremonies by the savage tribes of Africa, but the religion of most of them is so inchoate that it is often difficult to tell what degree of religious significance is attached to the posts. A few examples must suffice. (1) The Yorubas used to employ posts when offering human sacrifice to Ogun, their god of war. A place was selected where rocks and boulders enclosed a kind of natural temple. As soon as it was known that such a sacrifice was to be made and that a slave had been selected as a victim, the women of the tribe were seized with great excitement. They rushed to the victim, addressed prayers to him, sent messages by him to departed friends, and gave him their choicest articles of food. Then, encircling him, they engaged in a wild dance of amazing rapidity, which continued until the 1 Codrington, The Melanesians, p. 223 f. 2 A. C. Hadflon, Reports of the Cambridge Anthropological Expedition to Torres Straits, vi. 214 ff. 3 Spencer-Gillenb, p. 178. 4 Ji,, pp. 195, 3371., and fig. 119. 5 lb. p. 301. 6 lb, p. 392. 7 lb. p. 549. 8 lb. pp. 549-559. 9 lb. p. 553. VOL. X. — 7 victim had been decapitated. While this dance was in progress, the olticiating priest placed two forked sticks or posts about 7 ft. high in the ground, one on each side of the entrance to the rock-enclosed space, and across these he laid a pole from which a fringe of palm-leaves was suspended. While the dancing continued, the victim, in the space described, was laid on his face and beheaded. The head was placed In a fantastically decorated earthen pot in the rear, while the body was left lying where the de(-apitatioii occurred.' The sticks and pole possessed some ritual significance, though just what It was Is not clear. (2) On the Upper Congo a chieftain is, after his death, given a kind of worsliip foi- a time. As a part of the reverence shown to liiiii, four of his wives are buried alive under liis body, their legs and arms liaving first been broken so that they will nut crawl out. In order tliat he may be properly attendeil in the spirit world, ten of his slaves are docapitated that their spirits may go with his. The ritual of this decapitation is as follows : ' A tall flexible pole is stuck in the ground, at some distance behind the seat' in which the slaves are to be placed one by one. ' From the top of the pole a cage-like arrangement is suspended by a cord. The pole is bent down, and tlie cage is fitted to the unfortunate man's head. Ue is blindfolded, but he knows what is happening,' having on former similar occasions seen it done to others. ' The executioner commences to dance, and make feints ; at last, with a fearful yell, he decapitates his victim, with one sweep of the huge knife. The pole thus released springs the head into the air. The crowd yells with delight and excitement.' 2 17. American Indians. — 'The sacred pole was found widely among the American Indians. It was planted in the centre of tiieir villages, or, if the tribe was nomadic, it was carried about in an ark or wrapping and set up in a tent by itself in their encampment. It typified the communal life of the tribe and represented the "mystery tree," which was intimately associated with tiieir legendary origin.'^ The most striking of all these are the totem-poles of the Indian tribes of tlie north-west coast of America. The largest of these, as well as tiie most curious, are those of the Tliiigit of Alaska and the Haida of Queen Charlotte Islands. 'Some of them stand in front of houses, or verj" near them ; others are set near the beach, bej'ond the village. When old they are weather-beaten and gray. They are sometimes compared to a forest of tree ti-uuks left aft<;r a fire has swept through a w'ooded district.''* ' There are three kinds of these carved posts — totem-posts, commemorative posts, and death-posts. The death-posts are the simplest of the three. Among the Tlingit and the Haida the dead were usuall.v burned. If the man had been important, a display was made of his bod}'. . . . After the body had been burned, the ashes were gathered and put into a box, which was placed in a cavity hollowed out of the lower part of the deathpost. ... At the top of the deatli-jiost was a cross-board on whicli was carved or painted the totem of the dead man.'S ' The second kind of carved post is the commemorative post, put up to commemorate some important event.' 6 Thus an old chief once erected a post to commemorate the failure and consequent withdrawal from his village of missionaries of the Gncco-Russian Church. On the pole were carved, from the top downward, an eagle, a man ])ointing with his right hand to the skv, an angel, a priest with hands crossed on his breast, and a trader.'' The totem-posts are the most interesting. They are taller and more elaborately carved than the others. ' They stand in front of the houses ; among the Tlingit to one side, among the Haida at the very middle and close to the house. In fact among the Haida the doorway of the house was a hole cut through the lower end of the totem-post.' 8 Among tliese tribes every one bears tlie name of .some animal or bird, sucli as ' the wolf, bear, eagle, whale, .shark, porpoise, putlin, oixa, orcabear, raven, frog, goose, beaver, owl, sea-lion, salmon, dog-fish, crow.' The totem-poles bear the pictures of the totems of the pei'sons living in each house. The husband and wife are of difi'erent totems, so both of their totems appear, that of the man at the top, that of the woman at the bottom. Between them other designs are frequently carved 1 R. H. stone, In Afric's Forest and Jungle, p. 244 f. 2 W. H. Bentley, Pioneering on the Congo, i. 254 f. 5 D. G. Brinton, Religions of Primitive PeojAes, p. 152. 4 F. Starr, American Indian.i, p. 195. 6 lb. p. 195 £f. 6 lb. p. 197. '' lb. 8 Jb.

  
    98 POLITICS to ' tell the tale of the man's wealth and importance, or they might represent some family story.' ^ Descent is reckoned through the mother in these tribes ; consequently the carving at the bottom is most important, as it tells the totem of the mother and children. These poles are a kind of door-plate and tell at the same time something of a family's history and importance. Besides the carved totem-poles there are also frequently carved columns or posts inside their houses.^ They serve to support the two great rafters on which the jack-rafters and the roof rest. The carvings resemble those on the totem-poles and have, no doubt, a similar significance. Literature. — The literature has been fully cited in the notes. Most of it is of a fragnientarj' character. The more connected discussions may be recapitulated here with a few additions: M.H. Ohnefalsch-Richter, Kpiu-us, the Biblf and Homer, i., London, 1893, pp. 141-202 ; W. R. Smith, T/ie Religion uf the Semites'^, do. 1894, pp. 187-191 ; W. C. Allen, ' Asherah,' in HDB ■ K. Budde, 'Ashera in the OT," The Netv iroi-W, viii. [1899] 732740 ; G. F. Moore, ' Asherah,' in EBi ; G. A. Barton, A Sketch of Semitic Origins, New York, 1902, pp. 106, 246-249, ' Asherah,' in JE ; P. Torge, Aschcra itnd Astarte, Leipzig, 1902 ; A. R. S. Kennedy, ' Asherah,' in SDB ; H. Oldenberg, in SBE xlvi. [1897] 12; J. E. Harrison, Themis, Cambridge, 1912, pp. 163-165, 365 ; Gilbert Murray, F\mr Stages of Greek Religion, New York, 1912, p. 74 iT. ; GB-\ pt. i., The Magic Art, London, 1911, ii. 52-71, pt. vii.. Balder the Beautiful, do. 1914, ii. 178-180 ; W. C. Hazlitt, Faiths ami Folklore, forming a new ed. of Brand's Popular Antiqiiities of Great Britain, do. 1905, ii. 402-406 ; N. Macnicol, Indian Theism, Oxford, 1915, p. 124 ; W. T. Elmore, Dravidian Gods in Modern Hitiduism, Hamilton, N.Y., 1915, pp. 25 ff., 96 ff., 142 ; J. J. M. de Groot, The Rdigious System of China, Leyden, 1892-1910, i. 178-181, vi. 971 f. ; E. Buckley, Phallicism in Japan, Chicago, 1898; W. E. Griffis, The Religions of Japan, New York. 1895, pp. 29 f., 49fif. ; R. H. Codrington, The Melanesiam, Oxford, 1891, pp. 174, 223 £f. ; A. C. Haddon, Reports of the Cambridge Anthropological Expedition to Torres Straits, vi. [1908] 214 ff. ; Spencer-Gilleni', London, 1904, pp. 178, 195, 387-392, 549-653 ; R. H. Stone, In Afric's Forest and Jungle, New York, 1899, p. 244 f. ; W. H. Bentley, Pioneering on the Congo, London and New York, 1900, i. 254 f. ; D. G. Brinton, Religions of I'rimitive Peoples, New York, 1898, p. 152 ; F. Starr, A inerican Indians, Boston, 1S99, ch. xxix. ; F. S. Dellenbaugh, The North Americans of yesterday. New York, 1901, pp. 161-164. (iEORGE A. B.VRTON. POLITICAL ECONOMY.— See Economics. POLITICS.— I. Scope of the article,— The Avord 'politics' is used to refer both to administration or legislation and to the study of this department of human activity. Although the usual sense of the word refers rather to public activities than to theory, the subject here spoken of must be what is more strictly called the theory of politics, or political theory. The practical importance of this theory is very great, lioth because it obstructs and because it assists the attainment of justice and liberty. Theory has often made the accidental conditions of a passing age seem to be the nature of things, and has therefore perpetuated abuses ; and it has often shown a better way when politicians were blind to facts. The facts of political life will, therefore, be treated here as a basis for speoilation, analysis, and suggestion (see, further, art. State). That part of life which is political is genei'ally supposed to be concerned with the organization of social relations with a view to justice and liberty. Political theory is the analysis and criticism of the attempts to attain those ends ; and such theory may be divided into political science (an analysis of facts) and political philosophy (a criticism and moral evaluation of political society). But, since political society is not the only form of society, the theory of politics is only one section of social theory ; and it must be distinguished from other kindred subjects. Political society is distinct from the earlier or more primitive forms of social organization {q.v.). In political as opposed to primitive society there is a conscious adjustment of social relations by members of a society. Until 1 Starr, p. 200. 2 F. S. Dellenbaugh, The North Americans of Yesterday, p. 612 ff that occurs, there is, properly speaking, no political life, although, obviously, there is no moment nor any one place in which political life appears, and it must also be allowed that the more primitive social forces are active even in an elaborate political organization. Again, in early but not very primitive society there was no distinction between what we now call ' political ' and what we now call ' religious ' organization. There was, therefore, no separate theory of religious institutions ; but there should be one now, if our social theory is to be complete. Political theory must exclude this. In still less primitive times, and even as late as the 19th cent., no clear distinction was made between economic and political purposes. Therefore a study called ' political economy ' arose ; and the study of organization for economic wealth was confused with the study of organization for justice and liberty. But, however close the connexion between them, we shall presume that economics iq.v.) is quite distinct from political theory, at least in its subject-matter, if not in its method. Finally, politics is connected, through the general theory of society, with ethics (q.v.), or the study of right action ; but, although ethics should be regarded as fundamentally social and should not isolate the individual, it deals with more general issues. 2. The Greek conception. — The first political theory was Greek ; and it was based upon the half -conscious political organizations — monarchy, oligarchy, and democracy — which are reviewed in the famous passage of Herodotus.^ The criticisms there made mark the beginning of political theory. They are based upon Greek experience, aided by observation of Eastern practices ; and the forms of government are distinguished by psychological observation of the actions of men in half-organized groups. The immediately following practice and theory were based upon the experience of the 7r6Xis— a jieculiar and unique organization or institution which has not only given a name to our subject, but very profoundly affected the view usually taken of it. A word is necessary as to the nature of the roXts. It was the organization of a small local group of male slave-owners, based upon what we may call religious or ritual community. It was originally exclusive, segmented according to military purposes and organized politically, in our sense of the word (i.e. for the purpose of justice and liberty), in one of the three ways mentioned above. But it was a society in which the political was not yet clearly distinguisbfed from the economic or religious needs of man. For this and other reasons, therefore, it is impossible to suppose that the 7r(5\ts was essentially a State (see State). But upon the experience of the TroXis was based all the Greek theory of society ; and the Greek theory of the 7r6Xij is therefore rather an early form of philosophical sociology than what we now call political theory. The pre-Socratic views of society probably veered between the idea that all social organization is a convention (and as such a break with ' nature ') and the idea that the organization of civilized society is natural. The theory of convention was probably connected with the attack on slavery and the subjection of women. ' Nature ' was the name given to what would be better than the established custom. But we have no complete statement of this view of society. The most valuable and effective political theory began Avith Socrates {q.i\), and is found in Plato's dialogues. Although it is not .systematically presented, we can quite clearly see the main lines of the SocraticPlatonic analysis and suggestions of social betterment. This theory of society is part of a general theory of the nature and purposes of man ; and.

  
    POLITICS 99 since man is essentially social, ethics is part of the theory of social life which is called, in our transliteration of the Greek word, 'politics.' It is false to say that politics in this sense is only a part of ethics ; it is absurd to suppose that .Socrates and Plato {q.v.) were thinking only or chielly of what ive call 'politics.' Organized society presented itself to them as a whole — religious, cultural, and economic, as well as what we call political — and the discussion always refers to all the relations or contacts of man with man. For this reason the psychological analysis of the individual in the Republic is regarded as an equivalent to an analysis of .society. The fundamental statement implied in Plato's work is that society is the result of three distinct elements of the character or nature of man ; the reverse, he would admit, is also true that the three elements are the result of society.^ For it is not possible to say of the individual or of society that one exists, in time, before the other. The Republic is in the main an analysis of fact, and only in a secondary sense a Utopia ; the fact is the life of the irbXis. Therefore the SocraticPlatonic theory is only in part what we should now call political, and in that part is concerned more with the purpose of political action than with political devices or methods. The discovery and promulgation of what is worth doing rather than the administration of society so that its members should do it were the chief interests of Socrates. Law meant to him and to Plato what it meant to most Greeks — a statement of the reasonable rule to be followed rather than a command. And those who could discover this rule were, therefore, the only hope of society. Unimaginative commentators have turned this 'spiritual power' into a military autocracy, because of the Spartan tendencies in Plato ; for Plato is indeed too impatient of the method of trial and error in politics. But the value of his work lies in suggestiveness as to ultimate ends rather than in ideas of method. He is the first political philosopher. The situation had changed in the interval between Socrates and Aristotle; but Aristotle (q.v.) continues to repeat the established analysis and to depend for evidence upon an already fast disappearing life of the 7r<5Xis. His analysis, however, is carried farther than Plato's, and his suggestions, though less radical, are more detailed. In his Politics he reviews the general pi-inciples on which the iroXis was organized ; and he begins to subordinate, as later ages did more completely, all other interests of man to the desire for ordei'ly administration. In addition to principles shared with Plato, he gives us suggestions as to the dependence of social organization upon external or natural circumstances ; he perceives the importance of economic facts ; and he attempts to combine the good points of the ditl'erent systems of government so far discovered by the Greeks. He is the hrst political scientist. Apart from his unsurpassed ability in analysis of political fact, he formulates well certain principles already discovered. The true State exists not for wealth or power, but for a full and noble life ; administration is to provide ojiportunity for the highest social abilities of man ; it is to give these opportunities to all who are capable of using them, women and slaves being proved by 'experience' incapable; and good government is such as prevents the exfjloitation of some members of a given society by others. Great as Plato and Aristotle were, they omitted or under-estimated the value of certain facts of the social life which they analyzed. They treated the 7r6Xts as in essence self-sufficing ; but the evidence was against them. Nearly all the Greek cityStates were dependent, for food, luxuries, or ideas, 1 Cf. Rep. 443. on otiier communities ; and Alliens, confessedly the most advanced, if not, in the philosopliers' judgment, the best organizeii, was civilized largely by foreign contacts. Secondly, they omitted to notice the growing departmentalizing of function which was making the primitive and all-inclusive 7r(5\ts into one of many institutions. Voluntary unions existed for economics, religion, or culture, which are simply disregarded by Plato and Aristotle. So much with respect to facts ; but as to conceptions of social betterment also the two ;;reat philosophers are delicient. Althougli each gives hints of tiie unity of Greece,' they neglect too much the attempt or Sophists like Gorgias, Lysias, and Isocrates to counteract the isr>lation of the irrfXu and make an inter-State political structure. And they hark back to the primitive all-inclusive organization, since they desire a tt^Xjj which is merely 'a parochial Sinai.' The history of their influence has unfortunately been as much a history of their mistakes and omissions as of their illuminating conceptions, and tiiis both in the sphere of practical politics and in political theory. But they still give the most suggestive introduction to the general theory of society and the social nature of man. At about the same period political theory and development were beginning in China ; but the early promise does not seem to have led to anything new or strange to the Western tradition, which, at any rate, continued for more than 2000 years unaflected by the East. We may therefore suppose that political, if not social, theory, as it now stands, is almost exclusively Western. 3. Roman contribution to the theory. — The domination of Konie marks the second stage in political development. A single State gradually acquired the administration of all the diflerent local groups in AV. Europe, W. Asia, and N. Africa. But even this State was a much more simple and all-inclusive organization than any modern State. It was, like the w6\is, in its basis religious, and in the form of its institutions military; and, although the same administration in the 2nd cent, of our era covered vast territory with many races, the structure of the State was still sufficiently like that of the original urbs for the conception of the Greek philosophers to be applied to it. With some modifications made by Cicero and Polybius, the idea of political life remained almost Aristotelian. Polybius is perhaps the more important, since he introduced to the political tradition the idea of a balance of social powers as a good method for administration.- But the real experience of the Romans is contained not in the philosophical commentators, but in the lawyers. For the social need of the time seems to have been orderly administration, and the desire for local or individual development was sufficiently satisfied if peace was secured. The Roman lawyers added to the political tradition two important conceptions : an early form of the idea of sovereignty and the idea of a natural law. The one was a redex of the imperial unity of the Roman world, the other an attempt to explain the basis of civil law. A single source of law and the dependence of all forms of association upon the will of the political power are conceptions of extreme importance in the Middle Ages, with sinister consequences in the Renaissance. And the idea of natural law lived on to atl'ect the first efforts at international law and the early claims to ' the rights of man.' But no complete and comprehensive theory of politics had been developed among the Romans when the Roman world fell in ruin. 4. The Middle Ages. — The development of political life and theory was then interrupted. 1 Plato, Rep. 470 ; Arist. Pol. 1327». » HUt. vL 15.

  
    100 POLITICS The Dark Ages contain nothing but gradual loss of the civilized administration and exact thinking of the past, together with fitful and primitive eflbrts to retain the ghost of the dead world or to inspire a new earth. When the darkness begins to lift, a single form appears — the Roman Cliurch. The only stable and effective organization, with real power for ordering and directing life in every corner of W. Europe, it took over the prestige of the half- forgotten Roman rule and bestowed it upon one of the most fantastic creations of the ])()Iitical imagination — the Holy Roman Empire. Wliat the Church was for the Middle Ages was largely due to Augustine's de Civitate Dei, which is an attempt to provide a theory to replace that of the Roman law and the Greek philosophy. Its imjiortance for us here is that, continuing some of the old ideas of administration, it adds to them ( 1) a conception of another world for which temporal or earthly life is preparatory, and (2) a vague theory as to the equal value of all human beings. ISIediaeval political experience may be summarized under two headings : (a) the distinction of Church and State, and [b) the hierarchy of rulers. (a) Under the first heading come the two great facts — the distinction between the various human interests, and the unity of Europe. The interests for the first time appearing distinct were then called spiritual and temporal. Men were impressed with the existence of other values than those of wealth and power, and they lived in the firm conviction that another and a better existence was to be attained by all Avho deserved it. To deserve heaven involved, indeed, partly moral and partly magical action ; but, in any case, the conception of what was called the spiritual was based upon actual experience. On the other hand, men felt the need for material goods and for orderly administration. This need it is not necessary to explain in the 20th century. Out of those two needs came the mediieval Church and the mediaeval attempts at political administration ; but the delimitation of function was never decided. In political theory the observation of the facts was complicated by an unhistorical reading of the Bible and Aristotle. Men thought that they saw in the mediaeval system the Jewish priesthood and kings, mingled with the society of the old city-State. And the spiritual and temporal needs, differently supplied and differently explained, gave rise to thinkers whom we may roughly classify as ecclesiastical or civil. But, since the Church had control of most of the teaching, the ecclesiastical view of society prevailed in the medifeval books. Thomas Aquinas may stand for many others in l\is subordination of the civil to the ecclesiastical authority. And even Dante grants in theory a superiority of the Church which he feared in practice. The whole issue was discussed as though it Avere only a question of two authorities to which all men were equally subject. As for the unity of Europe, tiiis great mediaeval idea was not destroyed by the conflict of Church and State. In fact, Europe was one in its general culture and in its social classifications, although politically it was one only in sentiment. No effective organization of the political order was produced by this sentiment. But in theory all thinkers agreed that the basis of political organization was the interdependence of all the groups of the humanity which counted. The existence of the Eastern empire, of heathen kingdoms and of distant civilizations, hardly seemed to trouble the theorists. Civilized humanity for them was one family, the inhabitants of W. Europe. (6) Mediaeval political life was formed by the system called feudal and by kingship. The local administrations of feudalism remain effective in the quaint idea that ownership of land implies the right to govern the inhabitants of that land, and in certain peculiar caste-sentiments ; but as a political system feudalism gave place to kingship, and it has hardly been the occasion of any valuable political idea. In fact it was essentially pre-political and socially primitive. Kingship, on the other hand, has been important to political life and to theory. The mediaeval king was a sacred person, responsible to God, and an exponent, with advisers, of ' natural ' or of customary law. He was not a despot, a representative, an official, or the source of law. He became, especially in England and France, the focus of the effort towards settled and therefore centralized government and the symbol of the new national sentiment. In theory the king has some special divinely-given qualities ; he is the necessary result of the desire for one kind of law in any group, and he seems to be given some peculiar physical power of transmitting abilities to his children. 5. The Renaissance. — The decay of the mediaeval system, towards the end of the 1-ltlicent., left the unity of Europe a vague memory, the conflict of Church and State a tiresome and half-forgotten quarrel, feudalism practically defunct, and kingship supreme. But the influence of a new economic situation, due in part to discoveries and inventions, together with the disappearance of old ideals and the appearance of political realism, soon transformed mediaeval kingship into Renaissance sovereignty. Theory changed as quickly as practice. First, William of Ockham and his follower, Marsiglio of Padua, attempted to give to the State the prestige of the Church by proving it to be fundamentally necessary and not secondary in importance. Then th« minds of great numbers of men were gradually turned away from the desire for heaven. This had the double eflect of degradingall political conceptions into the merely economic and at the same time of lifting ordinary life by making it seem more wortiiy of consideration. The supreme political fact of the Renaissance was the existence of personal government in difterent mutually jealous groups. The situation is generally described in books on history — ^a subject that has become since the Renaissance predominantly political. Indeed, conscious political development began again at about this date. And this resulted in a succession of brilliant analyses of political life and suggestions of change. Machiavelli is the first and greatest observer of facts ; he is valuable because neither the Bible nor Aristotle obscured his view of life as it was; and^ince his time no political thinking has been based upon books. Even his suggestions for the future are not more than observations of the plans usually followed. The State is for him an instrument of the prince, chiefly for the attainment of 'glory'; and it is essentially an organization for exploitation, either within its frontiers, of the many by the few, or, outside of its frontiers, of one group by another — an analysis which is not altogether inapplicable to modern States. A slight change of experience is marked by the consolidation of personal government on a more economic and less military basis, over nations rather than districts. France and England provide the evidence, and Jean Bodin analyzes the new phase of political life. The monarch is less prominent in theory and the organization more, although even in Bodin the theory of government in general is always tending to become an analysis of personal rule only. The Six Livres de la Bepubliqice (Paris, 1576) expresses for the first time clearly the comjilete doctrine of sovereignty, at least with respect to the internal organization of the State. This was a great step forward. From that time it has been taken for granted that there is within each

  
    POLITICS 101 politically orgunlzed group an authority, a source of law and adniinistration, beyond or above which tiiere is no other. Legal supremacy of one authority within one territory was, therefore, seen to be necessary for political life. Bodin, however, never lost eight of the fact that legal supremacy does not imply moral superiority, and that legal submission does not imply moral allegiance. He recognizes other institutions and even grants that they existed before the State ; but he seeuis to say that, the State having come into existence, all other social allegiances derive their force from the State and bind onlj' in subordination to the State. This is probably ilue to the inllnence of the Greek theory of the 7r6Xts and of Roman law. It marks the Kenaissance identilication of political with the whole of social theory. Hobbes's Leviathan (London, 1651) still remains the best expression of the full meaning of this attitude. The State is the highest, most complete, and at the same time most fundamental or original form of society. It is doubtful if Hobbes {q.v.) saw anything but perversity in other social obligations than those of the State. For him the real social world was altogether included in the two problems of the individual and the State. The original war of each against all Avas to be avoided only by the mutual agreement (compact or contract) to erect and to obe}' one authority above the whole group. Groups which had not so compacted were still essentially at war each with the other. This natural war of each against all, according to Hobbes, survives between organized groups or States, and it is described as the use of force and fraud. Within the frontiers of the State there is no appeal against ' the mortal god ' who, in effect, is a monarch, although in theory the sovereign may be a multitude ; and there is no appeal because force is against any such appeal. As for a Church, either it is the State itself in one of its functions or it is a subordinate form of society like a gooseclub. Political realism could go no farther ; and with some uncertainty perhaps, but with evident intention, force is made to be the fundamental political fact. Against this Locke's conception of civil government was in part a protest. Man is not for him quite so physical, and ' the state of nature ' is clearly distinguished from war. Primitive man is rightly considered to have social tendencies ; and Locke (q.v.) adds to the idea of a compact the valuable conception that civil administration is not based upon an unlimited surrender of individualit}', but on limitation of independence with a view to particular purposes. He imi>lies that these purposes are not the only purposes of life, and he definitely makes allegiance to a government depend upon its success in attaining the purpose for which it exists. The two leading conceptions of the period in all writers were those of a state of nature and of a social compact or contract. They have been m.any times proved untenable, and, although they survived into the Revolutionarj^ period and perhaps influenced the idea of ' the rights of man,' they had been already exploded. For it is obvious that primitive man was neither so unsocial as Hobbes imagined him nor so intelligent as Rousseau thought. And even as a logical basis for society, as opjjosed to a historical origin, a social compact implies far too calculating and conscious an activity. But perhaps now we need rather to understand the element of truth in these two ideas of the late Renaissance. It is true that political society is based, logically and historically, on a tangle of primitive impulses and that its best purpose is the preservation and development of the constructive tendencies Avhich are ' natural ' ; on the other hand, it is true that a relation not unlike a compact is logically implied in the halfreasoned acceptance by citizens of the political conditions under wliichthey live. The international law of this period deserves special consideration, for it reflects a new phase of political experience and adds something to political theory, but witli strangely little effeet upon the idea of sovereignty. International law was primarily an attempt to supply another conception lor the mediaeval idea of the unity of civilization. It was based upon the obvious facts that no State was isolated, and that the relations between States were not altogether those of force and fraud. There were indications tiiat at intervals even sovereigns regarded other sovereigns as trustworthy or amicable ; and, when the peculiar' haliit called war broke out, there seemed to be some limits set to the amount of force or to the intricacy of the fraud usually maintained. How was this to be explained ? The attempts which were made to explain it culminated in Grotius (q.v.), who establisiied or revived for many generations the conception of a natural law, with Christian connexions, superior to the will of States or princes. Besides being only the expression of the moral feeling of that particular period, this natural law, in so far as it was defined, was a mild restrictive suggestion which the international lawyers tried to believe was a command. But its presupposition was that the agents of States could use anything except a few peculiar practices, and need not feel even that restriction when the existence of theii^ own form of government was in danger. Personal rule had created a mythical State-person, having all the qualities of personality except moral responsibilitj'. At the close of the Renaissance period another great political realist appeared. Charles de Secondat Montesquieu set himself, in VEsprit des lois (Geneva, 1748), to study political facts by the method of comparing the usages of different peoples. The evidence at his disposal was very deficient, but he arrived at some valuable conclusions— e.g., that environment affects institutions. His attempt to distinguish the inner spirit of different forms of government as well as t-lieir external forms is also valuable.^ His aloofness is partly that of the scholar, partly due to the spirit of the 18th cent., when passionate feeling had not yet disturbed or developed the course of political thought. 6. Influence of Rousseau.— Meanwhile the dumb majority were living and dying, hardly troubled by ' glory ' and gradually rising to a hope for something more than food and clothing, of which, indeed, the prevailing social organization made the distribution more and more uneven. The movements of the following centuries were political largely because economic needs could not be supplied without political disruption. And it was beginning to be felt that government for the good of the governed should not be a kindly concession by the established powers, but a right — i.e., it must be conceived as the verj- nature of government and the only basis of moral allegiance. A new and truer conception of humanitj' was shaking the barriers which divided social castes. The new age was heralded by the work of Jean Jacques Rousseau (q.v.). Still moving in the confused region of contracts, rights, and sovereignty, Rousseau redeemed the old words and foretold a new spirit by his undeluded love of men. He thought in terms of real life, even when he used the musty language of his predecessors. In the analysis of fact Rousseau emphasized chiefly the dependence of the individual upon society for his thought and feeling as well as for his material wants, but he so phrased his conceptions that the V. 3.

  
    102 POLITICS choice of the individual seemed to be the ultimate source of govei'nment. As for siiggestions of social betterment, he required a complete supremacy of all adult men of the group, who were to rule directly through their agents. They were, however, to have power, not because of their combined force, but because their real will could not be mistaken. This was a moralizing of politics ; but in eflect Kousseau only transferred to popular government the absolutism and the divine right (q.v.) which had hitherto been allowed to personal government. Again, for him as well as for most of his contemporaries, the State meant the whole of organized society. And, again, in the eiibrt to preserve local political vitality he repudiated the device of representative government. These are obvious mistakes. But the great importance of Rousseau is not merely due to the effect of his work on his own generation ; it comes from the fact that he re-established the old Greek and fundamentally human idea of political society as an opportunity for the full realization of what is best in man. His argument is often bad and his language always ineffective, because of the obsolete conceptions with which he had to work. But one can feel the effort to express a new meaning. Men were to be truly free in political society ; they were to find in it more than they had surrendered in the mythical contract ; and they were to be ' citizens,' because ' subjects ' only of the general will. Tlie Revolution was intoxicated with the word 'citizen ' ; and it marks a new age, if we consider that for writers like Hobbes the products of the social contract are only subjects. With the title of citizen the common man felt that he could rise from his knees ; and, even if later he mistakenly worshipjied himself, he was at least given a dignity without which the political progress of recent years would have been impossible. Burke, who imagined himself as far as possible opposed to Rousseau, is full of the same Kind of humanism. He feels the naturalness of institutions and the value of tradition, but his intellectual analysis of facts is inadecjuate. The circumstances of the time oftenmisled him into the maintenance of what was obsolete, and he saw objections against any new idea much more clearly than the evils of the established system. The two great political changes of the period, of which the importance is hardly recognized even to-day, were the political experiments in N. America and in France. 'The rights of man,' vaguely conceived by English revolutionaries, were taken as the theoretical basis for the republic of the United States and, under the influence of thinkers, adopted by the revolutionaries of France. The phrase, however, sounds so empty to-day that it is dithcult for us to understand the force that it once had. It meant that there was to be recognized by every political society a fundamental humanity in every man which should not be, as it still is, forgotten in the pursuit of wealth, or because governments desire to act without being criticized, or because we know that men difler in ability. In the meantime men were turning away from the comparison of different organizations to the criticism of all organization in view of fundamental needs. The new question was not which form of administration was best for the attainment of old purposes, but what purpose any administration should pursue. 7. Utilitarianism and politics. — Political thought renewed its life in the utilitarians. The experience which gave rise to their calculus of pleasures was the dismal beginning of industrialism. At first a revolt against the restrictive influence of the remnants of the medireval system, utilitarianism (q.v.) became ultimately an appeal for the full and free development of all human beings. Jeremy Bentham was the source of the new energy. ' The greatest happiness of the greatest number ' became the new gospel. The effect of Bentham's theory upon political practice was so obvious and is still so recent that even practical politicians admit in this case the importance of theory. For Bentham initiated the modern practice of continuous legislation. The State was not merely to maintain, but to develop and increase the opportunities for civilized life. From this period we derive the conception of a scientific use of legislation for definite social effects and the desire to have as few restrictions on individual action as is consistent with order. J. S. Mill [q.v.) was the most philosophical thinker of the new school, especially as regards the fact that spontaneous individual action is tiie only source of a valuable social life. So far as the analysis of fact is concerned, the most important influence upon political thought came from the new study of economic facts. At one time the State seemed to be concerned only or chiefly with wealth. Mill represents this element in the new phase of political thought. Much discussion turned upon commercial policy, and for the flrst time a proper attention was directed to the relation of administration and economic production. English political thought has since fallen into the hands of the lawyers, whose natural interest is in methods rather than in moral ends to be pursued. The problem of legal sovereignty has bulked largely in their imagination, and they have done admirable work in making the machinery of government more effective. Their deficiencies were due largely to an extreme provincialism. French thought, meanwhile, was making progress in tlie basic conceptions of political society. It was perceived that society could not be understood as a machine, and that the conception of individuals as nerveless similar units was destroying social vitality in the attempt to prevent the growth of privilege. The republic was criticized as severely as any monarchy had been. In Germany the philosophical study of man led to conceptions of society vaguely correct but hopelessly without reference to contemporary facts. The most valuable idea developed was that of the historical evolution of various forms of organization. The attitude towards established government, adojited chiell}' in France and England, was one of suspicion. It seemed to imply rhat the individual was best when alone or was by nature isolated. Laissez-faire (q.v.) led to brute conflict, and the State was becoming a machine for the use of manufacturers. The influence of the historical school, both on the Continent and in England, should be counted as correcting the mistakes of this false individualism. In practice it had been corrected, for the political influence of tiie later utilitarians was by no means directed to isolating the individual. But the theory of the State as a living and natural unit was needed to complete the tendency towards socializing all political activities. The historical school rightly looked back to a form of political humanism in their opposition to what appeared to be a too mechanical conception of society and the State. But their ambitions misled them. They lost sight of the individual in the endeavour to transcend him ; they confounded the State with society as a whole and, in the desire for organic concei)tions, they raised from the grave of Leviathan a monstrous ghost — the mystical State Avhich is above all morality. 8. A new political theory. — The crude and as yet unexamined conceptions of nationalism at present popular are in part due to the mistakes of the

  
    POLYNESIA 103 liisioiical school. Ahciitly, ho\ve\er, especially anioii^f French writers, there is a return to the individualism {q.v.) of earlier times, Avith such corrections as must be allowed from the suggestions of Auguste Comte and his followers (see art. Positivism). Society is clearlj' not a mere collection of indivi<liials, nor is the State a mere contract of citizens ; but, on the other hand, the social unit or the State is not to be explained except as a special form of relation between individual.-^. Iseither the atomic individual nor the mystical crowd-mind is a fact ; and with such negatives the history of political theory ends, except for the study of special or departmental interests. Again, however, political life outgrows the formuhe of established theory. NVithin the frontiers of every civilized State independent quasi-voluntary associations have arisen — the trade-unions ((^. v.). Across the frontier voluntary associations for the use of cajjital in undeveloped countries have become powerful. State action has immensely increased, and no clear limit appeals as to what the State can do ; but other organizations have begun to repudiate the idea that thej' owe tiieir existence to the State. Further, by contrast to the preceding period, States are compelled by force of circumstances to act together ,: and, most important of all, for the first time in human history e\ery human being is brought into continuous political contact with every other, since all the States of the world are at last connected. The mass of new facts has led to extreme specialization in action and thought ; and so far no comprehensive view has become common nor is any suggestion of improvement generally accepted. Recent political thought is to be found embedded in the discussion of general social and economic questions. Socialism and syndicalism {qq. v. ), although implying political conclusions, are far-reaching social movements rather than programmes of State action. For the old theories of the State begin to appear superficial to an age impatient of fundamental evils and unlikely for much longer to be satisfied with the modification of a few officialisms. Already there is evidence that a new political theory is arising out of the new social theory ; and the new experiences of recent years will perhaps require an entirely new analysis of fact, not to speak of new suggestions of reform. It is becoming obvious that political thought should concern itself not only with devices of government, but with the establishment of more ideal purposes than those now commonly accepted. Although the situation has indeed changed in so many ways that much of the old political theory is obsolete and all of it is inadequate, we owe much to the statesmen and thinkers of the past. The results acquired in practice are probably such as that the consent of the governed is essential for good government, that different situations need different systems, that political life changes and therefore the system of administration should change. These are principles which may be observed to be implied in tlie action of the more advanced political groups. In the sphere of theory the old truths still valid are such as that society is a real and natural whole, that man is made by society and yet tlie individual is the only source of development. But, naturally it is impossible to distinguish clearly theory from practice when we are making a summary of our indebtedness for the achievements of past ages. We can only build the future upon the good already established by men now dead. The greatest good, however, that we may derive from them, in the effort to elevate political action and illuminate political theory, is the power to repudiate what we have iniierited when it hampers our perception of evil or dulls our desire to destroy it. LiTKRATiitE.— W. A. Dunning, A Hint, of Political Theories 2 vols., Xew York, 1902-04 ; P. Janet, Hist, de la science politiijuc'i, 2 vols., Paris, 1872 ; Frederick Pollock, Jntrod. to the Ilist. of the Science of Politics, Loiidon, Ib'.io ; and, lor the modern period, H. Michel, L'Jdie de I'Klat, Paria, 1?39«. C. JJELiSLE Burns. POLYANDRY.— See Marriagk. Family. POLYD.(EMONISM, — See Demons and Spirits. POLYGAMY.— See Maruiage, Family. POLYNESIA.--!. Introductory.— Polynesia is the name given to a number of Pacific islands whose inhabitants are closely related to one anotiier, sjjeak dialects of substantially the same language, are similar in physique, and are, in fact, a distinct, though not a pure, race. The chief groups of islands included in the area are Samoa, Tonga, Tahiti and the Society Islands, the Hervey or Cook Isl.ands, the Marquesas and the Paumotu, with the Hawaiian or Sandwich Islands to the north and New Zealand to the south. The Fiji Islands form part of Melanesia ; but their people are largely Polynesian in character ; and there are, scattered among the islands of Melane.sia and Micronesia, small outlying settlements of people either wholly or partly Polynesian. The Polynesians have long been subject to the influence of white men. Mission stations were established long ago in most of their groups, and the people have been in constant contact with travellers, traders, government officials, and otiiers. The old religious beliefs have been swept away, and superseded by Christianity ; early social and political systems and customs have been displaced ; past cultures have been forgotten. It is therefore necessary, in writing about these things, to adopt the past tense, even though some of the matters spoken of still survive. It must not be assumed that every statement which follows applies to all the islands, the intention of this article being merely to indicate, as far as possible in the space available, some of the more widely spread or characteristic features of Polynesian customs and beliefs. 2. Origin and migrations. — It is believed that, prior to the migrations about to be mentioned, the islands of Polynesia, or many of them, must have been occupied by a people more primitive in culture than these later migrants. This belief is based upon a recognition of physical differences among the people ; upon an investigation of the systems of relationship, nomenclature in connexion with those systems, and certain relationship duties and privileges found in Polynesia ; upon a study of certain Polynesian beliefs, cultures, and customs, including the custom of ^-^ya-drinking ; and upon a comparison of all these matters with what has been found in Melanesia. Much fresh light has been thrown upon this difficult subject by W. H. K. Rivers in his recent great work. The History of Melnnesian Society. The later migrants moved into the Pacific from the islands of Indonesia ; they had probably passed to those islands from an eariicr home on the mainland of further India ; anil there are grounds for suggesting a still earlier home to the north-west. Their movements from India to Indonesia, and afterwards, by routes skirting some of the islands of Melanesia, to the Pacific, are believed to have been caused by pressure from behind ; and it is thought that in the course of their migrations through Indonesia they themselves came in contact with, and to a certain extent pushed before them, Papuans or Melanesians then

  
    104 POLYNESIA occupying the islands. Their legends indicate that their hrst halting-places in the Pacific were probably the Fiji Islands, from which they reached the Samoan and Tongan groups, and from all these they spread westward among the other groups which now constitute the islands of Polynesia. Certain definite migrations are recorded in these legends ; but there must have been unrecorded movements, and, indeed, it is possible that during the whole period there was a more or less undefined and intermittent process of passing from India southward and eastward. The period of M'liat is regarded as the first recorded migration from India to Indonesia lias been placed in the last century prior to the Christian era ; but it has been suggested that the movement began some few hundred years earlier. Their first recorded appearance in Fiji has been allocated to the 5th cent. A.D., but probably there were Polynesian colonies in Fiji before then. It will be seen, therefore, that, if these figures are anything like correct, the whole period of migration may have been extremely prolonged ; and, whatever may have occurred before the departures from India, there must have been, during this period, numberless times of separation and isolation of bodies of migrants, and the people must have come into contact with other races. Then, again, after the Polynesians were scattered about in the Pacific, further separation and opportunities for ditl'erentiation arose. It is therefore hardly to be wondered at that, when many centuries afterwards they came under the notice of white observers, it was found that, notwithstanding the general similarity among the people, there Avere marked differences in their cultures and beliefs. The period, extending over centuries, of occupation of the western islands — Fiji, Samoa, and Tonga — has been spoken of as the Homeric age of the Polynesians, when flourished so many of their heroes, whose deeds are embodied in the traditions and songs that form the classics of the race. 3. Political systems. — The political division of the people was largely geographical, each village, subdistrict, district, and large division of an island, and each island or group of islands, being to a large extent a separate entity, managing its own att'airs. The political power, and such rude systems of justice as the people possessed, were in some of the islands mainly in the hands of the chiefs, small chiefs controlling villages and small districts and great chiefs ruling over the larger areas, M'hilst in most of the islands or groups there were powerful head chiefs, sometimes with special distinctive titles, who are generally spoken of by writers as ' kings.' In some of the islands there were classes of landed proprietors inferior in rank to the families of the chiefs, from whom they were distinct, but who nevertheless possessed considerable influence and power. This was the case in Tahiti, where no important proposal could be carried out without the concurrence of the landed proprietors, and perhaps still more so in the islands of the Samoan group, where each village, subdistrict, district, division, and island had its fono, or meeting of land-owners, by whom the aflairs of the area under their jurisdiction were discussed and regulated, and Avhose powers rivalled, and in some places seem to have over-ridden, those of the chiefs. 4. Past clan systems. — There was little or no clearly defined system of division into clans, with their accompanying practices of clan exogamy and clan totemism ; but there is abundant evidence that such a system must have prevailed in earlier days and that some of its features still survived. This evidence is diverse in character. An enormous number of their gods were incarnate or immanent in animals and plants or in parts of them, in inanimate objects, such as stones, and in phenomena of nature ; and the attitude of the people towards these things, and the imagined attitude of the latter towards the people, seem to point irresistibly to a totemic origin — that is to say, these visible representations of their gods were deified totems, or, as has been suggested, had been the totems of deified heroes and ancestors of long ago. For instance, a Polynesian would be unwilling to kill, and still more unwilling to eat, the animal which was the incarnation of his own god or that of his people, and the accidental killing of one of these animals, or the finding of it dead, would cause great distress, and perhaps involve a religious ceremony ; he would, however, have no scrujdes in regard to the god of his neighbour or a neighbouring people. He not only trusted the incarnation of his god to do him no injury, provided, of course, he had not been guilty of a grave offence, but he actually looked to it for guidance, help, and protection. There is, moreover, evidence which points to beliefs as to animal incarnations having been the ancestors of their worshippers, or the offspring of human ancestresses. Then, as regards the more social aspects of a clan system, the attitude of the people towards one another includes features higiily significant of clanship ; these features are various, but by way of example reference may be made to the idea Prevalent in some of the islands, that, if A killed >, it was a social and even religious duty of all B's people to join in retaliating, and their vengeance was directed, not only against A, but also against all his people, a whole village sometimes being involved in the matter. There were also clear and unmistakable relics of clan exogamy ; and in some of the groups — notably in Tonga — family rank descended bj^ a matrilineal system, and there were traces of the same thing in other groups. 5. Myths of creation. — The dominant idea of some of what are believed to have been the oldest Polynesian myths of creation Avas the evolution of light from darkness, Avith which Avas sometimes associated the beginning of sound and of stability. The Maori myth told of the embrace of the original parents, sky and earth. So close was this embrace tlint their children, who were between them, were beinij smothered, until one of these, Tane, succeeded in forcing their father, the sky, upwards and so letting in lisht and air. The same myth was known in Niue (Savage Island) ; and the belief that the sky had originally been forced and propped up from below prevailed widely in PoljTiesia. The beautiful Marquesan legend told of the victory of Atea (representing light, or perhaps e;^en the sun) over darkness, and of sound over silence ; and tlie marriage of Atea with the flawn. The Hawaiian myth narrated the achievements of Kane — the Hawaiian spelling of Tane— representing light, and two other beings, representing sound and stability, who broke up darkness and chaos, admitted light, and created the heavens and earth and, lastly, man. In Mangaia (Hervey group) the legend of creation begins with references to certain spiritheings, not of human form ; and then goes on to tell of a woman, called the ' very beginning,' or the ' beginning and the bottom,' who dwelt in the depths below the earth, and of the children whom she jiroduced by tearing off [wrtions other own flesh, of whom the eldest, Vatea, representing the noon, and so in effect the light, was the divine ancestor of mankind. Several of the Polynesian myths, in the form of a recital of a series of consecutive births or evolutions, suggest the development of firm rock or foundation from sand, slime, or dust. Tane and Kane Avere the same god ; Atea and Vatea Avere also the same as Tane, or at least represented the same conception ; and to Tane must, perhaps, be accorded the original primacy in the Polynesian pantheon ; though he had not retained it in all the groups, and in some of them, in particular, had been Avholly or partially forgotten and supplanted by another god, Tangaroa, Avho Avas there regarded as the creator ox all things. Another idea Avliich was Avidely scattered in Polynesia Avas that the islands or groups had been dragged up by one or

  
    POLYNESIA 105 other of their ancient gods, by means of a tish-hook, from the bottom of tlie sea. 6. Ideas as to earth, heaven, hades, etc.— A belief prevailing in Polynesia was tiiat the earth — a term generally eonlined to one island or group of islands and the suiTounding sea — was a tlat surface, overarched by the sky, and ending abruptly at the horiztm, where sea and sky met. In some of the groups we Hnd the idea that the heavens, above the visible sky, were formed in a series of concentric layers or strata, the liigher being darker than the lower, and the highest being absolutely dark. These upper or more distant heavens, spoken of as the region of Po, or night, were believed to envelop all things, botii the visible skj' and the earth, so that it was Po in the remote heavens above, and Po in the regions below the earth. This idea has an important bearing upon Polynesian beliefs as to the homes of their gods and the destination of the souls of the dead. The old migration traditions and myths point to the west as the place from which they came. The home of tlieir gods, some of them known in most or all of the groups (possibly gods or living heroes of Indonesian or pre-Indonesian days), was a beautiful paradise away to the west, and in the region of darkness, which was believed in some islands to be in the sky above, and in others to be in tlie depths below. The apparent confusion between the distant west, beyond the horizon, and the sky above was natural, for anything coming from the former was visibly approaching from the sky ; and the further confusion between the sky above and the region below arose from their conception of Po. Similarly, the most general belief as to the destiny of the souls of the dead was either that they vvent to live with the gods in their western paradise or that they passed into Po. 7. The soul during life. — The belief that man possessed a spiritual personality quite distinct from his physical body — a ghostly self, which we may call a soul — and that this soul survived the body at death is found throughout Polynesia ; the statement as to survival must be qualified, however, by saying that in some islands it was believed that the souls of the low-class people died with their bodies. There was a distinction in their minds between this soul, on the one hand, and the mental and moral faculties and emotions, on the other. The belief that, when dreaming, the soul of the sleeper left his body and actually saw what appeared to him in his vision was apparently widely spread ; and dreams were a recognized method of inspiration by the souls of the departed and the gods. In some of the islands the possession of a soul, or at all events of a mysterious invisible self, was attributed not to man alone, but also to animals, and even to trees, plants, and inanimate objects ; and we find beliefs that with these also this invisible self survived the death of its owner. 8. Good and bad conduct. — It may be said generally that a man's conduct, as between himself and his fellow-men, had no intluence upon his life on earth or upon the future of his soul. The only offences noticed by the gods were acts of disrespect to themselves — omissions of acts of devotion, shortcomings in performance of the usual religious observances, breaches of the tabu, and, perhaps especially, neglect in offering in sufficient quantities the required sacrifices, the last offence being one to which the priests, for obvious reasons, attached special importance. For offences of this sort the gods inflicted the punishment of illness ; and, if the offence was serious and the gods were not appeased, the illness would be followed by death. 9. The soul after death.— The conduct of a man during life, even as between him and the gods, had no inliuence upon the destination of his soul after death. In some of the islands all souls went to the same place ; in others there was an alternative between what may be called heaven and some region under the earth — generally Po. But in nearly all the groups it was solely a question <if rank, only the chiefs and upper classes going to heaven, and the common people, if their souls survived at all, going below ; though in one group the alternative depended upon an entirely diil'erent matter. In Samoa and Tonga the souls of chiefs went to their heaven, Unlotu, which was one of the homes of their gods — indeed, the souls of Tongan chiefs became gods ; the souls of common people of Samoa went to a sort of hades, called Sa-le-fee, which was not exactly Po, but was for all practical purposes the same ; the souls of common people of Tonga died (according to the more prevalent beliefs) with their bodies. Bulotu was away to the west ; the Samo.ans belie\ed it to be a region under the sea, and the Tongans thought that it Mas an island. It was a beautiful place, abundantly supplied with plants, bearing the richest fruits and most beautiful flowers, and with quantities of pigs ; and, when the flowers M'ere plucked and the pigs killed, others immediately took their jilace. Sa-le-fee was under the earth ; it was the home of the family of the cuttlelish god, and, though not apparently a place of actual torture, was an unpleasant place to live in. The Society Islands heaven was Rohutu-noa-noa, a home of the gods. It was primarily the destination of the souls of members of the great Society Islands semi-sacred Areoi society ; but, as any one could go there whose surviving relatives could afford a somewhat expensive ceremony after his death, it was also in effect the destination of chiefs and importiint persons. All other souls went to Po. Rohutu-noa-noa, which was really Bulotu with another name, m as by these peoi)le believed to be near (apparently above, in the sky) a mountain on the north-west side of the most westerly island of the group ; the description of it is similar to that of Bulotu. All souls which did not attain to life in Roiiutu-noa-noa had to go to Po, the journey to which appears to have been a westward one ; it was a home of the gods, and was not regarded as a revolting or terrible place. In Mangaia (Hervey Islands) the alternative destinations of the souls were paradise in the heavens above and a subterranean Po — Iwth of them homes of the gods. Here the soul's destiny did not depend upon rank ; the souls of those slain in battle went to paradise, but all others went to Po. The heavens Mere above, built of azure stone ; and the souls that reached them M-ere clothed M'ith beautiful and SMeetscented flowers, laughed, danced, and enjoyed themselves in every M'ay, looking doM'n Mith disgust at the poor M-retches in Po, who hatl to endure the indignity of being covered M-ith the dung which fell from their more fortunate friends al)ove. There were three jioints of departure for Po ; but they all faced Mest^vard. The beliefs of the people of Rarotonga (Hervey Islands) Mere fundamentally similar to those of Mangaia. In the Marquesas the souls of the upper classes M'ent to heaven, this being, they thought, an island up in the sky, apparently beyond the seas, abounding in everything delightful ; those of the loMer classes went to Po, beneath the earth. Ea«h of these was a home of the gods. The Maoris of NeM- Zealand recognized the idea of Po in its original form, as extending in concentric layers both above the visible sky and beneath the earth. Po above was the home of the gods ;

  
    106 POLYNESIA ami Po below was tlie destination of all human souls, which after death descended to the impenetrable darkness of its lowest deptlis, where they gradually pined away and ultimately became annihilated. In Hawaii there was a common belief that the souls of the dead went to Po and were there eaten or annihilated by the gods ; but there were variations of this belief. It will be noticed that generally the alternative destinations were paradise and what we may call Hades ; that each of these was a home of the gods ; and that, whilst the former was delightful, the latter, though not necessarily a place of torment, was not a desirable residence — among other things it was always dark and gloomy. It will also be observed that heaven was usually supposed to be situated somewhere in the west ; and so generally was Hades ; for the most usual route to either one or the other was westerly, commencing with a rock facing the sea at the westerly end of the island group, from which the soul leapt into the sea. In New Zealand the leaping place was at the northerly extremity of the islands ; but the migrations to this group of the Maoris were from central Polynesia, and a glance at a map will explain what might otherwise be regarded as an inconsistency. It may be that the custom which, as will be seen, prevailed in some of the islands of placing the remains of the dead in a canoe or a canoe-shaped receptacle is signiiicant of a belief as to the journey of the soul when released from the body. It is thought that all these beliefs concerning the west must be associated with the early traditions of the people about the quarter from which their remote ancestors had migrated ; for this would be the natural habitation of their oldest racial gods, and, to a certain extent, of their pantheon generally, and the natural destination of the souls of the dead. In some of the islands it was believed that the soul during its journey might have a chance of turning back and re-entering its body. This was so in the Hervey Islands and in Samoa. In the latter group the belief was that, if the soul struck against a coco-nut-tree near the western land extremity at which it leapt into the sea, it could come back ; and a man apparently dying, but afterwards recovering, was believed to have died and come to life again through this fortunate accident to his soul. A belief which prevailed in many of the islands was that the souls, on reaching their ultimate destination, were eaten by the gods, or one of them. Except perhaps in one or two groups, this fate awaited only the souls that went to Po, and not those bound for paradise. It is sometimes spoken of by writers as a punishment for the people's sins against the gods. So far as the Society Islands were concerned, this statement receives some support ; for we are told that in that group those who had sinned were eaten and the innocent were spared ; in other groups it was the fate of all, good or bad. There is ground for suggesting that this soul-eating was not merely a matter of divine gastronomical enjoyment, but that there was connected with it an underlying idea of the passing of the souls through the gods, for the purpose of purifying them and making them fit to live among the gods. The souls would sometimes linger about their old haunts before starting on their final journey, .and in some of the gi'oups they would actually return from their abode in paradise or Po and revisit their friends. They seem to have appeared usually in human form, but to have been immaterial and mist-like. Their visits were much dreaded by the people, though it does not appear that they were usually believed to act malevolently during their wanderings. 10. The gods. — The Polynesian gods were extremely numerous, and diflered widely in celebrity and power. They were greedy of respect and religious attentions and merciless with those who failed in these matters ; but it cannot be said that they were regarded merely as a body of malignant beings, only to be propitiated. The people appealed to them for active guidance and assistance in all the affairs of life, both great and small, and relied confidently upon receiving it ; and a large proportion of the omens which governed the people's decisions, even in most important matters such as peace or war, were the actions and movements, most carefully watched, of the divine incarnations. I'irst in rank came what may be called the racial gods — great deities, one or more of whose names were known in nearly all the groups ; these included Tane, Tangaroa, Piongo, Tiki (or Tii), Tu, Ru, the demigod Maui, and others ; they were the oldest gods, possibly the divinities or heroes of the Polynesian ancestors in the Indonesian days or earlier. At the periods of visits of white men to the islands there was much confusion as to these gods. In one group only one or two were known, whilst in another group it would be another or others of them ; in one group one held the supremacy, whilst in another group another was supreme ; the beliefs as to the relationships of these gods, one to another, and even their origins, attributes, and spheres of influence, differed in the several groups. As a rule, they were not the objects of prayer and sacrifice, except on specially important occasions, the reason being that they were believed to be too remote to concern themselves with unimportant human affairs. Each island group, and many a single island, had gods wholly or mainly peculiar to itself ; there were tutelar gods of specific sections of the people, of districts, and of villages, and family gods ; and individual Polynesians had special gods, selected by themselves, or by their parents for them at birth, under whose protection and guidance they placed themselves. There were gods of the air, of the mountains, of valleys, of streams, of the sea, of animals, of plants, of fishes, of the forces and phenomena of nature. There Mere gods of various trades or occupations, from the most important productive labours to mere matters of personal entertainment. Of all these deities, some (including the great gods above mentioned) were spoken of as / original gods,' or ' gods of night,' being regarded as having evolved themselves in the far distant past, never having been human ; others were supposed to have been descended from, or created by, these original gods ; others again were admittedly deified human beings. It may be said generally that these gods were Itelieved to be influenced by sentiments, inclinations, and passions, and, as regards many of them, to engage in occupations and enjoyments very similar to those of the human race, though they were more enlightened and possessed supernatural powers. Very many of them were believed to be incarnate or immanent in, or to enter or take the forms of, birds, beasts, fishes, insects, plants, stones, and other inanimate objects and natural phenomena, all of which necessarily became sacred, each one to its own worshippers. There were, besides these deities, a number of spirits, some purely supernatural, others human in origin, some vindictive to humanity in general, others only to the enemies of their own clients, but all greatly feared l)y the people. It was usually through their help that sorcerj- was practised. 11. Hero- and ancestor- worship. — As many of the gods were admittedly departed human beings, and in some islands chiefs became gods immediately

  
    POLYNESIA I'jT after deatli, it may be said tliat tlie relijiiun of the Polynesian.-- ineliuled the worship of the dead. Whether it can be said that they Aveie liero-worshippers or ancestor-worshippers depends mainly upon tlie definitions to be put upon these terms. As regards hero-worship, if, as is probable, a number of the Polynesian deities had been human beings — great chiefs, successful warriors, distinguished navigators, etc. — then to this extent their religion perhaps may be regarded as liaving had its origin, in part at all events, in iiero-worship. As regards ancestor-worship, a Tongan chief would go to the grave of his deceased father or grandfather, and pray to him ; but this does not necessarily mean ancestor-worship ; the ancestor was regarded by the chief as a god, to wiiom he might pray, not merely because of ancestry, but because, ha\ing been a chief, the ancestor after death had become a god ; and other people not descended from the deified chief also miglit pray to him. Some of the myths of creation ended in the birth of a god who was the ancestor of the human race, i.e. of the particular people who believed in the myth and worshipped the god ; and this idea perhaps may be regarded as pointing to a past cult of ancestors. There is, however, no evidence to justify the suggestion of a general custom for members of families to worship their ancestors, either actual or collateral. 12. Sun-worship. — The evidence of sun-worship in the past is of a varied and scattered character ; but its cumulative weight seems to be irresistible. Only a few indications of the nature of some of this evidence can be given here. Some of the gods are in certain groups associated with the sun — so much so that m riters speak of them as sun-gods. There is a Taliitian legend, almost classic in form, concerning a god Hiro, which, though he was not there regarded as a sun-god, is very suggestive. Hiro was voyaging with his companions in search of the maro vra, the special red girdle which was perhaps the most sacred ohject in Tahiti a?id is believed to have been specially connected with sun-worship. On one occasion, when he was sleeping in a grotto, evidently under the sea, his enemies, the gods of darltness, taking advantage of his absence, raised a violent storm, in the hope of destroying liis boat and companions ; Hiro, however, awaking just at daybreak, reappeared on the surface of the water, and with a look dispersed his enemies with the darkness. Other evidence is connected with the great Areoi societies of the Society Islands and the Marquesas, and with certain seasonal festivals in which they engaged. These societies, which have been compared, and indeed associated, with the secret societies of Melanesia, appear, both from the legends as to their origin and from the performances in which they engaged, to have been connected with the worsliip of the sun. Among their performances in the >Iarquesas and perhaps in some of the islands in the Society group were certain seasonal festivals of a significant character. The summer, ending in April or May, was a season of rejoicing ; but on its termination feasts were held to celebrate the departure of the gods to the abode of darkness ; and, after these, prayers were offered to the gods to return. Then the areoi went into mourning, suspending all amusements, and retired to their homes to lament the absence of the gods ; this continued until the spring, when, about October, they had another feast to celebrate the return of the gods (and especially, it would seem, the sun-god) and their period of rejoicing recommenced. These festivals, as might be expected, if the suggestion as to their signiticance is correct, were closely connected with the ideas of fertility and reproduction, and abundant crops and harvest. It may be noticed that this marked differentiation between summer and winter must in itself be regarded as an indication that these people came from some latitude very different from that of the central Pacific i.-^land.s. A custom of orientation of the bodies of the dead pre\ ailed in some of the islands, but, in view of the beliefs of the people as to their place of origin, the homes of the gods, and the destination of the .soul, this cu.stom must not necessarily be regarded as evidence of sun-worship. 13. The priesthood. — There is ground for believing that at one time religious and civil autiiorit}were united in Polynesia. In Tonga there were two head chiefs or kings, of whom one, the tuitonga, held a purely sacred office, liaving little or no secular power, while the other, the tuikanokubolu or hati, was the actual civil and military ruler of the people ; and the same divi.sion of the supreme power is found in Mangaia and Rotuma. The Tongan traditions go back to a time wiien religious and civil supremacy were united in the tuitonga, and tell of his parting with the latter; but probably the change was gradual. In some of the islands tlie head chief or king was the highpriest of the island ; in all of them the chiefs, or at all events the higher chiefs, were regarded as divine or nearly so ; and in some of them the chiefs were in many ways closely associated with the priesthood. In some of the groups there were recognized separate ranks or grades of priests, but this was not general. Considerable differences are found in the social status of the priests and their co-operation as an organized and distinct class. In some islands they formed a powerful united caste ; in others they were merely members of the lay classes (and not necessarily of the highest of these), engaged in the ordinarj- vocations of life, and, except when actually in.'-pired, having no special social status or power. Each of them, as a general rule, was associated with a specific god. As diviners and interpreters of the will of the gods, able in ca.ses of illness to ascertain the cause of the divine displeasure and to specify the offerings required for its removal— offerings in which they usually had a substantial interest — they had considerable power ; and the practice of sorcery gave them a special method of terrorizing the people. In some groups the sorcerers were regard eil as a separate caste, distinct from and inferior to the priests, and there were certain ranks of priests who do not appear to have practised sorcery ; but in some groups even high-class priests did this ; and it cannot be said that there was any general defined distinction between priest.^ and sorcerers. The father, or other head of the family, was in some of the groups the person to approach the tutelar family god. 14. Temples and places for disposal of the dead. — The Polynesians had temples and places for the disposal of the bodies of the dead. In many of the islands the temples were the mortuaries ; in some the two were di^^tinct. Where, as in Tonga, a chief became a god after death, the place where he was buried became in a sense a temple ; for it was there that supplications would be addressed to him ; but in Tonga they also had temples for their other gods. The temples included great national temples, temples of districts, of villages, and of families, the places of sepulture generally belonging to families. The great national temples, the domestic temples of the great chiefs, and in some of the islands the family burying-places of the chiefs were often massive structures ; one form of these was a huge raised quadrangular arena, enclosed and supported on one or more of its side> by boundaries made of immense blocks of stone, the interior being ffat, or rising upwards from the sides to the centre, and often wholly or partly paved. In some cases the stone boundary rose in steps ; in some a portion of the enclosed arena was occupied by a massive stone structure, in the form

  
    108 POLYNESIA of a truncated pyramid, with sides rising in steps. The prevalence of this form of step-like boundary and pyramid may be a matter of some significance. In some islands the temples were merely houses, in form like domestic dwellings, and usually enclosed by an encircling fence. Similarly, in some of the islands, where it was the custom to keep the bodies of the dead above ground, houselike structures were erected for their retention. In or about the larger temjiles there were usually some otlier erections connected with the religious rites conducted in them. These erections were difl'erent in the several groups ; but they commonly included images, great and small, altars, upon M-hich the sacrifices were laid, and houses for keeping some of the smaller images and other sacred objects, and for t'ue occupation of priests and custodians of the temples. The images erected outside varied in character. Some were of stone and others of wood ; some were rudely carved with more or less grotesque representations of the human form, others Avere not carved at all. And so Avith the smaller images kept inside the houses ; some were merely shapeless logs of wood, or only poles or sticks, covered perhaps Avith sinnet and ornamented with red featliers — that sacred form of decoration throughout Polynesia ; others were mere bundles of cloth, decorated with red feathers. As regards all these objects, it must be stated that the old missionary idea that the people actually worshipped them was mistaken. They were images or symbols of the gods, to whom alone the worship Avas offered, and as such they Avere of course sacred ; but this sanctity Avas not inherent in themselves, but due merely to their association AA'ith the gods. Sometimes, as in Tahiti, the god Avas supposed to enter temporarily one of these images, and through its medium to speak to the priest. On such an occasion the image would necessarily become specially sacred, just as the commonest Tongan layman Avould be sacred during a period of inspiration by the gods ; but this does not mean that the image Avas worshipped as an ' idol.' 15. Religious observances. — Fear of the gods and spirits, the Avish to turn away their wrath, and the desire to secure their guidance and help Avere for ever present in the minds of the Polynesians. Hence Ave have records of their methods of invocation and praise, possession, inspiration and divination, intercession, self-humiliation, offerings and sacrifices, and of their belief in omens, use of charms, and practices of sorcery. Religious ceremonies of one sort or another were associated, not only Avith the leading CA'^ents of the lives of the people, from birth to death, but also Avith their daily life, their industries and occupations, and even amusements. Many of the prayers repeated by the priests Avere expressed in metaphorical and obscure language, the meaning of which was sometimes iiardly understood by the speakers themselves ; some of them included references to the traditions of the people, the genealogies of their chiefs, the feats of their heroes and histories of Avars, and any other events of which the priests professed to have knowledge. The faculty of obtaining inspiration from the gods and of expi-essing their Avishes and intentions does not seem to have been nearly so much a monopoly of the priests as Avas that of invocation and intercession. In some of the i.slands any one might become temporarily inspired. Possession by the gods was generally indicated by great bodily agitation, in Avhich the limbs became convulsed and the features distorted, the inspired person sometimes rolling on the ground in his frenzy, foaming at the mouth, and giving vent to violent cries. Thus they ascertained and announced the Avill of the gods in matters great and small, public and private. In cases of illness the priests and sorcerers were the doctors, for they claimed to be able to find out the cause of illness — ahvays either an offence by the patient or by some person connected Avith him, against the gods, or else sorcery — and plead Avith the gods for mercy, or try to counteract the machinations of the hostile sorcerer. There Avere actual remedies for knoAvn illnesses ; but the curative powers of these remedies seem to have been attributed by the people to supernatural agency, the medicines being the vehicles or media by which the gods acted. The doings of these priests and sorcerers, and the articles, including medicines, used by them differed in the several islands, and indeed, as regards different individuals ; but the predominant matters seem to have been the fees to be paid to themselves and the offerings to be made to the gods, this generally meaning, in part at least, to the priest. Sometimes one of these men AA'ould, Avithout actually applying sorcery to make a man ill, frighten him into the belief that he Avas so and thus reap a harvest from him and his friends. Another customary feature was the acts of humiliation of the patient or his friends, intended to soften the hearts of the gods. 16. Omens. — Omens A\'ere believed in largely in Polynesia, some of them relating to the ordinary affairs of life, but the majority being connected with war. The people noted the position of the moon, the appearance of the stars, the forms and movements of the clouds, the advent of shooting stars and comets, the position of rainboAvs, the direction from Avhich thunder Avas heard, the character and locality of lightning discharges, the sunset sky and other matters, and especially the movements and behaviour of birds and other living creatures in which their gods Avere supposed to be incarnate. The matters Avhich these signs portended included, besides success or failure in Avar, the approach of death to a member of a household, the recovery or otherAvise from an illness, the death of some chief, Avhose identity the omen did not disclose, or an invasion from a neighbouring island, etc. All these omens Avere believed to be signs sent by the gods ; Avhen the guidance Avas given by an animal incarnation, it Avas the god himself Avho Avas pointing out Avhat siiould be done. The appearance before a Polynesian of the creature in Avhich the god whom he Avorshipped was incarnate — perhaps a bird, a fish, or a crab — Avas sometimes regarded as a prognostication of his death ; the god had come to receive his spirit. 17. Tabu. — The principle of the tabu, Avhich Avas in effect a prohibition based upon the idea of sanctity, permeated deeplj^ the minds of the Polynesians ; it has been defined as a prohibition resting on a magico-religious sanction. There Avere certain forms of tabu Avhieh, tliough doubtless having a similar basis, Avere, in their application, of a social rather than an obviously religious character ; and these cannot be dealt Avith here. Most of the other tabus fell under one or other of the foUoAving categories : they might be directed against (a) touching of a sacred person or object ; (b) entering a sacred place or one in Avhich a sacred ceremony Avas being performed ; (c) doing certain things on certain solemn occasions ; and (d) interfering Avith things upon Avhich a specific tabu had been placed. The penalty usually expected for breach of any of these tabus was punishment by the gods, inllicted in the form of illness or even death. A fcAV illustrations of these tabus Avill indicate their general character. (a) Tlie belief as to the sanctity of kings and great chiefs was almost univeisal in Polynesia, and none might come in contact with them, direct or indirect. In some of the islands no one

  
    POLYNESIA 109 mi.sjht touch one of these divine people or anything with which lie had bten in contact, or sit near him ; in suuie places his food had to be tliruwn to him. In Tahiti the kiiijj was so sacred that any dwelling-house which he had entered, or furniture which he had used, or articles from or witli winch he had eatcMi or drunk could not be touched by any one else, and had to be burnt ; even the ground u^ion which he trod became sacred, and so he had to be carried about on the shouldei-s of a bearer, who therefore himself became sacred. Any person who broke this tabu and carac into contact, direct or indirect, became tabu himself. It was the same with those who had, in performance of the funeral offices, handled the bodies of the dead ; they became tabu. The most widely recojraized result of such a situation was that the person thus infected with sanctity must not handle his own food, as, if he did so, the sanctity would be transmitted to the food, and he would become ill and die. The removal of the tabu was effected in different ways in different islands. In Tonjja, e.g., a humble act of piety had to be performed before another great chief, whilst in Samoa the remedy was sprinkling with cooo-nut-water. The tabu of the dead man was sometimes terminated on the completion of one of the regular funeral ceremonies. (b) Entry into temples, or portions of them, and other sacred places, and even into private houses, when religious ceri;monie8 were being carried on there, was in many islands forbidilen to all except the priests, and perhaps the chiefs ; and a violation of any tabu of this character would be regarded as a sacrilege, from which the direst consequences would ensue. The most widel}' spread form of tabu sign, intended to warn off trespassers, was a flag or piece of while cloth. (f) There were certain acts of every-day life which were forbidden during the performance of certain solenm ceremonies and for a period after the death of a great chief. These differed somewhat in the several groups ; but they included such things as eating food, or eating it in the day-time, lighting fires, engaging in certain occupations, launching a canoe, or passing in a canoe the place of ceremony or the place where the dead man laj-. (d) The placing of tabu upon specific things was a somewhat different matter. A king or chief, or perhaps a priest acting on his instructions, would place a general tabu upon a grove of coco-nut-trees or a patch of some other produce or upon the whole of some form of diet ; and no man would dare to break it, even in secret. This restraint was not merely based on fear of discovery and earthly punishment ; the tabu food was under the protection of the gods ; a violation of the tabu would be an offence against them, and they would punish the offender. This point is illustrated by the fact that any man could place a tabu upon his own property ; if it were, say, a coco-nuttree, he would tie round it perhaps a frond of coco-nut or a wisp of grass or leaves ; and any would-be pilferer knew well what this meant, and dared not risk the curse which would follow a violation of the tabu. i8. Sorcery. — Sorcery was practised by lower classes of priests, commonly spoken of by writers as sorcerers, and also, in some islands, by the higher priests. The supernatural beings through whose help it was accomplished were usually evil spirits, inferior in rank to the gods ; but the gods themselves were not always superior to such work, at all events in some of the islands. One method of sorcery was what may be called contagious magic. A man, wishing to avenge himself on an enemy, procured some of his hair, saliva, urine, or excrement, or some remnants of his food, or a piece of his loin-cloth, or sometliing else which had been in contact with his body, and handed this, with the requisite fee, to the sorcerer. The latter might take these things to his house or to the temple with which he was connected, and engage in incantations over them ; or he might place them in a little bag, in which he carried images or other symbols of the supernatural beings whose aid he would invoke ; and the bag might also contain such things as lizard-skin, parts of special plants, peculiarly formed stones, etc. ; and he would probably bury the bag and its contents. Another method of contagious magic consisted in rubbing with a human skull food that a man was going to eat. Another form of sorcery was that of cursing. No doubt the prayers of the sorcerer engaged in contagious magic would be of the nature of curses ; but in some of the islands it was believed that disaster could be brought upon the head of an enemy by merely cursing him. Presumably the imprecation was supposed to move the god or spirit, just as did the proceedings in connexion with contagious magic. In Tonga they had some special curses, amounting to commands that the person cursed should maltreat a superior relation, such as ' Bake your giandfather till his skin turns into cracknel, and gnaw his skull lor your sliare,' or ' J)ig up your fatlier by niuonliglit, and make soup of his bones,' and others of a highly indelicate character. Tliese Tongan cur.ses are referred to specihcally because of what thej' would apjiear to involve. It was a tenet of Tongan religion that human merit, for failure in which a man miglit be jmnished by the gods, included auioiig other things tlie paying of respect to aged persons and hlial love ; and it was considered a crime to eat food that a superior relative had touched ; so, in pronouncing either of these curses, a man was commanding the committal of a double offence, for which the gods would punish the oliender ; for, if it was wrong to eat an ageil relative's food, it must have been very wrong to eat the aged relative himself. How these curses operated is not stated ; but it must not be assumed that it was believed that the victim would actually be impelled to commit tlie crime ; for many of the Polynesian ceremonies were purely symholic, and symbolism may well have been Ijehind these curses, in the sense that the suggestion of tlie act took the place of its actual committal. Sometimes the victim was not aware of what was being attempted against him ; but sometimes he was told of it, and then he would often pine away and die from sheer fright. The underlying idea of Polynesian sorcery seems to have been that the supernatural being to whom the sorcerer appealed actually entered into the victim, sometimes perhaps through his food, and sometimes by direct entry into his body. The sensations of a person so possessed were far from pleasant; we are told, e.g., of the evil spirit twisting and knotting the man's internal organs ; and again of his causing the feeling of being transfixed internally by a barbed hook. These descriptions suggest certain internal complaints, which may well have been ignorantly attributed to sorcery. There is a description by a missionary of a young Tahitian who had been subjected to sorcery. He was lying on the ground, writhing in anguish, foaming at the mouth, his eyes ready to start from his head, and his countenance exhibiting every form of terrific distortion and pain, while hia limbs were agitated with violent and involuntary convulsions. In some of the groups, however, tlie spell seems to have worked dillerently ; in the Marquesas, for instance, it is said to have operated only slowly, the victim first becoming sick and then growing daily weaker, until, after about three weeks, he seemed to die from loss of strength. In some of the islands there were alternative methods of saving a man who was under the spell of sorcery. One was to find out who was the sorcerer that had inflicted it, and by means of presents to him, exceeding in value those given to liim by his original client, to induce him to call off the malignant and devouring spirit. The other was to call in the services of another sorcerer, associated with another supernatural spirit, more powerful than that which hail produced the trouble, or perhaps, if only equal in power, stimulated to greater energy by more costly gifts. When a victim died, the instigator, or suspected instigator, of tlie calamity would often become himself the victim of persecution by the dead man's family. 19. Funeral ceremonies. — Something has already been said about the attitude and conduct of the priests, acting as doctors, diviners, and suppliants to the gods in time of illness. This matter of illness and subsequent death is also interesting as regards the attitude of the people, the relatives and friends of the sick man, especially when the invalid was a great chief or king, and thus the subject of anxiety and concern of a deep and

  
    no POLYNESIA wide-spread character. Large numbers of people — relatives, friends, and chiefs and other important personages — came to the village of the dying man, bringing with them enormous quantities of cloth and of pigs and other food, to be ofiered to the ofiended gods. There was a general wailing, and much self-wounding and blood-letting ; in the Tongan Islands women or children were in the case of a great chief strangled and offered to the gods ; in the Marquesas on the illness of a priest enemy victims were sacrificed ; sometimes only symbolic sacrifices were made, the people going to the temple with ropes round their necks, but not being actually slain. There is a narrative concerning the dying of a Tongan secular king, who was carried by his friends to the cook-house of the sacred king, and there placed over the cookinghole, as a symbolic offering to the gods of the patient himself ; we are told also of the same thing being done with the sacred king. The discovery that all efforts had been unavailing and that the chief was indeed dead was usually the occasion for a general howl of despair. The methods of dealing with the bodies of the great dead, and the ceremonies with which the funerals were conducted, differed so widely in the several groups that it is impossible even to attempt to explain them here ; there were, however, certain interesting features in some of the ceremonies, to which attention may be drawn, and a short statement may be made as to the modes of dealing with the corpse. Immediately and for some time after the death all the people engaged in loud lamentations, which were, in most of the groups, renewed at certain stages of the funeral ceremonies. The lamentations were accompanied by most amazing selfwounding and laceration. The people in many of the groups would beat themselves almost senseless with clubs and other weapons, and stones, cut themselves shockingly on the heads, temples, cheeks, and breasts with instruments armed with sharks' teeth, lacerate themselves with shells, knives, and spears, sometimes driving spears into their limbs and bodies, or even through the cheeks into their mouths, thus making hideous wounds, from which the blood flowed profusely ; they would tear off their hair in handfuls, and burn their bodies with lighted sticks or pieces of cloth. Various motives have been suggested by observers for these wild and excessive manifestations of grief. One suggestion is that it was intended to please the ghost, another that it was to please the gods, and yet another that it was merely a testimony of respect for the dead man's memory and of fidelity to his family. Any, or all, of these explanations may be correct ; but none of them seems entirely adequate. It may be that a more correct explanation is to be deduced from the custom, which prevailed in Tahiti and perhaps otliers of the Society Islands, of catching the flowing blood in cloths and throwing these under the bier which held the corpse ; and that the underlying idea was, or originally had been, an offering of blood to the ghost of the dead man, to strengthen it on its journey to the other world. Another interesting practice, found in some of the islands, was that of giving the dead man some of his earthly possessions — either burying them with him or placing them on or near the bier — to which were sometimes added further ofierings by his friends. Suggestions have been made by writers that the reason for the burial of the dead man's property with his body was that they were tabu ; and this perhaps may have been the case as regards garments, mats, cloths, etc., which had been in contact with his dead body ; but it can hardly be an explanation of everything. The idea of providing the ghost with things for use in its new world is well known, and must surely be the explanation of many of the Polynesian practices. In Samoa valuable mats and other things were sometimes buried with the body ; the'.'grave of a warrior was surrounded with spears, fixed upright in the ground, while his club Mas sometimes placed on tlie ground and allowed to decay, no one daring to touch it ; a few little trinkets and playthings might often be seen on the grave of a dead child. In Tonga most of the valuable property of the sacred chief, together with presents brought to the funeral, were buried with him. In Rarotonga they placed the dead chief's adze in his right hand, and his staff and drinkingcup by his side ; and with a woman of rank they buried her cloth mallet and other domestic utensils. The practice of putting to death the dead man's wives and burying them with him prevailed, tliough apparently only to a limited extent, in the Tongan Islands. The custom of placing food on or near a grave or burial platform, and renewing it from time to time, was wide-spread. Boxing and sham fights were usual features in most Polynesian festivities ; but in some of the islands the ceremonies attending the burial of a chief included fights of a special character. In Mangaia (Hervey Islands) they had combats between parties, of which one was called ' the friends ' and the other represented malignant spirits, and the former was always successful. In the Society Islands, when the body of a chief had been put on its resting-place — a bier, placed in the temple — it was surrounded by his family and people, all well armed. Shortly afterwards an armed party of friends from an adjoining district approached ; they were called ' the mourners,' and they asked to be admitted to lament their chief. Permission was always refused ; and thereupon arose a battle, which, though quite friendly and purely formal, often caused loss of life ; and apparently the mourners were always the victors. In Samoa also they sometimes had combats which, though we have no description of them, there is reason for thinking had a special significance connecting them with those of Mangaia and the Society Islands. The special interest of these mock conflicts rests on the fact that a comparison of them with the ceremonial funeral combats usual in a district of Australia and in certain places in Melanesia seems to suggest that their underlying idea was an atj^ack upon the hostile spirit that had caused the nian's death. Another curious ceremony practised in some of the islands may be called the ' burying of the dead man's sins.' In Tahiti a hole was dug in the ground, beneath the bier upon which the dead body lay ; and the priest prayed to the god that the sins of the dead man, and especially that for which he had been called away, might be buried in the hole, so that the surviving relatives might be free from anxiety as to their future ; the hole was then filled in, and the priest addressed the corpse, exhorting it (i.e. the ghost) to be content with its new conditions, and not to distress its surviving relatives by returning to them. Somewhat similar ceremonies were performed in some of the other islands. 20. Disposal of the corpse. — The methods of dealing with the corpse can be stated only in barest outline. Throughout Polynesia common f>eople were usually buried underground with but ittle ceremony ; but the modes of disposing of dead chiefs ditt'ered in the several groups. In the Society Islands the body was taken to the seashore, and there is a statement that it was usually carried in a canoe as far as the opening of the reef, and back again. Within a short period

  
    POLYNESIA 111 — generally three or four days after death — it was taken to tlie temple of the chief's family, and there placed upon a platform or bier, sheltered from sun and rain by a roof, in sliape rather like an inverted canoe. There it was subjected to a jjrocess of l)reservation — a sort of simple embalming — and, when snfliciently dried up, it was wrapped in cloth, placed in a sitting posture on the bier, and allowed to remain exposed fur an imlcfinite time. Ultimately it was buried underground beneath the platform. In time of war the bodies or their remains were often carried away to almost inaccessible spots in the mountains, in order to secure them from the sacrilege of the enemy. In Tonga the body of a dead chief was carried, generally within a few days after death, to the burial-place of his family. The interment was underground in a vault, made of six huge masses of stone, one forming the bottom, four making the sides and ends, and one closing it in at the top, the Avhole being sunk underground, and covered with earth. These vaults were generally about 8 ft. long, 6 ft. broad, and 8 ft. deep ; but that of a very important family might be larger, one such vault being described as capable of holding thirty bodies. In Samoa there appear to have been alternative methods of disposing of the body. The more usual one was burial underground, some ten, fifteen, or twenty days after death. Ultimately the body was placed in a canoe, or a canoe-shaped receptacle, and buried underground, with its head to the east and its feet to the west, in the family vault — a stone structure within the family temple, evidently somewhat similar to that of Tonga. Above the vault was erected a mound of stones, neatly built up in an oblong slanting form, about 4 ft. high at the head, and 3 ft. at the foot. Sometimes, however, the body was sul>jected to a rude process of preservation or embalming, and then either placed in a canoe and sent adrift out to sea or placed on a stage erected in the forest, and there left to decay, after which the bones were collected and buried. One or two of the leading families had a custom of embalming the bodies of their dead, placing them on platforms raised on double canoes, in houses built for the purpose, and leaving them there. Some Samoans used to exhume the dead bodies of their relatives, sever the head — that most sacred member in Polynesia — and reinter it in a family burying-place in the mountains, the intention being to save the head from enemies in case of war. In Mangaia (Hervey Islands) the bodies of the dead were usually deposited in caves. Some of these were of the nature of chasms, into which the body had to be let down with vine ropes from above, and a description of one discloses tliat it was full of water, into which the body was dropped ; others were apparently caves that could be entered from below. Some bodies were buried undergToxind in the temples. They were fixed in a doubled-up position, with the chin and knees meeting, and the limbs secured with sinnet cord, and were then placed in the grave, face downward, with the head turning towards the east. A thin covering of earth was laid over the body, and heavy stones were piled on the top. In the Marquesas the body was usually retained in the house in which the man had died, or in another house — sometimes for weeks or months ; and there is a statement that it was flaj'ed, the skin being preserved among the family treasures. Eventually it was put in a canoe-shaped coffin, which was placed upon a covered platform or bier (evidently very like that of the Society Islands) in the temple. Later, when the flesh had all decayed away, the bones were cleaned, and some of them were kept as relics, the rest being buried in the tern [fie. Sometimes the Vjody, it would seem, was kept in a private dwelling-house until the time came for cleaning and breaking up the skeleton. The death of a high-priest involved human sacrifice and a cannibal feast ; but apparently all the victims were not eaten. If the high-priest had been killed in battle, and his body had not been recovered from the enemy, his soul, we are told, could not travel to its destination until they had captured and killed a suiiicient number of enemy men to paddle it thither ; and lighting would actually take place for the purpose of securing a full crew. In New Zealand the mode of dealing with the remains of the dead differed in the several parts of the islands. In some places the body was buried in a sitting posture underground in the hou-e of the dead man ; one or more of his wives strangled themselves, and several slaves were killed, so that the ghost might not be without attendants. After an interval of alxjut four weeks the body was taken up for the i)urposeof a further funeral ceremony, and then reintened. After two years the bones were again dug up, scraped, painted red (the sacred colour of Polynesia), wrapped up in mats, and deposited in a canoe, which was elevated on a pole, or in a small house, or they were placed on a stage at the top of a sacred tree, or put into a hollow trunk, or conveyed to a cave or a fissure in tlie rocks, or burnt. Another custom was to put the body into a kind of frame, formed by two pieces of an old canoe, and standing about 6 ft. high, the body being placed in a sitting posture on a grating in the hollow place between the parts of the canoe. After a time the skeleton was removed and scraped. Near the seaside bodies were often buried in the sand drifts. In Hawaii some of the bones of the kings and principal chiefs Avere preserved, and either deposited in the temple or distributed among the relatives ; and the rest of the remains were either burnt or buried. The bodies of priests and chiefs of inferior rank were laid out straight and buried in that position ; and a pile of stones, and often a surrounding circle of high poles, marked the position of the grave. Priests were buried in the temples at which they had officiated. For other people natural graves were preferred, such as caves in the sides of steep rocks, or large subterranean caverns. Their artificial graves were only shallow, and were often dug in their gardens, or sometimes in their houses or in sequestered spots near them, the bodies being generally placed in them in a sitting posture. LiTERATTJRE. — The literature relating to the Polynesians is extensive and of a varied character ; but the following are a few of the more important works : A. Fornander, An Account of the Polynesian Race, 3 vols., London, 1*78-85; S. Percy Smith, UattaikC\ do. 1910 : W. H. R. Rivers, The Hint, of Melanesian Society, 2 vols., Cambridg-e, 1914; Horatio Hale, Ethnography and Philolofiy (U.S. Exploring Expedition, 1838-42, vol. vi.), Philadelphia, 1S46 ; Captain Cook, Voyages, London, several edd. ; G. Turner, Samoa a Hv.ndnd Years A;in, do. 1884; J. B. Stair, Old Satma, do. 1897 ; G. Brown, Mclanes-ians and Polyriesians, do. 1910 ; A. Kramer, Lie Siiinoa-Iii'<i'ln, 2 vols, and supplement, Stutteart, 1901-03; W. Mariner, An Account of the Aatives of the Tmuja Islands''^ (compiled by J. Martin), 2 vols., Edinburgh, 1827 ; B. Thomson, The hiversicms of a I'rime Minister, do. 1894, Savage Island, London, 1902; W. Ellis, Polynesian Researches^, 4 vols., do. 1832-36; J. A. Moerenhout, I'oyagesaux iles du Grand Ocian, 2 vols., Paris, 1S37 ; Mrs. Salmon, The Memoirs of Arii Taimai, do. 1901 ; W. W. Gill, Myths and Songs from the S. Pacific, London, 1876, Sketches of Sarage Life in I'ohinesia, do. 1881, Life in the Sotithern Isles, do. 1876; G. Mathias, Lettres sur leJ iles marquises, Paris, 1843 ; C. A. Vincendon-Dumoulin, Leslies marquises on Souk«hica, do. 1S43 ; D. Porter, Journal of a Cruise made to the Pacific Ocean'^, 2 vols., New York, 1822 ; G. H. von Langsdorff, Bemerkungenavf einer Reise urn die Welt in den Jahren 180S bis 1S07, Frankfort, 1813; R. Taylor, Te Ika a Mavi^, London, 1870; J. S- Polack, Sew Zealand, 2 vols., do. 1838; John Savage, Some Account of

  
    112 POLYTHEISM Hew Zealand, do. 1807 ; F. E. ManingC A Pakeha Maori '), Old New Zealand, do. 1884 ; G. W. Rusden, Hist, of New Zealand'^, 3 vols., Melbourne, 1895 ; J. J. Jarves, Hist, of the Haivaiian or Sandwich Inlands, Boston, 1843. Robert W. Williamson. POLYTHEISM.— Polytheism is the stage or phase of the religious development of mankind in which the belief in and worship of many gods prevails. It is distinguished from the previous stage (polydteraonism) by the nature, and from the subsequent stage (pantheism, monotheism) by the number, of the objects of worship. I. The antecedents of polytheism. — It is not necessary to retrace the development from its beginnings in animism {q.v.) or possibly an even earlier animatism (R. R. Marett, The Threshold of Religion, p. 15). Only two general remarks need be made. (a) In the first place, the primitive monotheism which has been asserted has not been proved, as the assertion rests on insufficient and inconclusive evidence ; and to this view applies the same objection as to the view that polytheism belongs to the pre-animistic stage. ' I am not at present prepared to admit,' says Marett (p. xvii), ' the postulate of a world-wHde degeneration from the belief in such beings ['high gods'], as accounting for pre-aniniistic phenomena in general. On the contrary, I assume for working purposes that Mr. Lang's "high gods " must have had a psychological pre-history of some kind which, if known, would connect them with vaguer and ever vaguer shapes— phantoms teeming in the penumbra of the primitive mind, and dancing about the darkling rim of the tribal fire-circle.' From the psychological standpoint the movement of the mind from the indefinite to the definite, the incoherent to the coherent, multiplicity to unity, is incomparably more probable than the reverse process. It is incumbent on us to try to make the development of the religious consciousness intelligible ; and this we do, not by assuming any belief as a ' bolt from the blue,' a gift from heaven dropped down on earth, but by connecting it with the probable movement in the human mind under the given conditions of life. (b) In the second place, totemism [q.v.) cannot be assumed as primitive or as a necessary phase of the development of the religious consciousness. ' The totemistic theory of the origin of worship has been widely propagated through the brilliant and learned monograph of W. R. Smith (Jonrn. Philol. ix. 75 ff.), and its fascinating exposition b3' Jevons (/n/rorfitction to the History of Religion, 1896) ; but the main body of English anthropologists refuse to regard it as primitive, while in France the hypothesis has been subjected to close and learned criticism (Marillier, ' La place du Totemisme dans revolution religieuse,' in Rev. de I'Hist. des Religions, 1897-98). Totemism seems most intelligible when viewed as formed under the play of savage thought or misconception, and as intruding upon and overrunning earlier forms of worship which found a god in nature or the spirits of men ' {HDB iv. 331b). Totemism as.sumes that the stage of genei'alization in thought has been reached, as the totem is not an individual, but an animal or plant class, and also presupposes the stage of tribal unity in life, neither of which can be regarded as primitive. There is not the same evidence that all religions have passed through a totemistic stage as there is regarding an animistic ; and the psychological probability is not so great. We can hardly say that it appears necessary for religious thought to have passed through this phase. We cannot therefore connect polytheism so exclusively with totemism as Jevons does (pp. 234-248). Where the phase of totemism did exist, it is not at all improbable that, as he argues, the objects of the tribal cults, when a political union took place, were either fused together (syncretism), if for one or other of the reasons he suggests the spirits were not definitely enough distinguished either in belief or in worship to remain apart, or placed side by side in a national pantheon (polytheism). Totemism, however, was ijot monotheistic (belief in the existence of one God alone), nor even had it reached the stage of monolatry (the worship of one God combined with the belief in the existence of others). As Jevons concedes (p. 239), 'the sky-god, whose favour is essential to the herbage which supports the herdsman's cattle, as well as to the fanner's crops, may be worshipped concurrently with the totem plant or animal, and retain his independence, as the Dyaus, Zeus, Jupiter, of the Aryans, did.' Accordingly, we may question whether his statement, ' polytheism is the price which must be paid for political development' (p. 241), is so absolutely or univer.sally applicable. Even Avhere totemism does prevail, is it so certain that it must advance to monotheism? Polytheism need not then be regarded as a relapse from totemism ; it may be regarded generally as an advance on polyd.-emonism (the belief in an indefinite multitude of spirits, and the worship of some of them). It must, of course, be understood that the distinction is logical, for our thought, rather than chronological, in time. Polydaemonism and polytheism overlap and intermingle. Gods and spirits may be worshipped together ; but we may call a religion polytlieLstic when the worship of the gods is more prominent. 2. The transition from polydaemonism to polytheism.— How shall we distinguish the spirit from the god as the object of worship ? (a) The conception of the spirit is less definite than the conception of the god ; he has less individuality ; he has generally no name. As the god is conceived more definitely, he is less confined to, and more detached from, the individual object than the spirit which inhabits and controls it, and yet is not separated from it. As the god gets more of 'a name,' he has less of 'a local habitation' than the spirit. As man realizes more fully his weakness in comparison with the forces of nature, which he conceives as living, he endows the objects of his Avorship with powers, which Ave may at least describe as 'superhuman,' if 'supernatural' suggests too advanced a mode of thought ; the god has more power than the spirit. (b) Again, as man gets more familiar with the world, he begins to observe resemblances and connexions ; he begins to classify plants and animals ; he begins to recognize the effect of the great objects of nature — sun, moon, earth, etc. — on his environment ; he begins to think of the objects in nature (may we say?) departmentally rather than individually. Each tree, stone, or stream may have its own spirit ; there is a god of vegetation, of a land, of seas and rivers. ' The material progress made by man,' says Jevons (p. 234), ' as he advanced from the material basis of subsistence on roots, fruits, and the chase, first to pastoral and then to agricultural life, required that he should make an ever-increasing use for his own ends of natural forces. These forces were to him living beings with superhuman powers, of whom he stood in dread, hut whose co-operation he required. Without some confidence that it was possible, if he set about it in the right way, to secure their favour and assistance, his efforts would have been paralysed. That confidence was given him by religion ; he was brought into friendly relations with powers from which, in his previously narrow circle of interests, he had had little to hope or to gain.' This practical interest was the main, if not the sole, motive of the intellectual development sketched above. Speaking generally, the relation to the gods is more definite, intimate, and confident than that to the spirits. As man comes, as it were, to be at home in his world, getting to know it, and so to use it more for his own good, the powers that he depends on, and whose assistance he seeks, appear to him more friendly, and he cultivates their friendship more carefully. (c) Man only gradually distinguishes himself from living creatures, and animals espe(;ially ; and thus his conception of the spirits or gods is not at once anthropomorphic. He does not at once make his god in his own likeness. There is a stage, which we may call the zoomorphic, when he thinks of the spirits as living beings. There follow as

  
    POLYTHEISM 113 stage, even where totemisin does not prevail, where, feelint: liis kinship with some animals at least, he thinks of the spirits or gods as altogether animal, or partly animal and i)artly human. We may call this the therianthropic stage. At last, when he lifts himself above all his fellow-creatures, he thinks of tlie gods as men (or women) of like passions and forms as himself (the authropopathic or autiiropomorphic stage). In Egj'ptian religion we have a conspicuous instance of this development (see art. Gou [Egyptian]). At first the god is an animal : ' Khiiuni of Elephantine was a ram, Hathor a cow, Nekhhebt a vulture. Bast a cat, Horus a falcon, Anubis a jackal, Sebek a crocodile, Thoth an ibis, and so on ' (G. F. Moore, Hist, of Relujions, i. 147). Next the god is represented willi an animal-head ; lastly the god assumes a human form, but the animal which once represented him remains sacred to him. 3. The mythology of polytheism.— So much it seems jiossible t-o state of a general character about polytheism. The development of polytheism in each religion was determined by so many varied and varying factors that no simple uniformity but a bewildering variety appeared. Physical conditions, racial characteristics, political circumstances, historical occurrences — all affected the forms assumed by the belief and worship of the many gods. The personihcation of natural processes, the endowment of these gods with human qualities, passions, relations, and activities, the free play of the imagination with this varied material, the reflex influence of language on thought, metaphor begetting myth, the absence of any control of this development by scientific knowledge, moral sense, and religious reverence — all these factors combined explain the luxuriant, extravagant, and sometimes grotesque and even offensive mythology which connects itself with polytheism in the religions of mankind. {a) The moral defects of mythology. — The description of natural processes as the personal actions of gods and goddesses, especially the comparison of these processes to sexual relations, results in the ascription to deity of what to a more developed moral sense appears immorality, although there was no such intention originall}\ Ileligion is more conservative in belief and worship than is morality, and much is told about the gods which a decent man would not do. Paul's condemnation of polytheism had been anticipated by Xenophanes in the ridicule which he casts upon anthropomorphism and anthropopathism. ' The Ethiopians iinafjine their gods flat-nosed and black ; the Thracians, blue-eyed and red-haired ; and if cattle and horses or lions had hands and could draw, horses would draw the gods as horses and cattle as cattle— each kind would make its gods in its own likeness' (Moore, i. 45S). To quote Xenophanes' own words : ' Homer and Hesiod ascribe to the gods everything that among men is a shame and a disgrace — theft, adultery, and deceit ' (quoted by Moore, loc. cit.'). Only one other instance of such criticism of popular mythology need be given — Amphitryon's address to Zeus in the Herakles of Euripides : ' O Zeus, in vain I shared my wife with thee, in vain I called thee father of my son ; thon hast not proved the friend thou dost pretend to be. Mortal that I am, I am much better than thou, a great god ! For I did not betray Herakles's children, but thou understandest how stealthilj- to find thy way to men's beds, taking possession of others' couches without their consent, but how to save thine own friends thou dost not know. Thou art a stupid god, if not an honest one ! ' (quoted by Moore, p. 4SS). It is no wonder that Plato desired that these stories should not be told to children because corrupting to their morals. (6) National differences in mythology. — Not all nations were equally interested in their gods to develop a mythology about them. Of the Chinese deities Moore says : ' These powers have no plastic, dramatic individuality, like the gods of Greece ; no mythology recites their exploits. They ha\e definite functions, and by these alone they themselves are VOL. X. — 8 defined. In this, as in other respecta, the religion of China strikingly resenililes that of the Romans ; for a praclicjil people it is enough to know what the gods do, and wliat their worHhippers have to do to secure their favour, without trying to imagine wliat they are like ' (p. 22). But China and Japan oiler the same contrast as Itome and Greece ; for Shinto has an abundant and even grotesque genealogy of its many gods. Like (ireece in the wealth of its mytiiology, Ja])au diflers from it in the representation of the f:ods. While Greece represented the gods in the ikeness of man, in a Japanese temple the deity is represented by some holy object (shintai) in which the spiritual presence [mitama) dwells ; thus a mirror is the symbol of the presence of the sungoddess. While Greece in its matchless art endowed its gods with beauty of form, Indian idols are 'to our taste grotesquely hideous — a human bodj' with an elephants head ; tricej)halous monsters ; heads with a third eye in the middle of the forehead ; human trunks with supernumerary arms and legs, and the like' (Moore, p. 345). Of this difl'erence Moore offers an interesting explanation : ' It should be remembered, however, that all this ugliness is symboliial ; the supernatural powers of the deity are intended to be exjiressed by these unnatural forms. The Hindu gods are less beautiful than the purely anthropomorphic pods of Greek art, because of the effort to make them more manifestly divine ' (p. 345 f.). In China heaven (T'ien) is the supreme emperor (Shang-ti), and determines both the moral and the natural order ; in Japan the sun-goddess takes the highest place, but she has no relation to any moral order, although Japan did possess a customary morality even before the advent of Confucianism. (c) The influence of 2>olitical conditions on mythology. — Political conditions very directly and potently att'ected religious ideas. Over each cityState in Egypt a god watched, cared, and ruled ; when political combinations took place, the gods were brought into relation to one another. The chief god had a wife and a son. Anion of Thebes has as wife Mut ( = Nekhebt of Eleithyiapolis) and as son Montu (of Hermonthis). The.se triads have a special peculiarity : ' The son is the successor of his father, and it is his destiny in turn to marry his mother and so to reproduce himselt, that is his own successor ; and so though constantly dying he is ever renewed. The mother, not being a sun-god, does not <lie. If we remember that the gods have to do with the sun these things need not shock us, nor need we wonder at the statement which is ^■er\■ frequently met with, that a god is self-begotten, or that he produces his own members' (A. Menzies, i/i-sff. of Relujion, p. 135). Ka, the solar deity of Heliopolis, rose to be the supreme god of the Middle Kingdom ; but, as the political importance of the provincial cities increased, their local cults could not be suppressed, and each deity was in turn identified with Ka, and appropriated his attributes. ' From the Heliopolitan priests came also a theogony which put the god of their city, Atum, at the beginning of all things, and derived from him, through two intermediate generations, the gods of the Osirian circle as it appeared in the Delta' (Moore, p. 169). When Babylon became the capital of the new dynasty in Babylonia, its god Marduk supi)lanted Enlil of Nippur, claimed Ea of Eridu vdth liis wisdom as his father, and made Nabu, the god of Borsippa, his son and prophet. In one hymn the other gods are treated as only variant names of Marduk in his varying functions. (d) The influence of religion on mythology.— The changes in thought about the gods did not, however, always depend on political conditions ; religious belief and worship must also be taken into account. Before Marduk assumed the supremacy, the gods at the head of the pantheon were Ea of Eridu, Enlil of Nippur, and Ann, held in high honour, if not the patron deity, in Uruk ; and they owed their place to the influence on tl)e religious development exercised by their temples and priest �

  
    114 POPOL VUH hoods. An attempt at systematic theology appears iu the partition of the universe among these three gods ; Anil rules in heaven, Enlil in earth and air, and Ea in the waters. The Vedic gods are divided into three classes also — gods of the sky, gods of the air, and gods of the earth. Another interesting feature of the Vedic polytheism is that there are indications of the supersession of one order of gods by another, the asiims by the dcvas. Varuna, Slitra, and Rta fall into the background, and their places are taken by Indra, the Maruts, etc. While in the Rigveda the asuras are gods, in the Atharvaveda they have become demons. In the Iranian sister-religion the reverse process took place. If Ahura Mazda is the same god as Varuna, he becomes supreme in Zoroastrianism, and is in conflict with the daevas, the gods of the popular religion. India offers an interesting illustration of the reflex influence of the worship on the theology. Sacrifice is conveyed to the gods by means of fire. Fire itself (Agni) becomes deified, and yet he is being constantly reborn when two sticks are rubbed together to produce the spark. The drink of the gods is soma. They love it so much that the gift of it can influence them. Soma becomes a god with power over the other gods. Brahman, the absolute deity of religious speculation, is probably to be traced back to the hymn or prayer which accompanied sacrifice (see Max Miiller, Origin and Growth of Religion, pp. 358, 359, note). The Hindu Trimurti is a priestly device to combine their, cult with the popular worship of Visnu and Siva. These two gods, together with Brahma (masc), the personal god, are manifestations of Brahman (neut.), the absolute reality. (e) The reflex influence of language on mythology. — One instance of this must suffice. As a rule, heaven is thought of as father and earth as mother ; so in the Vedic mythology, in which Dyaus and I'rthivi are the universal parents, and in the Maori. In Egypt by an accident of grammatical gender the earth (Geb) is masculine, and the heaven or sky (Nut) is feminine; and the relation in the myth has to be altered accordingly. The influences affecting the ideas about the gods and their functions and relations being so manifold, it is evident that we cannot treat polytheism as one phenomenon of which any description of a general character can be given. See also Moxolatry and Henotheism, Monotheism. Literature.— R. R. Marett, The Threshold of Religion, London, 1909 ; F. B. Jewons, Introd. to the Hist, of Religion, do. 1902 ; G. F. Modre, Iligt. of Religions, i., Edinburgh, 1914 ; A. Menzies, Hist, of Rdiqion, London, 1895 ; F. Max Miiller, The Origin and Growth of Religion {HL, 1878), do. 1878 ; P. D. Chantepie de la Saussaye, Religionsgeschichte'^, Tuliingen, 1905 ; A. Bertholet, Relii/ionsgeschichtliches Leselnich, do. 1903. A. E. Garvie. PONTIFEX. — See Priest, Priesthood (Roman), Roman Religion. POOR MEN OF LYONS.— See Waldenses. POPOL VUH.— The Pojml Vuh is a mythic and heroic saga of the Quiche Indians of Guateniala, on whose mythology and ancient history it is our chief source of information. It is of great comparative value when studied in conjunction with the mythology of the pre-Columbian inhal)itants of Mexico and Yucatan. The text, as extant, was M'ritten by a Christianized native of Guatemala some time in the 17th cent., and was coi)ied in the Quiche language, in which it was originally written, by a monk of the Order of Predicadores, Francisco Ximenez, who added a Spanish translation and scholia. A great deal of doubt has been cast upon the genuineness of the Pvpol Vuh, and it has been contended that it is merely the imaginative production of a Quiche native whose ideas were coloured by Christian influences ; but these reflexions on this veneral)le compilation originated with persons who Avere for the most part unacquainted with the history and mythology of Central America, who possessed no insight into aboriginal habits of thought, and who, in short, were improperly equipped for the criticism of such a work. C. Scherzer, an Austrian savant, became aware that such a work as the Popol Vuh had existed through the medium of a letter from the Abbe Brasseur de Bourbourg to the Due de Valmy, in which the Abb6 deplored the supposed loss of the collection. Bent on the recovery of a relic of such profound interest, Scherzer journeyed to Guatemala in 1854 or 1855, found that the Popol Vuh had been made use of early in the 19th cent, hy a certain Don Felix Cabrera, and was successful in tracing the missing MS in the library of the university of San Carlos, in the city of Guatemala. It appears that Ximenez had dejiosited it in the library of his convent at Chichicastenango, whence it passed to the library of San Carlos in 1830. Scherzer copied the Spanish translation of the MS, as did Brasseur, and these were published at Vienna and Paris in 1856 and 1861 respectively. Most unfortunately the Spanish and French translations leave much to be desired as regards accuracy, and the misleading notes which accompany them must be read very critically. A Spanish translation, imblished as a number of the Biblioteca Centro- Americano, is scarcely more accurate, but is burdened by notes which show a total ignorance of his subject on the part of the editor, and which are substantially those of Brasseur. The name Popol Vuh means, in its literal translation, according to some authorities, ' The Book of the Mat,' or, in more sophisticated phrase, ' The Record of the Community,' but it is likely that a correct rendering of the title is ' The Collection of Written Leaves,' popol signifying the jjrepared bark upon which aboriginal writing is often set down, and v^f/i, 'paper' or 'book,' from the verb noch, 'to write.' Thus a still more simple translation would give ' The Book of Bark.' It is a work of the same family as the Chinese History of the Five Books, the Japanese Nihongi, the Danish History of Saxo, the Hcimskringla of Snorre, and some of the Hindu sacred books — a compilation in which pure mythology gradually shades off into veritable history. The language in which it was composed, the Quiche, is a dialect of the great Maya-Quiche tongue, spoken at the time of the discovery in Western Guatemala, where it is still used by the natives, and it is the only remaining monument of this tongue. Evidence is not wanting to prove the considerable antiquity of the compilation, and a decided metrical tendency in its composition would lead us to the conclusion that it was originally composed in metre, and that consequently, like the poems of Homer and Ossian, before it was reduced to writing it dei)ended for its popularity upon the aboriginal memory alone. On the other hand, it must be admitted that the work as we possess it probably does not stand in its pristine simplicity ; that it has become sophisticated in a certain degree by Christian thought and influence can hardly be doubted ; but it cannot be too strongly insisted upon that such sophistication is merely a surface one, and that it has not succeeded in penetrating to the lower strata of aboriginal thought. The evidence of language, too, is certain proof that it Mas penned by none other than a' member of the Qmche race. The almost insur �

  
    POPOL VUH 115 niountable ditticulties of tlie (^uiclie lanf;ua,ce render it impossible that a European of the 17th cent, could liave in any way tanii)ered with the compilation, and the evidence of its contents is conclusive, as the Qniclie mythology concurs in many resj)octs witli those of 5lexico and Yucatan, wliich were as sealed books to the scholais of tlie time in whicli the MS was written. Furthermore, the Quiche mythology, as set forth in the pages of the Popol Vi(h, accords in its general characteristics with the great laws of mythologic science. The Popol Vuh is divided into four books, the first cosniological, the secoiul dealing with the adventures of certain hero-gods in the nether world, the third detailing the origin and early migrations of the Quiclie race, and the last a pseudo-chronicle of tiie Quiche kings. Ill the beginning we see the ^od Hurakan (' the one-legged ') hovering in the dense and primeval gloom over a waste of waters. As a mighty wind he passed over the surface of the sea and ejacuIatL-cl the one word 'Earth.' In answer to his evocation the solid land rose slowly from the deep — vast, wet, and unstable. The gods took counsel together, presided over by Hurakan. Gucumatz, the serpent covered with green feathers, and Xpiyacoo and Xnuicane, male and female creative divinities, were present. Gucumatz is merelj' a Quiche variant of the Mexican Quetzalcoatl, known to the Maya as Kukulcan. It must be borne in mind that to the Naliua of Mexico Quetzalct>atl was an alien deity, and regarded as a culture-hero who brougiit them the seeds of civilization and then departed, whereas in the Popol Vuh we find him a native deity, assisting in the act of creation. It is strange to find him acting as the inferior of Hurakan, and, in fact, in this pantheon on the whole we cannot discover much attinity with Maya forms, so far as we are at present acquainted with the characteristics of these. The affinities, oddlj' enough, seem to be Mith Mexican deities. E.g., Hurakan maj' be safely equated with Tezcatlipoca, and Xpiyacoc and Xmucane have all the characteristics of Ometecutli and Omeciuatl. Certainly Gucumatz has many points of contact with P. Schellhas's god P which he identifies with Kukulcan. As a Quiche deity, Gucumatz Mould undoubtedly seem to figure as a rain-god pure and simple — rather a different rule from that whic^h he l>lays in the mythology of the Mexicans. His serpent form is symbolic of water ; and, as the god of the elements whose shape is serpentine is almost universal throughout N. America, but by no means so in the southern sub-continent, there is a possibility that he originated in the north. Of course, it is possilde that as Quetzalcoatl he may have Iteen ado]>ted l)y the Mexicans from the Southern Maya, and that his name and fame may have filtered northwards, where they are found even to-day, as in the Kum.^nootl, or Kanikilak, of certain British Columbian tribes. As the result of the deliberations of the gods, animals were created, but as ^et man was not. The want of a higher type of being was felt, and, to supply the deficiency, the gods carved mannikins out of wood, and endowed them with life. But these were frivolous and irreverent, and in their nature too puppet-like to be quite human ; so the gods, irritated by their conduct, resolved upon their destruction. Hurakan therefore sent a great flood upon the mannikin folk, which was accompanied by a resinous rain falling from the heavens. In their drowning the mannikins were tormented by fierce birds which plucked out their eyes and tore their flesh ; and, as the rain increased, the animals and plants, and even the domestic utensils that they had made, their millstones, plates, and ci^>s, rose up against them and jeered at them. The wretched mannikins rushed hither and thither in their despair, but could find no place of shelter, until at last all were drowned, save a mere handful whose descendants are aald to be ' the little monkeys that live in the woods.' The composite character of the Popol Vuh may be recognized from the circumstance that we discover at least three aj^encies assisting in the work of creation. From this it appears that three separate cosmologies may have been welded together into one account, as in the case of other and more familiar instances, the most remarkable of which will readily occur to all .students of comparative religion. After earth had somewhat recovered from this deluge, there arose a beinjj, orgulous and full ol pride, named Vukub-cakix, which sigmfies 'seven times the colour of fire,' or 'very brilliant," an earth-god like the Scandinavian Jotunn or Oreeli Titans, who took the shape of the arara bird or great macaw. His eyes were of silver, his teeth of emerald, and his body was composed of various precious metals. His overweening conceit 80 irritated the gods that they resolved upon his destruction. To that end they dispatched the twin hero-gods Hun-ahpu and Xbalanque to earth, to chastise the arrogance of Vukub-cakix. These, arriving in his domain, wounded the god severely in the mouth with a dart from a magic blow-pipe. Afterwards, with Xi>iyacoc and Xmucane, they proceeded to his dwelling, disguised as physicians, aiifl extracted the unfortunate Titan's emerald teeth, for which they substituted grains of maize. After the operation Vukub-cakix expired. This would seem to be a myth explaining the first fertilization of the earth with .seed, and the substitution of the maize-plant for the green, virgin soil. But the progeny of Vukub-cakix had 3'et to be disposed of. Zipacna, the earth-heaper, and Cabrakan, the earth -quake, m ere also destroyed by craft, so that the race of Titans was now extinct. The second book yields much interesting material for the mythologist. It relates the under-world adventures of Hunhun-ahpu and Vukub-hun-ahpu, the sons of Xpiyacoc and Xmucane. Hunhun-ahpu and his brothers were great exponents of the native game of ball, a kind of hockey. On one occasion the course of their play took them into the vicinity of the realm of Xibalba, the under world, the monarchs of which challenged them to a game with the malicious intent, common to all supernatural folk, of defeating and disgracing them. The challenge was accepted, and, after crossing over a river of blood, the brothers came to the residence of the lord of the Quiche hades, where they underwent a series of insults and tortures. First the.v were requested to place themselves in a seat of honour, but hastily arose when they found that it was a red-hot stone. Then they were thrust into the House of Gloom, where they were tortured, killed, and buried. Theheadof Hunhun-ahpu was, however, suspended from a tree, which speedily became covered with gourds. Xquiq (' blood '), the daughter of a notable of Xibalba, was standing underneath its shade, when the head of Hunhunahpu expectorated into her palm, so that she conceived. The head told her to go to liis home on earth, where she would be received by Xmucane, to whom she must tell the story of the brothers' tragic fate. She did so, but Xmucane would not at first credit lier story. Xquiq, however, to prove her supernatural origin, gathered a basket of maize where no maize grew — quite a natural thing for a deitj' of the under world to do, as they are invariably associated with the growing of grain. Xquiq became the mother of Hun-ahpu and Xbalanque, the twin-heroes alluded to in the first book. They were so noisy that Xmucane, their grandmother, thrust them out of doors. Extremely precocious, they were made to clear srround for the plantation of maize, but, as they possessed magic tools which could work of themselves, the}' went on hunting expeditions and neglected their duties, and during the night the wild animals met and undid the work that the magic tools had accomplished. The brothers watched for the puqiose of capturing the miscreants, but the animals escaped, all save one, the rat, which in return for its life recounted to them the glorious deeds of their father and uncle, and how they had been entrapped in Xibalba. Shortly after this the twins themselves received a challenge to pla.v ball from the lords of the tmder world, which they accepted. On their arrival in Xibalba, the community' of which seems to have been conducted on the lines of a native secret society with a form of initiation, they passed scatheless through several of the ordeals, and defeated the lords of the riutonian realm at ball. They were placed in the House of Lances, but escaped by bribing tlie lancers. They were then thrust into the House of Cold, where they cheated their tormentors by warming themselves with burning pine-cones. In the House of Tigers and the House of Gloom they passed a night each without misfortune, but in the House of Bats Hunahpu s head was cut off by Camazotz, ruler of the bats. The head was susjiended in the ball-court, but the tortoise passed by the severed neck of Hun-ahpu, to which it became attached, turning into a new head. The Camazotz here referred to is a figure of some importance. With the Central American peoples generally the bat was the sj-mbol of gloom and darkness, therefore Camazotz is the god of suliterranean caves in which that animal is usually found. It is plain, in fact, that here we have to deal with a form of the deity of mountain caverns and caveworship. Pictures of the bat-god are found in the Borgian, Vatican, and Fejervarj- Codices — all Mexican MSS — as Seler first pointed out, and

  
    116 POSITIVISM this is strange, as in Mexico itself the cult of a batgod does not appear to have been known. But it is probable that the MSS which give representations of this god originated near the southern borders of the Mexican empire, nearer the sphere of JNlaya influence. In the Boi'gian Codex the bat-god is represented as holding a severed human head in the left liand, and as in the act of tearing a man's head from the body with his right hand. He is also frequently met with on tlie Copan reliefs, and in the Maya Dresden Codex, and his head appears in the Maya conventional sign for the cardinal point of the north. In a vase excavated by E. P. Dieseldorfi' he is well portrayed with outstretched wings on which are depicted half-moons, symbolic of his nocturnal character. We find his name also reproduced in that of the two roj'al families of the Cakchiquels, who were called Ah-po-zotzil and Ah-po-xa, and, according to another passage in the Popol Vuh, we find that the Cakchiquels designated him Zotzilaha Chamalcan, who, we are told, took the bat for his image. But Zotzilaha does not mean ' bat,' but ' bat's hoixse,' therefore it is reasonable to suppose that this god possessed more than one form, i.e., that, besides the bat which he symbolized, he had the form of a cave-god. The brothers, having outwitted their fiencUsh hosts, now entered upon a veritable orgy of magic, even submitting to be killed and coming to life again, after their bones had been beaten to powder and thrown into the river. The nionarchs of Xibalba requested to be killed also, but, as the brothers omitted CO re\'ive them, their reign was at an end. They then showed themselvesin their true colours, degraded the princes of Xibalba, and, after paying fitting funeral honours to their father and uncle, set them in the heavens as the sun and moon. In this myth it is easy to see the harrying of hell so common to the mythologies of all nations. The Quiche Xibalba is, of course, a place of the dead, with many departments, like the Egyptian Amenti, where both just and unjust alike are lodged. The savage mind trembles at the idea of a place of eternal doom of which it knows nothing ; therefore it invents myths of the descent into its hades of its most heroic and god-like figures, who are described as achieving the conquest of the terrors of death and hell, and making the way easy for those who come after them. In the third book we find the gods once more in council, tlieir object this time being the creation of man. l''our perfect men were fashioned by Hurakan out of red and white maize. But these beings were too perfect, and in knowledge closely approached to the gods themselves. The creators, alarmed at this condition of things, felt that it was not good that man should approach them in wisdom, so they contracted his sight so that he might only be able to see a portion of the earth. The gods then proviiied the first four men with wives. These eight people were tlie ancestors of the Quiche only, the progenitors of other tribes bein^' created subsequently. As yet there was no sun in the heaverjs, and, despite the prayers of the earlj' Quiche, no luminary appeared. A desire to migrate came upon the first men, and tlicy set out for Tulan-Zuiva. Attempts have been made to identify this locality with the city of Tollan, the capital of the Toltecs of ancient iJexico. In that place the Quiche received gods, each man being given a special and probably tribal deity. One of these, Tohil, whose name signilies ' the rumbler,' and who is a thunder- and rain god, probably a variant of Quetzalcoatl or Gucumatz, supplied the emigrants with fire by striking hia feet (which were composed of flint) together, and producing lightning. At Tulan the speech of men became confounded, so that the four progenitors of the Quiche could no longer comprehend one another. Leaving Tulan under the leadership of Tohil, they wandered on, meeting innumerable hardships, making theirwav ohrough desolate mountain-jiasses, and passing through the sea, which was miraculously divided for their journey from shore to shore. At length they came to tlie mountain Hacavitz, called after one of their gods, where they halted, as they had been told that at this spot they should see the sun. At last he apjieared above the horizon, weak and as reflected in a glass, and, as his beams lighted upon them, the tribal gods were turned into stone, as were the gods worshipped by the animals. It is probable that this myth recounts a migration from the cold north to the warm south. The sun grows stronger as the joui-ney proceeds, which would seem to show that, to begin with, the ancestors of the Quiche people must have dwelt in a comparatively cold climate. T. A. Joyce (Mexican Archceology, p. 362 f.) sees in this myth the adoption of a solar calendar or rather the fixing of a date to form a starting-point for a time-count modelled on solar time. The whole myth is strikingly akin to that of the wanderings of the Israelites, but the conditions of migration undergone by the Quiche, though similar to those recounted in the book of Exodus, possess as many points of difference, and are bj' no means a mere variation of the Scriptural version, as stated hy short-sighted collators of both. The best proof that the myth is of purely native origin is that such myths of undoubted aboriginal manufacture abound in America. Thus we find in an Aztec migration-myth in the Boturini Collection that the Aztecs issuing from Aztlan carried tlieir god Huitzilopochtli before them when they came hy water to Colhuacan. We also find a similar myth in the Wallam Olum, or Painted Records of the Lenap6 Indians, which state that the Lenape left the dwelling of Talli for the Snake Land, to reach which they passed over the water of the frozen sea. The Popol Vuh, indeed, may be a dim and distant echo of a migration from N.E. Asia to American soil. The circumstance that the tribal gods of the Quiche were turned to stone on the appearance of the sun recalls a myth of the Zuni Indians of New Mexico, in which the gi'eat gods turned certain animals into stone, which afterwards became fetishes. The fourth book of the Popol Vvh is almost purely pseudo-historical, and as such possesses no interest for the student of comparative religion. Enough has been said to prove that t he Popol Vuh is the New World's richest mythological mine, abounding with treasure awaiting those who will take the pains to unearth it. In especial there can be no question that it throws much light upon the mj'^tliologies of the Mexicans and Maya, but our knowledge of these is so slight that at present it is found not a little difficult to apply the light shed by the Popol Vuh so as to dispel the gloom which surrounds them. I>iTBRATURE. — Brasseur de Bourbourg, Popol Vuh, Paris, 1801 ; F. Ximenez, Los Historias del Origin de los Indios de 6uatemala,yieBna., 1856 ; L. Spence,The Popol Vuh (in ' Popular Studies in Mvthologv, Romance, and Folk-lore ' series), London, 1908, The Miiths of 'Mexico and Peru, do. 1913 ; T. A. Joyce, Mexican Archceology, do. 1914. The brief essay of Max Miiller upon the Popol Vuh is worthless. A tr. is in course of preparation in Austria, and a tr. from the original Quiche is understood to be in progress by a distinguished German student of Mexican archaiology. / LEWIS SPENXE. PORPHYRY.— See Neo-Platoxism. PORTENTS.— See Prodigie.s and Portents. PORT ROYAL.— See Jansenl'^m POSITIVISM.— I, Derivation and definition. —Derived from the French 2^ositif, ' sure,' ' certain,' 'positivism' was the term chosen by Auguste Comte to designate a system of thought and life dealing with realities and based on the sure results reached by scientific methods, which aimed not only at certainty, but also at precision in the varying degree that each particular branch of science allows. When, however, the word was applied to a system of life as well as of thought, it obtained the additional connotation of ' useful ' ; and, as our knowledge of the world depends on the powers of mankind, we also get the meaning 'relative.' With the study of biology and sociology, science becomes organic, and, with the recognition of the union of mankind in the social organism, sympathetic. Positivism, therefore, in spite of its name, is not purely intellectual. It is not only

  
    POSITIVISM 117 real, certain, aiul precise, but also useful, relative, orjiaiiic, iiiul synijiatlietic. 2. History before Comte. — The jreneral application of scieiilitic methods, the accumulation of a mass of ordered knowledj^e, the building up in turn of the various abstract sciences — all this has been a long and gradual jirocess. While in the theocracies of Babylon antl Egypt (concrete facts were observed, recorded, and utilized, calendars made, canals dug, land measured, temples and {(yramids built, it was only in (jreece that abstract aws of co-existence and succession were formulated. But the abstract science of Greece made considerable progress only in mathematics and astronomy ; it was essentially statical, failing to solve even so simple a prolilcm as that jiresented by the acceleration of a falling body ; it did not reach the subjects — health, politics, morals — most interesting to mankind, for in these subjects Greek knowledge remained almost entirely concrete and empirical. Other interests and neecls, the development of Roman law, the rise of a new religion, the inroads of the barbarians, distracted the attention of the ancient world, and Greek science not only ceased to make progress, but would have been lost, had it not been preserved and even slightly increased by the Arabs. At the Renaissance the scientific advance was resumed. Copernicus, Kepler, and Galileo introduced the new astronomy ; the earth ceased to be the centre of the universe ; Sroblems of motion were successfully solved, lacon and Descartes discussed the purpose, methods, and scope of science, and the former foresaw its extension to social and moral phenomena. In the two centuries after Bacon the sciences of physics, chemistry, and biology made great progress, and a long series of thinkers began tentatively to investigate the laws of social structure and development, the working of the human mind, and the relation of subject and object. Building on the results of these labours and gathering up the scattered threads of these IStli cent, im estigations, Comte founded a scientitic philosophy and a purely human religion. 3. Cerate. — Auguste Comte was born at Montpellier on Kith Jan. 1798, the son of a revenue officer of small means. His parents were royalists and devout Catholics, but he had abandoned theology before he Avas fifteen, and was throughout his life a firm republican. At tlie Lycee at Montpellier he showed such precocity that, while still a pupil, he took the place of the absent mathematical professor. Thence he passed to the famous Polytechnic School, first of his list in the entrance examination when sixteen, though he was not allowed to join till the next year. In 1816 — the year after Waterloo — he took a leading part in a demonstration against an unpopular oflicial, and was expelled with the other students of his year, the whole school being suspected of republican sentiments. He was, however, already known to some eminent men, and on their recommendation he obtained pupils. Later he was appointed to two small mathematical posts in the Polytechnic as teacher and examiner. Having already published some important essays, he began, in 1826, a course of lectures on the positive philosophy, which was interrupted by a mental breakdown ; but after his recovery it was resumed and completed. The course was attended by some of the most eminent men of science of the day, and formed a first sketch of the Positive Philosophy (6 vols., 1830-42). This was followed in 1848 by the General View of Positivism, the introduction to his second great work, fhe Positive Politxj (4 vols., the last being published in 1854). Between the two works his outlook on life had developed. An early marriage had turned out unhappy ; his \vife grudged his devotion to his chosen task, and wished to direct his powers into more lucrative channels ; eventually she left him. Some years afterwards he formed a devoted friendship for Madame de V'aux, whose husband was a fugitive from justice. Clotilde de Vaux was not Eerhaps a woman of exceptional mental capacity, ut she was quite able to appreciate Comte's genius. She was not, however, in the lea-st in love with him, and their friendsiiip led to no closer union. It began in April 1844, and ended by her death just a year later. This short episode had a lasting effect on his career. From the outset, as he had shown in his early essays, he had sought the good of mankind as the proper goal of all human effort. But he had sought it by an intellectual regeneration, a philosophy of science, a synthesis of human knowledge. Clotilde de Vaux could add nothing to his intellectual equipment, but their friendship opened his eyes to sides of human life previously unseen, to other needs of the human heart and other values in human conduct. Henceforth, while recognizing the primary necessity of scientific synthesis, he saw that there must be a synthesis embracing all sides of human nature, action, and affection as well as intellect — in other words, a religion at once scientihc and human. Thus he became the founder of the Religion of Humanity. This was the dominant note of the Positive Polity and the ditechism of Positive Relic/ion. In his last work, the Siibjertive Synthesis, he returned to mathematics, considered from a social and religious point of view. A companion treatise on morals he did not live to write. He died on 5th Sept. 1857, in Paris, and was buried in P^re Lachaise Cemetery. A monument wa-s erected to his memory outside the Sorbonne in 1898. Many years before his death he was deprived of his posts at the Polytechnic ; for the scientific specialists disliked his insistence on synthesis, and vehemently rejected his claim that science should fulfil a social mission. Some of his earlier supporters, notably M. P. E. Littre and John Stuart Mill, declined to follow him in his religious developments. But he gathered round him a small body of disciples who remained after his death to defend his memory and propagate his ideas. When twenty years old, Comte became acquainted with Henri Saint-Simon (1760-1825), who was already famous. Saint-Simon had conceived the idea of a reformed social order in which all the resources of the State should be used for the benefit of the whole people, and was in fact one of the originators of modern socialism, though the word was then unknown, while, unlike most socialists, he had no confidence in democratic institutions. He believed that the new order must rest on a basis of science ; but he had led a roving and adventurous life little compatible with scientific studies. This lack Comte seemed eminently fitted to supply. He wrote his two earliest essays under Saint-Simon's influence, and the third at his request ; but, when this was written, it was the master who first perceived the tliscrepancy between his ideas and those of his disciple. Saint-Simon had expressed his purpjose in the title which he had suggested : ' Plan of the Scientific Operations necessary for reorganizing Society.' He wanted an imnjediate application of science to this purj)Ose. Comte saw that much more was needed, and that a much longer task lay before him : a new science of sociology must be founded irrespective of any immediate application ; and science itself stood in need of reorganization. He soon came to see that a scientific philosophy must precede a polity founded on science. Thus, after six years, master and disciple .separated ; and I Comte, who in every other case was so ready to ! acknowledge his indebtedness to his predecessors,

  
    118 POSITIVISM always insisted that Condorcet was liis immediate intellectual ancestor, and that he owed nothing to Saint-Simon. It is true that he gained little intellectually from the connexion ; for SaintSimon's ideas were constantly changing and often inconsistent — he was a visionary rather than a systematic thinker. Nevertheless, Comte was affected both for good and for evil : for good, since Saint-Simon Avas well fitted to impress on him the need of reconstruction, and had some confused glimpses of its true conditions ; for evil, because he retained to the end of his life Saint-Simon's tendency to expect quick results and to outrun scientific forecast in his zeal for social reconstruction. The first is, indeed, the common failing of reformers ; the second led Comte to make his forecasts of the future more detailed than the complex character of social phenomena allows. It was in this third essay (1822) that Comte put forward his law of intellectual development, which he named the ' Law of the Three States,' and his classification of the sciences. Tlie former had already been stated by Turgot in an early thesis, but without adequate proof or recognition of its scope ; and it was open to fatal misunderstanding unless combined with a classification of the sciences in the order of their historic development. Here is a statement of the law by Comte : 'From the nature of the human intellect each branch of knowledge, in its development, is necessarily obliged to pass through three different theoretical states : the theological or fictitious state ; the metai)hysical or abstract state ; the scientific or positive state ' {Early Essays in Social Philosophy, Eng. tr.2, p. 131). In the first stage men, interpreting the unknown by the known, attribute the plienomena of the world without to the action of beings moved by human passions ; in the third they content themselves with discovering the order in which events occur, noting the relations of co-existence or succession, which give the conditions of human action. Between tliese there is a transitional stage in which personified or merely verbal entities take the place of divine wills. Thus a pestilence, M'hich is in primitive times or among backward peoples a punishment sent by the gods, passes into an entity, which comes and goes without assigned cause, till with increasing knowledge the conditions of its appearance and the course of its development are discovered, its microbe isolated, it may be, and so its prevention or cure becomes possible. The natural rights of man, supposed the same in all ages and under all conditions, supply an example in politics of the metaphysical transition from the divine right of kings to the ordering of society in accordance with the needs of a developing civilization. Of such entities Nature is the most general. At the beginning of the transition it is hardly distinguishable from a divinity or at least a living being, as in such expressions as ' Nature abhors a vacuum.' In the end it becomes a convenient summary for tlie totality of phenomena and feheir laws. But, in order to understand correctly the Law of the Three States, a classification of the abstract sciences was necessary. Comte proposed to range them in a linear series, beginning with the most general and simple and proceeding to the most special and complex — mathematics, astronomy (celestial physics), physics, chemistry, biology, and sociology, to which he afterwards added ethics, the first four being condensed into cosmologj' on occasion. This order was that actually followed by the sciences in their historic development — the order in which they in turn reached the positive stage. Herbert Spencer attacked this classification on the ground that no linear arrangement was possible, the sciences being interdependent. But classification is a logical artifice, which usually accentuates the divisions found in nature, and is intended for the assistance of human reason. For exposition a linear order is necessary, and of such orders Comte's conforms most nearly to the order of historical development; and in its main lines it has been adopted by Spencer himself in his exposition of the synthetic philosophy, Mith one amendment which does not afiect the order of the series. This amendment consists in the intercalation of psychology between biology and sociology. In fact, the most serious criticism directed against Comte's classification is that lie has treated psychology as a department — the concluding section — of biology and not as a separate science ; but, if the criticism be allowed, it would mean only the insertion of a new term, not a recasting of the Avhole. Whether psychologj' is to be considered as a separate science depends, according to Comte's principles, on whether it requires a new method ; tor the main distinction between the various sciences lies in the methods necessary for their investigation. It will thus be seen, if we consider the Law of the Three States in combination with the classification of the sciences, that at anj- given period all three stages Avill be represented, the simpler sciences being already positive, while the more complex are partly or wholly metaphysical or theological. In the earliest societies of which we have knoAAledge some simple positive notions will have been derived from practical life, while even in the present age the most complex sciences have not become completely positive. Comte is generally recognized as the founder of sociology. It is true that the necessary conditions of human society were discussed by Aristotle, and that therefore, in its purely statical aspects, the subject was studied in ancient Greece. Early in the 18th cent. Vico attempted to establish a new science of society, but the necessary foundation in the simpler sciences was wanting ; the same century saw the successful treatment of many isolated questions relating to social structure and development ; and towards its close Herder, Kant, and Condorcet sought the laws of the progress of civilization in the study of history. But Comte was the first to map out the field of sociology, to show its true relation to the earlier sciences, especially biology, to distinguish social statics from social dynamics, and to put forward and apply the special method proper to tiie latter. In this, which Comte called ' nistoric filiation ' and J. S. Mill 'inverse deduction,' a generalization is made inductively from the facts of history. Tlien the same result is deduced by showing how the sequence of events could be attributed to the known facts of human nature, or to what we already know of the development of societies and the conditions of social action. By this method Comte reached his law of intellectual development and corresponding laws of the evolution of activity and afi'ection. Thus in the Western transition, while human activity was at first organized for conquest and then for defence, eventually industry becomes recognized as the chief occupation of mankind. In correspondence with this the status of the workers changes from slavery to serfdom and then to freedom. In the last stage there is a further advance from the metaphysical concejit of individual rights and the absolute control of wealth by its possessor to the acceptance of social duty or convenience as regulating industrial relations. In the language of Pierre Laifitte, Comte's successor as leader of the Positivist bodj', we should regard ' wealth as social in its origin and destination' {The Positive Science of Morals, Eng. tr., p. 191). So, too, there is a widening of the moral sphere, a law of moral jirogress. At one

  
    POSITIVISM 119 time moral duties arebouniied Ijy the family, class, or tribe. Later they are extended to all of the same city or nation. Finally, they include the whole human race. The Held of social statics, as we have seen, had been cultivated from ancient times. Comte, however, made some important additions to the w ork of his {ircdccessors. He brouf^ht out more fully tlian tliey iiad done the co-ordination tliat exists between institutions in corresponding stages of social evolution, wliile avoiding the error of supposing this co-ordination to be as exact as in biology, where K. Owen was able from a single bone to reconstruct the form of an extinct bird. More important is Comte's classification of the elements of society — first into sjiiritual and temjioral, these tending to further subdivision, the former into emotionals and intellectuals, the latter into chiefs and people. The progress of sociology has not l)een so rapid as Comte hoj)ed, Imt it is now generally recognized as a science under that name, which he gave it. The chief sociologists since his time have pursued the study from rather different standpoints. Herbert Spencer has dealt largely with the influence on the social organism of the laws of the lower sciences, especially the biological laws of heredity. P. G. Frederic Le Play has shown how the environment chiefly att'ects social structure and "levelopment indirectly through its control of industrj', the work of the hunter, the fisher, the shepherd, and the tiller of the soil each giving rise to a difl'erent type of civilization. But in sociology physical and biological laws only give the conditions of social existence. The environment is most powerful in the early stages of civilization and becomes less and less so as the social heritage grows. Following the example of other sciences, sociology must discover laws by the direct study of social phenomena, the structure of human societies, and the development of human civilization. In this field Comte has been the chief pioneer. The importance of his discoveries is seen in the light w hicli they throw on history. He traces the development of civilization from fetisliism or animism, through astrolatry, the worship of the heavenly bodies, to polytheism, found in a theocratic form in the great river valleys, isolated by strong natural barriers, as in Egypt, or in a military form in Greece or Rome. In Greece the geographical conliguration of the country did not favour a career of conquest, and amid the freedom and rivalry of the small city-States Greek art and Greek science arose. Rome, on the contrary, conquered and united the Mediterranean world. Polytlieism passed into monotheism and conquest into defence. F"or some centuries the energies and intellect of the "West were occupied in civilizing the barbarian and creating the Catholic Church. But, as that was accomplished, a new intellectual curiosity arose, stimulated by contact with the Muhammadan world and later by the revival of ancient learning. From the 14t'h cent, onwards Europe entered on that revolutionary transition whicli culminated in the 18th. But, alongside of the luovementof destruction, thebreakdown of the old institutions and beliefs, there was a movement of construction, the building up of , modern science. In this growth of science Comte \ saw the promise of the close of the revolutionary Wa, for scientific results were true for all, transcending national bounds and giving a certitude in which all could share. From a study of the past he reached the following conclusions as to the characteristics of the new era: (1) as the field of scientific investigation was continually enlarging, as that was becoming more and more the test of certitude and tlie bond of intellectual unitv, the philosophy of the future must be founded on science, and the religion of the future must be compatible with science ; (2) however nmch the jieace of the world might be troubled by nations in a more backward stage of civilization — and even in Europe some are behind others — industry was becoming more and more tlie chief occupation of man's energies ; peace was becoming normal, war abnormal ; (3) in [lolitics tiie metaphysical conception of natural rights, the same in all places and times, was giving way to the acceptance of duties, changing with the development of civilization ; (4) conduct was being more and more judged by human and social standards. Aristotle had described man as a civic animal. ' We are members one of another' {Eph 4^), St. Paul proclaimed. In the 17th cent, this recognition of solidarity was extended — at least in the intellectual sphere — to continuity, Avhen Pascal said : 'The whole succession of men during the course of 80 many centuries should be considered as one man, ever livinp and continually learning' (Pr^/ace gur It TraUi: du Vide, Q'Aivrfs, Paris, 1908, ii. 130). In Comte's view the human race furmed one great organism. Humanity, living a continuous life in accordance with its own laws of development, its elements becoming more and more closely connected. The individual as such is an abstraction ; for every one is a member of a family, then of a city or nation, and finally of Humanity, whicli is made up of all the nations of the eartli. On these collective elements the thought and life of each individual depend, and that thought and life necessarily difl'er in difl'erent stages of human development. Each is the child of his own nation and time. Religion, in Comte's definition, consists in the full harmony of life, and embraces equally the heart and the intellect, ' for both of these must concur to produce any true unity of life' (Positive Polity, Eng. tr. , ii. 8). Its function is to regulate the individual life and to combine collective lives. In the earlier stages of man's development this was attained by the unconscious creation, first of fetishes, then of gods, the unknown outside being interpreted in terms of men's own feelings. Buti intellectually, in one department after another,/ natural laws take the place of divine wills, and\ in morals the desire to please or appease the gods becomes less potent as a motive for good actions) than the love of our fellow-men. Humanity thus becomes the new centre of unity ; the Religion of Humanity, a religion capable of uniting all, and ' Live for others' its gviiding principle. The term ' altruism,' now in general use, was introduced by Comte. Three sources of misunderstanding must be guarded against in considering this religion. (1) It is not mere cosmopolitanism. Humanity is made up of families and nations. For the great mass of men and women — indeed, for all in many relations of their lives — it must he served through service to family and country, to kinsmen, friends, and fellow-countrymen. Humanity is strengthened, not by reducing all nations to one level, but by each nation in its free development bringing to the common service of mankind the special aptitudes and resources which it has developed. Devotion to Humanity is based upon family affection and love of country. Humanity does not set aside nationality ; it only controls it, making a nation's glory consist in service and not in domination. (2) Positivism does not regard the earlier religions as bad and false. They are such approximations to the truth as were possible in the ages in which they arose. Their acceptance and, indeed, their continued existence, where they still exist, show that they answer to certain human needs;

  
    120 POSITIVISM and, so far as they fultil a necessary function, to be destroyed, they must be replaced. They were centres of unity to their adherents, even when their rivalry made for disunion. Thus Positivists honour the great teachers of all religions and gladly accept what is permanent in their work — e,.g., the separation of spiritual from temporal power under the mediieval Church. But they also honour apostles of enlightenment like Diderot and Condorcet, who, though they failed justly to appreciate the past, made ready the way for the future. (3) Altruism is inconsistent with self-immolation or with purposeless self-denial. Pleasure is not an evil, except where it involves neglect of duty in oursehes or pain to others. To live for otliers implies the maintenance of our full powers of service, including pliysical health and cheerfulness of temper. Asceticism, save as training for service, is alien to the Religion of Humanity. Comte has been blamed for neglect of episteniology and formal logic. The latter he considered best studied in the several sciences, methods being thus seen in their application. As to the former, the validity of scientific methods and the underlying assumptions of science were in his view sufficiently established by the success of modern science and the continual extension of its sphere. The uniformity of nature, the reign of natural law, the relativity of knowledge, the distinction between subjective and objective derived from Kant, were accepted as postulates of scientific investigation. He did, however, formulate under the designation The First Philosophy a series of general principles or laws on which the abstract sciences rest. Hypotheses, far from being condemned, were held to be legitimate provided they were verifiable. Without the use of hypothesis scientific discovery is impossible. Knowledge was not to be pursued for its own sake, but for a social purpose. 'Know in order to foresee, and foresee in order to provide' {Politique positive, i., table facing p. 726). As to those ultimate problems whicli occupied so large a space in man's early speculations, Comte considered them insoluble. The absolute is out of reach of man's relative powers. We can postulate benevolence of his immediate environment and the laws that control his destiny only in so far as they have allowed Humanity to arise and develop. To that extent the earth and the whole body of natural laws — 'le grand milieu,' in Comte's expi-ession — were rightly venerated by mankind, but only as a consequence of their relation to Humanity. The old cosmogonies made man the objective centre of the universe. Comte aimed only at a subjective synthesis. In positivism all knowledge is viewed in its relation to man, and human knoAvledge is Iconsidered adequate for all human needs. At the !same time Comte was not purely intellectualist. He recognized the effect of practical life and feeling on thought. He took all sides of human nature into account. He insisted on the need of social aims even in scientific inquiry. ' The Intellect should always be the servant of the Heart, never its slave' {A General View of Positivism, Eng. tr."^, original title page). To the positive philosophy corresponds a positive education, replacing instruction in letters by a training in science and a knowledge of realities. Comte divided the education of the young into three phases. Till seven years of age the child would remain entirely in his mother's charge, gradually exercising his powers, but in an informal way, and not even being taught to read. From seven to fourteen, while he would learn to read and write, his education would be mainly artistic. He would sing and draw, and become acquainted with the literature of his own country, and possibly towards the end of the period he might begin to study foreign languages. Comte hoped that eventually mothers who had already received a positivist education would be capable of teaching their children during the second, as well as the first, period, but for the present he recognized that this Avould be impossible. Finally, in the third stage, from fourteen to twenty-one, the youth, while engaged in preparing for the active work of his life — in general as apprentice — would follow courses on all the seven abstract sciences, from mathematics to ethics, on two evenings in the Aveek during the first two years, on one evening during the last five. Girls would go through precisely the same course, except that, to prevent overstrain, they would have only one evening a week throughout. For such classes to be largely attended, they would obviously have to fulfil certain conditions. (1) The hours of labour would have to be short. Comte hoped that the hours even of adults would ultimately be reduced to thirty-five a week. (2) The study of each science must be limited. There was to be no question of training the boys and girls to be teachers of mathematics or chemists or surgeons. For such professional instruction there would be special institutions. The general courses would be open to all and would have to recognize two limitations. They must be sufficient only (a) to give the student a grasp of scientific method, of the scientific way of looking at the world, and {b) to enable him to proceed to the later sciences. Each science would be pursued — till the last was reached — in order to understand its method and have a firm basis for later studies. (3) The course of seven years must form a connected whole, and be infused Avith a social purpose. The teachers, therefore, were to be men of philosophic outlook — Comte referred to them as a philosophical priesthood— who, Avhile their chief business would be teaching, would also form a spiritual power, international as science is, and independent of political parties, who, as they would renounce all temporal ambition, could give disinterested counsel in relation to public affairs. Many other institutions were suggested by Comte. Of these it is possible here to describe only the Positivist Library and the Positivist Calendars. The Positivist Library for the Nineteenth Century was a selection of books made by Comte, ' with the view of guiding Ihe more thoughtful minds among the people in their choice of books for constant use.' It is divided into four sections : poetry and fiction, science, history, and philosophy and religion. Of these the first and last have naturally the most permanent interest, the one containing the great masterpieces of imaginative literature from Homer and yEschylus to Goethe and Walter Scott, the other, not only the sacred books of Hebrew, Cliristian, and Muslim, the Bible and the Qiir'an, with St. Augustine, St. Bernard, Thomas j\ Kempis, and Bossuet, but the great l)hilosopliers, from Aristotle, through Bacon and Descartes, to Diderot, Condorcet, and Comte. The collection was purely provisional and intended only for the West. It includes only those religious writings that have directly afiected Western civilization ; it excludes the great epics of India. This is in the main true also of the Historical Calendar, though the first month contains the names of Buddha, Confucius, and Zoroaster as well as those of Moses, Isaiah, and Muhammad. The year is divided into thirteen months, each representing a phase in human development : theocratic civilization, ancient poetry, philosophy, science, military civilization, Catholicism, feudalism, modern epic poetry, industry, drama, philosophy, statesmanship,  and science. The month is divided into

  
    POSITIVISM 121 twenty-eiglit days. At the head of each month is a great name, Homer, Dante, Shakesjicare for tlie three montlis of poetry, Aristotle and Descartes for the two of philosophy, Julius Ciesar, St. Paul, Charlemagne, etc. Other types preside over each week, while every day recalls some eminent man, with substitutes in some cases for leap-years. The ■whole forms a wonderful picture of Kuroi)ean progress from tlie dawn of histor}' to the I'Vench Kevolution. It is professcdlj- a record of construction rather than ilestructlon ; except in the first month it deals almost entirely with the West ; it is temporary, save as a historical sketch, and even historical values change. On the other hand, the Abstract Calendar is general and permanent. In this the first month is dedicated to Humanity, the next live to family and industrial relationships, then three to the preparatory historic phases, fetishism, polytlieism, and monotheism, and the last four to the normal functions — the moral providence of women, tlie intellectual providence of the teaeliers and thinkers, the material providence of the industrial leaders, and the general providence of the proletariate. Both Calendars end with an additional day not included in any month — a day dedicated to no particular individual but to 'all the dead,' since every man, in the course of his life, however useless or degraded, has done some useful or even honourable actions. In leapyear one day more has to be added, and this is devoted to a general commemoration of those illustrious women who, under exceptional circumstances, have, like Joan of Arc, passed beyond the sphere of Avoman's ordinary duties. Under the influence of a higher standard of education, Comte thought the number of suchw'omen would increase in the future, but that the great mass of women would still devote themselves to the indispensable duties of the home, and remain the moral providence of Humanity. The first day of the iirst mouth of the year was assigned as the festi\al of Humanity, not as the day of all the dead, a commemoration of the individuals who compose the human race, but as the day of that great human organism considered as a -whole and built up by the convergent eflbrts of all generations. Comte also instituted a series of nine social sacraments ' consecrating all the successive phases of private life by connecting each with public life' [The Catechism of Fositive Eeligion, Eng. tr.-, p. 90). 4. Spread of positivism. — Comte founded the Positivist Society of Paris in 1848. His philosophy was spread from an independent standpoint in England by John Stuart Mill, George Henry Lewes, and Harriet Martineau. Later a Positivist Society was founded in London by Richard Congreve, E. S. Ikesly, J. H. Bridges, Frederic Harrison, and Henry Crompton. They concerned themselves not only with the i>hilosophic but also with the religious side of his teaching and with the practical application of positivism to public affairs. Believing with Comte that ' the proletariate class is not, properly speaking, a class at all, but constitutes the body of society ' [A General View oj Fositivism, Eng. tr.-, p. 147), and that trade unionism is a powerful instrument for the emancipation of the workers, the English positivists were foremost in the agitation for the strengthening and legal recognition of the Unions. Believing that politics should be subordinate to moral considerations, they have actively opposed all schemes of aggressive imperialism, whether on the part of their own or on that of other countries, and they protested in 1871 against the dismemberment of France. Recognizing tliat Humanity consists, not of an undifferentiated aggregate, but in a consensus of free nations, they have supported the claims of subject nationalities, as Ireland and Poland, to control their own internal affairs and develop in their own way. The term 'Comtist' was rcijuiiiated by Comte, and has not been accepted by positivists, as it misinterprets the relationship between that great teacher and those who have carried on the positivist movement and i)ropagated the Religion ot Humanity since his death. Positivism being founded on science and on scientific [)hilosophy, its doctrine and practice must be adapted to the new truth that results from scientilic development. It is a synthesis, but not a closed and rigid synthesis. It is a relative, an organic, and an expanding synthesis, in which all new developments of science must find their place. The positive philosophy neither began nor ended with Comte, though it was under the inspiration of his genius that positivism ceased to be purely intellectual, and embraced not only the intellect, but also the feelings and activity of man. At present there exist an International Positivist Society with its seat in Paris, of which Emile Corra is president, and local Positivist Societies (some of which are attached to the International Society and some independent) in many places — notably in London and Liverpool, and in several j)arts of Latin America, with scattered groups or individuals in almost every country. Among distinguished adherents in the past or present may be mentioned, in addition to the Englisli positivists named above, in France Pierre Laffitte, who succeeded Comte, and had among his disciples many of the founders of the Third French Republic, George Eliot, the English novelist, John Kells Ingram in Ireland, Benjamin Constant Botelho de IMagaelens, founder of the Brazilian Republic, Theophilo Braga, chief of the provisional government and second President of the Portugnese Republic, Ahmed Riza, speaker of the first Turkish Parliament after tlie Revolution, and Dwarka Nath Mitter, first Indian Judge of the High Court at Calcutta. La Revue positiviste international e, published six times a year at I'aris, is the organ of tlie central body. The Fositivist Review is published monthly in London. 5. Principles. — The English Positivist Committee (The Church of Humanity, 19 Chajiel Street, Lamb's Conduit Street, London, W.C.) have recently issued the following statement under the title, ' Some Principles of the Religion of Humanity.' ' As the bounds of human love and duty extend from family to country, from country to all races and peoples, as science develops till it emljiaces the laws of the world and of life, of Man and Society, Humanity becomes recoji:ni3ed as an organic whole, which has existed through the a^es and has continually grown in linowledge and unity. The old relitjions are seen to be worthy of honour so far as they foreshadowed this unity, as they inspired love and service, the pursuit of social aims, and the advance in rii^htcousness and know ledge. The Religion of Humanity attains these ends more completely and more directly; for it has grown out of the whole past of Man; it is inspired by human love ; it is based solely on human science ; it has human service as its highest aim. It gives us a criterion of duty and a test of progress. In the presence of our duty to Humanity, all lesser duties find their true place and meaning. We can reconcile family affection and private friendship with pulilic endeavour, devotion to country with love of all mankind. The Religion of Humanity does not destroy the older religions; it fulfils their highest aims. It does not weaken family ties ; it purities and consecrates them. It does not repudiate the love of country ; it honours each nation, however small or primitive, as a necessary element of a greater whole — an element more glorious as in its free development it brings its special gifts to tlie general service and the common task. It does not disregard physical and material well-being ; but it subordinates them to the social and moral point of view, considering human happiness of greater importance than the accumulation of wealtli, and the welfare of the great mass of the people than that of any section. This religion is based on the positive philosophy which includes in its scope the social organisation, the historic filiation of the ages, and the conduct of Man in Society, and it involves full liberty of speech and teaching for all. Humanity and science, love and knowleilge, are alike necessary to right action. Inspired by the one, and enlightened by the other, we go forward in the" great work of human service ' (Leaflet, p. If.).

  
    122 POSSESSION (Introductory and Primitive) The Committee invites the adiiesion of ' all those ■who wish to see life inspired by a human religion, guiiled by a pliilosopliy founded on science and directed to the service of Man ' (ib. p. 2). Literature.— i. Precursors of Comte in the 17th and 18TH CENTURIES. — F. Bacon, Novum Orgamtm (under title, Instauratio Magna), London, 1620 ; R. Descartes, Discours de la M4thode, Leyden, 1637, Eng. tr., London, 1649; T. Hobbes, Leviathan, London, 1651 ; G. Vice, Scienza Nuova, Naples, 1725, Fr. tr., Paris, 1835 ; D. Hume, Treatise of Human Nature, London, 1739, Four Dissertations, the first being 2^he Natural fligt. of Religion, do. 1757 ; C. de S. Montesquieu, De I'Esprit des loi's, Geneva, 1748, Eng. tr.^, London, 1752 ; J. G. von Herder, Ideen zur Philosophie der Gesch. der Menschheit, Riga and Leipzig, 1784-91, Eng. tr., London, 1900 ; L Kant, Werke, Leipzig, 1838-39, esp. PoUtische Meinungen, Konigsberg, 1794, Eng. tr., London, 1798 ; M. J. A. N. Condorcet, Ex'/aisse d'tin tableau historique de I'esprit humain, Paris, 1795, Eng. tr., London, 1795. For relations of positivism to 18th cent, thought cf. John Morley, Diderot and the Encyclopcedists, London, 1878. ii. Works BT AUGUSTE C'l/zx — Essays contributed to various periodicals, 1819-28, collected as Opuscules de Philosophie sociale, in appendix to the Politiqitc, Eng. tr., Earli/ Essays on Social Philosophy"^, London, 1911, Cours de phihisophie positive, 6 vols., Paris, 1830-42, Eng. tr., much condensed, by Harriet Martineau3, London, 1896 (the first two chs. have been tr. as The Fundamental Principles of the Positive Philosophy, London, 1905), Traiti iUmcntaire de g^omHrle analytique, Paris, 1843, Traiti philosophique d'astronomie populaire, do. 1844 (preliminary discourse published separately as Discours sur I'esprit poiiitif, do. 1844, tr. E. S. Beesly, London, 1903), Discours sur I'cnsi-iiible du positivisme, Paris, 1848 (forms the introduction to the Politique, tr. J. H. Bridges, .4 General View of Posilivisin?, London, 1908), Susthiie de politique positive, 4 vols., Paris, 185154, tr. J. H. Bridges, F. Harrison, E. S. Beesly, and E. Congreve, The Positive Polity, London, 1875-77 (the third volume is a history of human progress), Catechisme positiviste, Paris, 18.^2, Eng. tr.. The Catechism of Positive Religion^, London, 1S9^, Appel aux conservateurs, Paris, 1855, Eng. tr., London, 1889, Synth'fse subjective, Paris, 1856, Eng. tr. of introd. ch. only, London, 1891, The Positivist Calendar of Auguste Comte and other Tables, London, 1905. iii. Later posnivisT works.— P. Laffitte, Lcs grands Types de I'humanit^, 2 vols., Paris, 1875-76, De la Morale positive, Havre, 1881, tr. J. C. Hall, The Positive Science of Morals, London, 1908, Coiirs de philosophic premiere, 2 vols., Pari.s, 188994, Catholicisme, do. 1897 ; J. F. E. Robinet, Notice sur t'a-avre et la vied' Augu.<ste Comtek, do. 1891; E.S. Beesly, J. H. Bridges, F. Harrison (ed.), V. Lushington, etc., 3'Ae New Calenrldr of Great Men, London, 1892 (biographies of the 558 in the Positivist Calendar) ; J. H. Bridges, Esmys and Addresses, do. 1907, Illustrations of Posilirism, enlarged and classified ed., do. 1915 ; F. Harrison, The Creed of a Layman, do. 1907, The I'hilosophy of Common Sense, do. 1907, National and Social Problems, do. 1908, Realities and Ideals, do. 1908, The Positive Evolution of Religion, do. 1913 ; Mrs. F. Harrison (ed.),5<^r«icc of Man^ (a hymn book), do. 1908 ; J. K. Ingram, Outlines of the Hist, of Religion, do. 1900. iv. Critical m: inukpesdent works on positivism.— J. S. Mill, A System of Logic, London, 1843, Augusta Comte and Positivism, do. 1865 (answer by J. H. Bridges, The Unity of Comtc's Life and Doctrine^, do. 1910); H. Spencer, The Classification of the Sciences; to which are added Reasuns.for dissenting from the Philosophy of M. Comte, do. 1864 ; G. H. Lewes, Biographical Hist, of PhilosophyS, 2 vols., do. 1867, art. ' Comte ' ; H. Gruber, August Comte, der Legriinder des Positivismus, Freiburg, 1889, Fr. tr., Paris, 1S92, Der Positivismus vom Tode Augiist Comte's bis auf unsc re Tage (liio7-91), Freiburg, 1891, Fr. tr., Paris, 1893; F. "Alengry, Essai historique et critique sur la sociologie chez Auguste Comte, do. 1900; L. Levy-Bruhl, La Philosophie d'Auguste Cunitc, do. 1900, Eng. tr., London, 1903; V. Branford and P. Geddes, The Coming Polity, London, 1917. S. H. SWINNY. POSSESSION. Introductory (E. N. Fallaize), p. 122. American.— See COMMUNION WITH Deity (American). Chinese.— See Taoism. Greek and Roman (A. C. Pearson), p. 127. Indian (\V. Crooke), p. 1.30. POSSESSION (Introductory and Primitive).— Tlie belief that supernatural powers, spiritual or divine, may become embodied in man, either permanently or temporarily, is found at all stages of human development and has had a profound effect on the history of religious belief. Possession, a temporary embodiment of an influence or spirit alien to the subject, is a conception in full logical agreement with primitive animistic theories ; it was officially recognized in the early Christian Church ; and it underlay the cruder forms of modern revivalism. Abnormal physical and psychical manifestations are regarded as evidence of the presence of a deity or spirit, good or evil, and every word and action of the subject are held to be outside his or her control and to proceed solely from the indwelling power. The primitive mind has been quick to seize the advantage of the supposed pre.sence of a sujjernatural being in order to influence or ascertain the future course of events, and this in one form or another has per.sisted throughout the religious and si)iritual liistory of mankind. And, since those who are, or have been, under the influence of possession are regarded as oracles, prophets, magicians, and diviners, it has followed that, where the physical and mental peculiarities whicii are regarded as signs of the spiritual influence are not present from natural causes, they have been simulated or artificially induced. Pos.session in primitive custom may, therefore, be distinguished as being either involuntary or voluntary. This distinction, though not clearly present to the primitive mind, is nevertheless real. I. Origin of belief. — The spiritual theory of tlie universe, which is the basis of primitive modes of thought and ascribes powers and attributes which would now be regarded as supernatural to every Japanese (M. Revon), p. 131. Muslim. — See ' Semitic and Christian.' Semitic and Christian (G. A. Barton), p. 133. Slavic— See Demons and Spirits (Slavic). Teutonic. — See Demons and Spirits (Teutonic). man or Avoman, might be held adequate to account for the nature of the belief. It is clear, however, that, while this attitude of the primitive mind ha,s suggested its general form, its interest centres in what is abnormal in the phenomena. The constant association of posses.sion with pathological states of mind and body indicates that as a tlieory it is an attempt to explain tiie existence of epileptics, neurotics, perverts, and those who are subject to other forms of mental diseases. It is particularly significant that it is precisely in those areas in which what is knoM'i/as ' arctic hysteria ' is prevalent, and especially in Siberia, that the mediumistic side of the shaman's functions ai'e most prominent and most constantly in request. 2. Description of phenomena.— The interesting physical and psychical phenomena of posses.sion as described both in antiquity and in recent times are essentially identical wherever encountered. The subject, having attained by means of some stimulus or other a state of intense emotional excitation, is seized with convulsive shiverings and shakings of the body, makes violent gestures witli the arms, and las looks become wild and excited. An account of a case of possession in the Sandwich Islands says that the priest who was the subject worked himself up to the highest pitch of frenzy, the limbs seemed convulsed, the body .swelled, the countenance became terrific and the features distorted, the eyes wild and strained. While in this state, he rolled on the earth, foaming at the mouth as if labouring under the influence of the divinity. The will of the gods was then revealed in shrill cries, in violent and often indistinct sounds. When the resjionse of the oracle had been given, the violent paroxysm gra<kially subsided and comparative composure ensued (W. Ellis, Polynesian Researches'', London, 1832-36, i. 872-375). This account may well be compared with that given by Vergil : ' . . . snbito non vultus, non color unus, Non comptae mansere comae ; sed pectus anhelum, Et rabie fera corda tvnnent ; niajorque videri. Nee mortale sonans ; afflata est numine quando Jam propiore dei ' (uE7i. vi. 47-51).

  
    POSSESSION (Introductory and Primitive) 123 The exclamations, the cry ' Apollo," aiirt the disjointed utterances with which C:us8a"ndra in the A^jameninon bej^ins to prophesy under the influence of the yod (.Ksch. Again. lU72f.) in like manner find a parallel in the description of possession among primitive races. In the Vedda ceremony the shaman cries ' Ah, Ah,' as the yaka enters into possession of him and when it leaves ; in Fiji, when the priest was seized, the g-od announced his name with the subject's voice (<t'£^, pt. i., The Magic Art, London, 1911, i. 378, quoting' L. Fison). The jjradiial cessation of the paroxysm is not universal. Among: tl'e Veddas the termination o( possession takes place suddenly after a crucial act in the pantomime of wliich the ceremonial consists and the shaman falls back exhausted into the arms of his supporters. In a careful study of the phenomena in the Vedda shaman Selismanu says that, aUhouijh the performer can co-ordinate his movements, he has only a vreneral idea of what he is doinjf and is more or less in an automatic condition in which he goes through all the emotional movements of the dance correctly and in the proper order. lie acts without complete volitional consciousness. The shamans themselves said that both at the beginning and at the end of the performance thej' were seized with vertigo and nausea. One said that he heard booming noises in his ears when tlie spirits left him. Apparently the determining factors are a profound belief in the reality of possession and a subconscious attitude of expectanry. liaiipears to be clear that the possession of the bystanders is non- volitional. A Sinhalese 'devil-dancer' appeared to suffer considerable pain, or at any rate inconvtiiiencc, although he did not wish to be, and had taken pains to avoid becoming, possessed. At the end of the dance the performer seems to be genuinely tired. The Veddas show no particular indications of a neurotic or hysterical tendency (C. G. and B. Z. Seligmann, The Veddas, Cambridge, 1911, pp. 130, 1.34 f., 209 ff.). 3. Possession and disease. — Although the primitive theory of posse.ssion does not discriminate between the cause of cases wliich are pathological and those in which an abnormal state is the result of the more or less voluntary action of the subject, both alike being attributed to the presence of spirits, in practice a distinction is made between an accidental or occasional seizure and the ceremonial observance of rites to summon spirits to materialize for a special purpose. Forms of possession which, in the light of this distinction, might be classed in the former category, would include such as are explained as arising from neglect of what is fitting in respect of, or by way of offerings to, a spirit. Among- the Lushei of India, on the occasion of the tribal feasts, the spirits of the dead are believed to be present and it is usual to place ofTerings of food for them in tlie eaves of the houses. If it should hajipen that a girl who has recently lost her mother should fall in a taint, it is taken as a case of possession ; 'the dead has taken her place.' This is a sign that the spirit is not satisfied with the costume and ornaments with which she was decked on the occasion of the funeral. In order that the girl may be relieved and the spirit appeased, her clothes, ornaments, etc., are placed on that part of the floor where the body lay and one of her old petticoats and cloths is burnt in the forge (J. Shakespeare, The Lvahci Kuki Clans, London, 1912, p. Co). Pos.session may follow some act of impiety. It is recorded that a Javanese coolie in the Malay Peninsula who cut down a tree known to be tenanted by a hantu (spirit) was seized by something resembling an epileptic fit, which was regarded by the Malays as possession. No Malay would cut down a tree known as the abode of a spirit unless directed to do so in the course of an exorcism conducted by the medicineman (C. O. Blagden, quoted by W. W. Skeat, Malay Magic, London, 1900, p. 64 f.). Near relatives appear to be peculiarly susceptible to attacks by spirits of the deceased, as in the Lushei case of mother and daughter cited above. In other cases, as, e.g., among the Akikuyu, who believe diseases to be caused by n'gdma (spirits of the dead), there is peculiar danger for the relatives. The n'gdma haunt especially the place of the man's death and, if he has been an evil liver, his spirit does as much harm as possible, in particular by taking possession of people whenever he has an opportunity. In such cases the medicine-man is called in to interpret the spirit's desire. If it is not satisfied, it will toniient its victim at night and probably cause madness (W. S. and K. Routledge, ]Viih a Prehistoric People, London, 1910, p. 240 f.). Possession and causing madness are here specifically mentioned as activities of an evil spirit, but among the primitive theories of disease causation by spirits who enter into or torment the patient holds a prominent place. The therapeutic measures of the medicine-man, in so far as they are not purely materialistic, like the extraction of a bone or peVil)le, are largely directed towards driving out or propitiating the demons or spirits responsible for the disease (see art. Shamanism). It also finds expression in the customs of driving out disease-spirits at special festivals, of sending them away in boats, or of diverting them to a scapegoat. It is, however, to the more violent and abnormal forms of disease in particular that the theory of possession is applied. The ISathonga hold that possession in the form In which it is recognized among them is caused by the spiritB of the dead, not, be it noted, spirits of their own dead, but Zulu or Banjao spirits. It occurs chiefly among those who travel outside Thonga boundaries. The attacks are not confined to the time of their absence from their own country ; they may bring back the infection witii them, and, indeed, though now less frequently than foriiierly, at times the disease has assumed the irroportioris of an epideniir. The preliminary symptoms are a ner\ ous crisis, persistent pain in chest, hiccough, extraordinary yawning, and emaciation. If, after consultation of the divinatory bones, rhe medicine-man decides that the patient is possessed, the spirit is exonized. In the course of the elabortite series of ceremonies which follows the patient in a frenzj declares the name of the spirit which possesses him, speakinp in Zulu or Njao even if he has no previous acquaintance with the language. The spirits are appeased by the offering of a goat. When the throat of the goat is cut, the i>atient sucks blood from the cut until his stomach is full and is then torn away from the carcass by the bystanders. He is given drugs which act as an emetic and the spirit is declared to have left him. At the end of the ceremony which closes the rites, and after a probationary period of a year, the possessed are regarded as fully initiated medicinemen and are distinguished by white beads woven into their hair (H. A. Junod, Life of a S. African Tribe, London, 1913, ii. 43GfF.). Auiong the Zulu, where possession occurs in a very similar form and v.ilh almost identical symptoms, it is ascribed to the amestral spirits (amatfjngo); from some it departs of its own accord, others have the ghofct laid, while in other cases the disease is allowed to lake its own cour.se and they become diviners (H. Callaway, Religiotts .Si/itcm of the Amazulu, London, 1870, pp. 186, '269, etc.). The magico-medical theories of the Malays which are based upon the idea of 'mischiefs' are peculiarly instructive as illustrations of this side of the possession theory. As an example may be cited the form of treatment which aims at inducing the disease to pass along a parti-coloured thread fronj the patient to small dough figures of birds, beasts, and fislies (Skeat, p. 432 f.). In Borneo the pagan tribes regard madmen as possessed >iy some toh (spirit), while the Melanaus extend this theory to other forms of sickness. Exorcism for possession is practised by all the pagan tribes, least frequently among the Kayans, most elaborately among the Klemantan. The different foni:s of dementia are ascribed to different devils. They are said to be ghosts with red eyes ; the amok devil comes from the swam]) and is different from the suicide devil, both being distin<t from the devils which cause simple lunacy (C. Hose and W. McUougall, Pagan Tribes of Borneo, London, 1912, ii. 28, 31, 46). It will not be necessary to enter more fully into this side of the subject here, on which further information may be found elsewhere (see artt. Disease and Medicine, Shamanism). Enough has been said to indicate that, while possession is one of the more imiiortant theories of disease, it is applied especially to those cases in which i)eculiar]y violent or abnormal symptoms are plainly to be observed. 4. Possession and initiation.— The pathological character of those ali'ections which are regarded by primitive peoples as evidence of i)Ossession is such tliat the symptoms of the disease or weakness would recur at more or less frequent intervals. It is therefore not surprising to find that those who are subject to such nervous crises come to be regariled as a class apart — a class of peculiar sanctity. This ofiers in part an explanation of the origin and power of the medicine-man on one side of his functions — as healer, wonder-worker, and j)rophet. Those who have been in sucii clo.se relation with the spirits are expected to have s[)ecial power over them and special knowledge of their will (see J. G. Frazer, The Belief in Immortality, i., London, 1913, p. 15). The Bathonga who had been exorcized for possession after a period of probation himself became a medicme-man and exorcist (.Junod, ii. 436 f.). The Melanau woman who has tieen under the influence of the toh, when she has undergone the full

  
    124 POSSESSION (Introductory and Primitive) ceremony of exorcism, becomes a medicine-woman vvitli full powers to summon the spirits to assist her in healing others (Hose-ilcDoiigall, ii. 130). In both these cases the abnormal condition did not bring about the automatic inchision of the subject in the class of medicine-men and -women. The further ceremonies beyond the minimum necessary for mere exorcism, as well as the probationary year in the Thonga case, suggest that, while the actual case of possession had indicated the fitness of the subject, some further process was necessary before he or she was regarded as fully qualified. In this connexion it may be mentioned that in the secret societies, and especially in those of W. Africa, of which initiation is such an important feature, the spiritualistic element which is prominent in certain forms of possession appears to be strongly cultivated (see Hutton Webster, Primitive Secret Societies, New York, 1908, p. 174 ff., and P. A. Talbot, In the Shadow of the Bush, do. 1912, p. 40). On the other hand, the mere fact of possession is sometimes adequate to secure recognition of magical powers. Among the Patagonians those who were seized with the falling sickness or St. Vitus' dance were at once selected to be sorcerers as chosen by the demons themselves (T. Falkner, Description of Patagonia, Hereford, 1774, p. 116). In some cases the power was confined to certain families ; among some Siberian tribes the otfice of shaman tended to become hereditary, but the supernatural gift was a necessary qualification, and the shamans also adopted children who appeared suitable to succeed them, i.e. those who showed signs of an epileptic or neurotic tendency. Notwithstanding the prevalence of arctic hysteria, it is probable that the qualities necessary for a successful shaman were not too conmion, as not only must he differ from the ordinary patient in having great control over himself between the fits, which occurred only at the ceremonies, but he had also to have a strong personality, tact, and knowledge to control those with whom he came into contact (M. A. Czaplicka, Aboriginal Siberia, Oxford, 1914, p. lC9ff. ; PC*, London, 1903, ii. 133, quoting Georgi). Yet, notwithstanding their selection on the grounds of special fitness, whether due to inheritance or as manifested in the susceptibility to possession, the shamans, after a call which usually follows an acute nervous crisis, have to undergo a period of preparation varying from tribe to tribe. but which in the case of the Yakuts is a lengthy and elaborate ceremony of initiation. On the other hand, even where a predisposition or the actual symptoms of previous disease were not a condition of becoming a priest, diviner, or soothsayer, the novitiate often imposed conditions which could not fail to lead to an abnormal or unhealthy frame of mind. The probationary periods required from the aspirant to the profession of the medicine-man among the N. American tribes not infre(|uently included long fasts and periods of solitude spent in the mountains', during which the novice saw visions, dreamed dreams, and entered into relation with spirits, while the immediate followers of the medicine-men in periodic seclusion in the woods often inflict upon themselves mutilations and injuries which suggest the iniluenoe of "lysteria (0. Hili-Tout, British North America, i., Tlie Far West, London, 1907, p. 174 f.; NR, San Francisco, 1S82-83, i. 170 f., 202, 284, 777, etc.). Among the Chukchi, Koryak, and Gilyak, during the long periods of seclusion in the forests, not only did the shamans learn and practise their professional arts — singing, dancing, ventriloquism, and Inlaying the drum — but they endured hardships of cold, hunger, and solitude which could not but intensify their natural predisposition towards hysteria (Czaplicka, p. 178 f.). These facts appear to lend support to the view that possession voluntarily induced was not entirely imposture, as those in whom lay the power of acting as media would be recruited from neurotic and mentally weak members of the community who, having a natural predisposition to instability, would be peculiarly susceptible to the influence of excitement and auto-suggestion. In view of the sanctity of the chief and king and the close connexion of these offices with tliat of jiriest and medicine-man, it is not surprising to find that it is believed that the presence of the deity or the spirits may be made manifest in the person of the ruler or leader of a community. In the Sandwich Islands the god spoke through the king (Ellis, loc. cit.). In Fiji the god could be approached only through the medium of the priest, who announced the will of the deity while under the influence of divine possession, but the ofKces of priest and chief were combined. If, however, the chief was of high rank, it was considered derogatory to his dignity that he should become possessed (B. Thomson, Fijians, London, 1908, p. 159). 5. The spirit helper.— As a result of the secln.sion which forms part of the novitiate both in Siberia and in N. America, the shaman acquires a familiar spirit or helper which usually appears to him in tlie form of some animal. When he becomes possessed subsequently, it is by the intermediation of this helper that he comes into relation with the spirit world. In the Siberian stance, the shaman being a skilled ventriloquist, the voices of the spirits come from all sides of the room as well as from the ceiling. The spirits speak with their own voices, unless they happen to be wolf, fox, or raven, which can speak in the language of man. Sometimes the shaman himself does not understand the language; it may be a mixture of Koryak, Yakut, and Yukaghir, and it may have to be translated for the benefit of Russianized shamans. One Tungus shaman having Koryak spirits, they spoke through liim in that tongue. The Asiatic Eskimos have a spirit language analogous to that of the Eskimos of Alaska and Eastern N. America. On the other hand, a Chukchi shamaness, while in a state of possession, in which she produced small pebbles from a larger pebble with no apparent change in the latter, by wringing it with her hands, was unable to answer questions except by signs, because, it was said, she had temporarily lost the knowledge of her own language (Czaplicka, pp. 231, 233). 6. Voluntary possession. — The theory of possession is not applied solely to those intermittent manifestations of abnormality to which it owes its origin. It could hardly be expected that those who are subject to attacks should not take advantage of the power given them by the feelings of awe and terror aroused by their supposed relation to the spirit world. But, as a crisis of their disease cannot be relied upon to coincide with the moment when their advice may be sought or their assistance invoked by the ordinary member of the community, possession is superinduced voluntarily by an artificial stimulus. The fact that in the majority of cases possession is not a morbid state due to purely natural causes, but is artificially induced, as well as the comparative certainty and facility with which the state of exaltation is attained, has caused question to be raised as to the genuine character of the manifestations and the honesty of the performers. When the peculiar temperament of the performers is taken into account, however, there can be little doubt that, notwithstanding impostui'e in details, the seizure is genuine and the performer hjmself often believes to a great extent in the reality of his powers. Many writers concur in ascribing a peculiar cast of countenance to the medicine-man as distinct from other members of his tribe. There is often said to be an appearance of evasive cunning and malice, especially in the expression of the eyes. More probably it is due to a highly-strung or neurotic temperament (see especially writers quoted in Czaplicka, loc. cit.}. Various means are employed to superinduce the state of possession. The.se are usually of such a character as might be expected to set up a state of automatism in the chief actor, and, where possession is not confined to the central figure, to stir up a sympathetic state of excitement in the bystanders. Usually some form of action with a strong rhythmic appeal is a prominent feature in the preliminary ceremonies. The Vedda form of possession is preceded by a dance in which the shaman, while uttering invocations to the spirits, circles round the offerings ; the dance increases in speed until the seizure takes place. In one dance in which there were two principal performers the second joined in when the first, who had already become possessed, waved a cloth in front of him. This cloth was the vehicle by which the spirit was supposed to have entered tlie llrst dancer, and presumably by the action of waving the cloth in front of the second it was also transmitted to him (C. G. and B. Z. Seligmann, p. 230). In Borneo the Kayan medicine-women, in the course of the exorcism of the

  
    POSSESSION (Introductory and Primitive) 125 evil spirit for the cure of ilisease, whirl round until they fall in a faint (Hose-McDou!,'all, ii. Ki3). Auionjir all the biburian tribeH the most important part of the shaman's o\itfit is the iiiajfic drum, on which he beats at first softly and then louder and louder as his exritement increases. The "shamans of the Chukchi and the Asiatic Kskimo sing while beating the drum, and responses are given by an answer! nf,' chorus consisting in tiie former case of novices, in the latter of the members of the shaman's family (Czaplicka, p. 230 f.). Tlie Samoyed eluiman holds in one hand two arrows, from the points of which hang two Ijells, and in the other a mystic staff, with which he beats the bells rhythmically as he sings {ih. p. 1'i'.)). In the cour.'^e of the Bathonga ceremony for exorrizing the spirit of possession — a ceremony which consisted chietly of an orgy of noise made by drums, rattles, etc., round the subject, sometimes for as long a period as a fortnight. — the patient composes a song, usually in Zulu, by the repetition of which subsequently he can be roused or arouse himself to a state of excitation. This is his special song and is used by him on all occasions when, having become a fullj-fledged medicine-man, he exercises his powers. One peculiarity connected with this song is that it is invariably composed in Zulu or Njao, even though the subject is unactpiainted with these languages. In Fiji the priest appears to set up a state of auto-hypnosis. He takes in his hand, and gazes fixedly at, a whale's tooth until he begins to tremble with a violent muscular action and to sob (Thomson, p. 16U). The Yakut shaman also in the preliminary performance gazes fixedly on some point in the darkened room, usually the lire. The peculiar effect of suggestion is indicated in this case by the artificial hiccough which the shaman keeps up (luring the early part of the performance in the complete silence of a darkened room before he begins to beat his drum (W. Sieroszewski, quoted in Czaplicka, p. 2.35). The action of other means employed is more obviou.s. Intoxicants of various kinds are used. In Mangaia before giving oracles the priests drank an intoxicating liquor (W. W. Gill, Myths and Songs from the S. Pacific, London, 1S76, p. 75). In Bali incense was inhaled by the seer or he was surrounded bj' a band of singing men and women (F. A. Liefrinck, quoted in GB^, pt. i., 2'he Magic Art, i. 379). Smoke from the foliage of a sacred tree or plant was sometimes used. Among the tribes of the Hindu Kush the priestess veiled her head with a cloth and inhaled smoke from the fire of the sacred cedar until seized with convulsions (J. Eiddulph, Tribes of the Hindoo Koo^h, Calcutta, 1880, p. 97). The priestess of Apollo ate and was fumigated with laurel, while the Bacchanals ate ivy (Plut. Quast. Horn. 112). In Uganda tobacco was smoked (J. Koscoe, ' Further Notes on the Manners and Customs of the Baganda.,'JRAIxx\u. [1902] 42). Chukchi and Tuiigu? shamans smoked pipes containmg narcotic tobacco ; the Yakuts also smoked, swallowing the smoke (Czaplicka, pp. 230, 234). In Madura the medium inhaled incense as she sat on a tripod (GBS, pt. i., The Magic Art, i. 384). A repulsive but not uncommon method of excitation was to suck or drink the lilood of a saci'ificial victim. Among the Kuruvikkarans of S. India the goddess Kali descends on the priest after he has sucked blood from a goat of which the throat has been cut (E. Thurston, Castes and Tribes of S. India, Madras, 1909, iv. 187). In S. Celebes the priest runs to put his head inside the carcass of a pig which has been cut open. The impulsive character of this act may be compared with the convulsive sucking of the victim's blood in the Bathonga case quoted above {GB'i, pt. i., The Magic Art, i. 382). Analogous examples are to be found in the records of antiquity. In Rhetra, the religious capital of the \V. Slavs, the priest tasted the blood of the victim in order to prophesy better (F. J. Mone, Gesch. des Heidenthums, Leiiizig, 1S22, p. ISS). The lieathen of Harran, although holding blood unclean and the food of demons, diank it in ordei to enter into communion with them. In ancient Greece drinking bulls' blood was both a test of the chastity of the priestess and, in Argos, at i'Egira in Achaia, a preliminary to the descent of the priestess into the cave from which she prophesied ((?/>■*, pt. i.. The Magic Art, i. 381 f.). In S. India self-mutilation was part of the rite. The devil-dancer cuts and lacerates his flesh with a huge whip till the blood flows, presses a torch to his breast, drinks blood from his own wounds and then from the throat of the sacrificial victim (R. Caldwell, 'On Demonolatrv in S. India,' JASB i. [1832] 101 fF.). 7. Objects to be attained by possession. — (n.) Oracles, divinnfion, and projth&cy. — It foUows from the primitive interpretation of tins abnormal state of exaltation as one of possession by a spirit or by a deity that anything said by the subject while in this state should be regarded as the utterance of the spirit itself. A condition of the success of an attempt to exorcize the po.ssessing spirit is that it sliould be compelled to declare through the mouth of the victim either its name, thus giving the operator power over it in accordance with a generally recognized rule of magical practice, or its desires (usually a request for otterings), knowledge of which make.-i it po.'^sible for it to be expelled by pro])itiation. It requires only a slight extension of the argument that these saj'ings are an expression of the will of the gods to transform them into a channel for the revelation of the future. There is abundant evidence in the recorded instances of possession to sliow that this is not merely an a priori view, but is in accordance with the facts, and, even when tiie state of po.sse.ssion may have been induced primarily with another object in view, advantage has been taken to obtain knowledge of the future through the possessed person. In the Sandwich Islands it was believed that, when the priest had reached the height of his frenzy, he revealed the will of the gods. But it was also held that the god did not leave him immediately after his recovery, but continued to possess him for two or three days longer. During this time, when he wore a cloth of a peculiar k]nd in order to mark his abnormal condition, all his acts were regarded as those of the god, and the greatest attention was paid to his expressions and his whole deportment (Ellis, i. 372-375). When it is believed that these manifestations ol tlie deity or of spirits are not such involuntary .seizures as may occur at anj^ time or to any person, but are subject to what to tlie savage mind must appear to be certain rules or natural laws, in that they can be superinduced by magical formul;o or magical acts, or in virtue of magical powers inherent in certain imlividuals, the custom arises of performing tbpse actions or resorting to these individuals whenever it is desired to o1»tain knowledge of tiie future. Those who are subject to possession by entering voluntarily into the state of exaltation at the request of their consultants attain the position of oracles. Analogies more or less close to the priestess of Apollo at Delphi and the Sibyl at Cumae are found in almost every part of the world. The germ of the prophetic character of possession is to be seen in the Vedda donee in honour of the Jiac yaku, when the direction in which game will be found is indicated by the direction in which the pot of rice falls after it has been set spinning by the shaman as his last act before he ends his performance. In another dance the shaman splits a coco-nut with an aude (ceremonial arrow) ; if a clean break is made, the animal to be shot will be a female, but, if the edge is jagged, it will be a male (C. G. and B. Z. Seligmann, pp. 221, 223). In Bali it was held that, when the pirmas had been taken to the temple and had been raised to a proper pitch of excitement by the incense and the singing of groups of men and women who surrounded him, his soul left his body, which was then at the disposal of the deity. He was regarded as a god and as such gave answers to all questions (F. A. Liefrinck, quoted in GB^, pt. i., The Magic AH, i. 379). The belief that the subject spoke no longer with his own voice but with that of the god is supported by peculiarities of diction and intonation. The utterance may be intermittent or the quality of tlie voice may be changed. The Patagonian shaman, when he has worked himself into a frenzy by drumming and rattling, speaks in a low mournful voice (Falkner, foe. cit.). In the Sandwich Islands the god gives utterance through the priest to shrill cries and sounds violent and indistinct (liUis, pp. 3.')2, 373). In Guinea the fetish woman snorts and gasps and her responses are given in a shrill whistling voice (Romer, Guinea, p. 57, quoted in I'C*, p. 134 f.). As already mentioned, the Siberian shaman, by his skill in ventriloquism, was able to convince his audience of the presence of his spirit or spirits by the cries, appropriate to their supposed animal form, which they uttered. In the rase of those animals which spoke with the human voice their utterance was distinguished by a peculiar timbre (Czaplicka, p. 231). (b) Propitiation. — These abnormal manifestations may also be evoked in order to propitiate spiritual powers or to enter into communion with those powers ; or they may even become an act of worship. This aspect of the belief is very apparent in the pantomime d.inoes of the Veddas, which form the most important element in their ritual and of which the essential Dbj'.ot is that the shaman, the central figure, should become possessed by the spirits invoked. The end to be attained is the material success of the tribe, especially success in the matter of food supply, by propitiating the spirits of the recently flead and those si-irits who are sj>ecially concerned with hunting, the gathering of honey, and the like. These dances are of the greatest interest ; their details throw much light on similar dances elsewhere and on the belief in possession generally. The details of the ceremony, and

  
    126 POSSESSION (Introductory and Primitive) especially the eating of the offerings after its termination by all presient, point to an attempt thoroughly to unite the spirit in a community of membership with tlie group and thus to secure the exercise of his power to its advantage, the shaman being both the convener and the vehicle of materialization. The dances take place around offerings to the yakii (spirits of the dead). The shaman, while dancing and uttering an invocation summoning the spirits, is seized by the yaka invoked. It is interesting to note that the spirit cannot enter directly into the shaman, but only by some vehicle, an aiide, sword, cloth, or other object held in his hand.i or the leaves of a bower of branches usually erected near by. The bower is beaten and stripped when the dance is over in order that the spirits majnot linger in the neighbourhood longer than is thought desirable. When the spirit enters the shaman, his first act is to approve the offering; this is signified by the shaman bending over the Ijowl in which it is contained and then springing away. It is expected that the spirit will grant them what they desire out of gratitude. The pantomime dance then begins ; the movement usually leads up to some critical action, after which the shainan collapses. This critical act in a dance devoted to Kande Wauniya, a hunting hero, of which the object is to secure success in hunting, is the shooting of the sambnr deer by the medicine-man. Another dance, in which Bambara Yaka is invoked for success in getting \ ams and pigs, staple foods, involves three separate possessions of the chief performer, one of each of the personages mentioned as helping Bambura to kill the boar in the hunting story represented by the action of the dance. In each of the dances the spirit invoked to take possession of the dancers and accept the offerings is appropriate to the end desired, Kande Wauniya for success in hunting, Bambura Yaka for pigs and yams, Pata Yaka in childbirth, Dola Yaka for success in collecting rock honey, Rahu Yaku in collecting the honey and in illness. One of the chief dances is that in honour of the «ae yaka, the recently dead. Some of the dances, in addition to being intended to secure success in the future, are thanksgivings for past favours (C. G. and B. Z. Seligmann, p. 209 ff.). Possession also forms an element in Malay dances,, wl''';h. aimough now a toriii Or aniuSemcnt, ieUin SOi.ic traces oi a religious origin. The dance is preceded by an invocation and offering to the spirit of dancing, during which it is usual for the performer to lie down, but in the 'monkey -dance,' which is performed by a girl of about ten years of age, she lies in a swinging cradle, is rocked until she is dizzy, and is fed with salt and "areca-nut. At the end of the invocation the spirit is supposed to have taken possession of the dancer. Sometimes the dancer in the monkey-dance is said to perform extraordinary ft'ixts of climbing while under the spirit's influence. The cliild is called by name when it is time for her to recover or, if that fails, she is bathed with coco-nut milk. At the end of the dances an invocation escorts the spirit home. In the 'spit-dance' the (lancer holds two iron spits in his hand which at a certain point in the dance he drives into his arms, where they hang (Skeat, pp. 463-467). 2 (c) The treatment of disease. — As has been stated altove, the primitive theory of disease, in one of its forms, attributes it to the influence of spirits. Thi.s bein<? the case, it is thought that its cure may be efiected by entering into relation with the spirits and ascertaining their will. Frequently desire to obtain a knowledge of the future is merely secondary. The function of the Siberian shaman istic rites of possession was primarily to remove disease ; only when this was accomplished did the shaman at times turn to prophecy. Among the Yakuts the gift of prophecy, however, was retained for some time after the cessation of the rites (Czaplicka, p. 237). An instructive instance in which the relation of possession to both propitiation and cure of disease is illustrated is to be found in the /tori cult of the Hausas of Nigeria and Tunis. The bur! are spirits, some of Muhan.madan origin, some purely pagan, who are regarded as the cause of the various diseases. Each spirit is known by name, is responsible for a particular disease, and is summoned to the accompaniment of drumming and the burning of incense by his or her special song. The 1 It is stated that carved bamboos and arrows to be used for a similar purpose were found in the hut of a Sakai medicineman (\V. \V. Skeat and C. O. Blagden, Pagan Races of the Malay Peninsula, London, 1906, ii. 252). In a Sinhalese devil-dance at Gonagalla, however, wliile a sword Ijrought the dancer en rapport with the spirits, an arrow was used to prevent possession by a dangerous spirit (B. Z. Seligmann, ' A Devil Ceremony of the Peasant Sinhalese,' JRAl x.xxviii. [1908] 372). 2 Insensibility to pain or invulnerability is a mark of divine possession. In Bali, when the divinity had seized the possessed person, his body became immaterial and therefore invulnerable, and in the dance with swords or pikes which followed no weapon could hurt him. The S. Indian devil-dancer cut and lacerated his flesh until the blood flowed. The Siberian shaman apparently stabbed himself in the body with a knife in the course of the rite as practised among the Kamchadal Eskimos, Chukchi, Jukaghir, and some other of the Siberian tribes, but close observers consider this an effect of sleight of hand, at most a scratch being responsible for the blood shown (Czaplicka, p. 2;i3). dancers, both male and female, are ' mounted ' by the spirits in the great ceremonial dances when offerings are made. In addition to these propitiation ceremonies which avert the attacks of disease, the medium may be called into consultation in case of an^ actual illness to make the offerings to appease the offended spirit, or for purposes of divination (A. J. N. Tremearne, The Ban of the Bori, London, n.d. [1914], pp. 243 ff., 280 ff.). In S. India and Ceylon in the course of the devil-dances tlie performers by becoming possessed enter into relation with the demons who are responsible for cases of Ulness. It may be noted, however, that in some cases the aim of the performer is to avoid possession by the spirit responsible for the disease, especially if the spirit be very powerful. In the Gonagalla ceremony, at the stage when the Riri Yaka was invoked, a cock was substituted for the dancer as the subject for possession owing to the great malignity of this spirit (B. Z. Seligmann, JRAl xxxviii. 374). In such dances as these the object of the dancer is to cure or to avert disease by appeasing or propitiating the spirits responsible, and in these cases possession is only one of the means, though it may be the most important, by which the goodwill of the spirits is secured and made manifest. In Cambodia in the time of an epidemic the villagers will seek a man whom they consider suitable, take him to the temple, and then, when he is possessed by the god, ask him to ward off the plague from their village (J. Moura, Le Royaume de Cambodge, Paris, 1883, i. 177). But, while in this case and in other cases — e.g., the bori quoted above — spiritual causation is recognized, the exact relation of the spirit to the patient is not clearly expressed. When, however, disease is regarded as due to an indwelling spirit, the obvious aim of the exorcist is to drive out the possessing influence. Such is the case in the Thonga form of possession, when the object of the exorcist is to master the spirit by learning its name and thus acquiring power to drive it aAvay. It is possible to trac3 the development of the idea ofthe relation of possession and disease through various stages. The exorcist as among the Bathonga, Zulus, Kayans, and many other peoples, some already mentioned, is usually one who has himself or herself suffered from possession, and therefore may be supposed to stand in a peculiar relation to the spirits. Even when disease is attributed to a material cause, a pebble or bone introduced by magical means into the body, the assistance of the deity maj' be invoked through his agent. In Poso in Central Celebes, when the priestess is consulted in a case of disease, she becomes possessed and it is the god who speaks through her mouth, and through her hands draws the evil from the patient {GB'^, pt. i., The Magic AH, i. 379 f., quoting A. C. Kruijt). The intervention may be less direct and the god or spirit may do nothing more than indicate the measures propitiatory or therapeutic that will relieve the patient, as among the Akikuyu (Koutledge, p. 241). On the other hand, a logical development is to summon a stronger spirit to possess the exorcist and drive out the malignant spirit. This is the object of the elaborate rite of the llelanaus of Borneo. If a woman who is possessed goes througli the complete rite of exorcism known as bayok, she herself becomes an exorcist and can cast out devils from others. This rite is divided into three parts, extending with intervals over eleven nights ; the first part is to satisfy the people, the second part to appease the spirits, and the third secures the patient's acceptance as an exorcist. The bayok sadong ceremony is undertaken when fowls and eggs have been offered without effect to good spirits. It takes place in a room which is elaborately decorated and on the floor of which coloured rice in the shape "of crocodiles, popcorn, maize, tobacco, etc., have been scattered as an offering. The object of the ceremony is to summon the evil spirits to take possession of the medicinewomen, three or four of whom are present. In the course of the ceremonv the patient is brought to the centre of the room and is whirled round in a sealed cone of shavings until she has been worked up into a frenzy. The medicine-women themselves whirl round until they fall in a faint. The native explanation of the ceremony is that it serves as a summons to the spirits, who keep on coming until one sufficiently strong to deal with the case arrives. This one then takes possession of the chief medicine-woman, and in her person eats the rice and other offerings which ha\ e been prepared. The spirit in her then calls out the evil spirit from the patient. Sometimes a rattan swing is provided for the patient and chief medicine-woman.

  
    POSSESSION (Greek and Roman) 127 while near at hand in a stand for the evil spirit(Ho8e-McDouijall, pp. 2S, ol, 4G, 130 tr.). The .Sakai and Jakuii, when they have built their little shelters, place the patient inside and then call upon the spirits to descend on themselves. The lilandas euininon the spirits of elephants and monkevs (Skeat-Blasjden, ii. 2.i-2, 295), while the Malay paxraiifj, in dealing with a serious case of illness after possession by the ti^'er-spiril, when he imitates the actions and voice of that animal in movement, in eating, and in lickini; the body of the patient, engages in a hand-to-hand conflict with the "malignant spirit and slabs it after it has taken refuge in jars of water or other receptacles placed for the purpose (Skeat, pp. 436-444). 8. Possession of animals and inanimate objects. — I'inally it niaj' be noted tliat po.s.-~e.->ii)n is not coiilined to human beings. The Todas believe that gods sometimes possess their buffaloes (\V. H. R. Rivers, The Todas, London, 1!)06, p. 451). This may be compared with the belief that disease may be transferred to cattle. When the cattle of the Bahima suffer from an epidemic, it is the custom to secure by means of a ceremony the transfer of the disease to one member of the herd which is then driven out for sacrifice as scapegoat (J. Roscoe, ' The Bahima : a Cow Tribe of Enkole in the Uganda Protectorate,' JllAI xxxvii. [1907] 111). The Yakut shaman .sometimes frightens away disease, driving' it off by spitting and blowing, but sometimes it is transferred to cattle, which are then sacrificed. The dance which forms part oi the ceremony is said to be Bymbolical of their journey to the sky, and in olden days, it is said, theie were shamans who themselves ascended "to the heavens (Sieroszewbki, in Czaplicka, p. 237 f.). Among the Malays, in a species of spiritualistic performance, after invocation and offerings, spirits are made to take possession of inanimate objects such as palm-blossoms or a fish-trap, and make them go through the motions of a dance. A paralk-l may be found in the spiritualistic performances of the shaman of the Reindeer Chukchi. Their spirits are said to be very mischievous. Invisible hands turn everything in the tents upside down and throw different objects about. Should the sjiectators try to touch the spirit, they resent it and may kill the shaman bv stabbing him or breaking his head (Czaplicka, p. 232). LiTBRATrRE. — ^This is sufficiently quoted throughout. E. N. Fallaize. POSSESSION (Greek and Roman).— The conception of divine possession — the incarnation of a god in luiman form — prevailed extensively in tiie earlier stages of religious history. It may be that, as evidenced bj- the practices of Australian savages, this consciousness in states of excitement of an internal but overmastering force is felt without relation to a per.sonal god (J. E, Harrison, Themis, Cambridge, 1912, p. 65); but such considerations are inapplicable to the Greeks of the historical age. When the body of the priest or celebrant passed for a time into the jiossession of the god, all his acts and words were Jiot merely pronrf>ted by but proceeded from the god himself. The devotee identified himself with the god and affected to exercise tiie divine functions. Illustrations may be drawn from the professions of savage medicine-men, such as the ivakmi men of the Dakotas or the Maori tohungas (A. Lang, Myth, Ritual, and Religion, 1. 112 f.). The best of the Greek instances is the giving of the name Bacchus to tho.se who participated as worshijipers in the orgiastic cult of Dionysus (schol. Aristoph. Eq. 40S) ; and the impersonations of tiie Curetes, who took part in the Cretan mysteries of Zagreus (Eur. frag. 472), were similar to those enacted by the enthusiastic followers of the god at Eleusis or Delphi. The ultimate explanation of these phenomena— whether the collective emotion of the group meeting togetiier for tlie performance of mimetic rites, when projected and externalized, led to tlie conception of a personalized god (J. E. Harrison, p. 46), or whetlier, again, the religion of Dionysus was entirely developed from the a\ orship of a god of vegetation [GB^, pt. v.. Spirits of the Corn and of the Wild, London, 1912, i. 1ft".) — cannot be discussed here. It is sufficient to observe that in all cults where the god enters into the worshipper the worshipper regularly assumes the name of the god. The famous line, to which Plato alludes [Phcedo, 69 D) — ' Many are the thyrsus-bearers, but few are the inspired (Bacchi)' — may be ascribed to the theological movement of the 6tii cent. B.C., which laid increased stress on the mystical value of the communion of the celebrant with the god (C. A. \johec\i., Aglaophamus, Konig.-berg, 1829, p. 813; T. Gomperz, Greek Thinkers, Eng. tr., London, 1901, i. 132). Less familiar instances are Sabi and Sabaj, names given to the inspired worshippers of Sabazius (H. Usener, Gbtternatnen, Bonn, 1896, p. 44), Bassarte and Bassarides applied to the Ala'nads (Athenajus, 198 E ; Nonnus, Dionys. 14. 395), C} bobi, the designation of the enrapt votaries of tiie Great Mother (I'iiot. s.v. Ki)/ir;ptos), Hermae, the boy attendants at the o acle of Trophonius (Paus. ix. 39. 7), and Melissaj, the bee-priestesses of Demeter and other deities (A. B. Cook, in JUS XV, [1895] 14 f.; Frazer, Pans. Vlii. xiii. 1). "With the last we cannot fail to compare the Thrite, the prophetic bee-goddesses mentioned below, and the dove-priestesses (I'eleiades) at I)odon>i (R. C. Jebb. Sopih. Trach., Cambridge, 1892, p. 202 ff.). The identity of the Peleiades is obscure, but it has recently been suggested with some plausibility tliat the name was given to a class of magicians who, by intimate association with the birds, had learnt to understand their language, and, as the birds' interpreters, wore a kind of bird-dress when giving response to their questioners (W. R. Halliday, Greek Divination, p. 265 fl'.). The external a.ssociation displayed in this mimicry may be compared with the wearing of horns by the Thracian MiPnads (MijuaXX6j'es) in order to identih^ themselves with the bull-god Dionysus (schol. Lycophr. 1237). These impersonations are not always or even usually to be classed as merely deliberate impostures. The visionary who is conscious of the divine possession j-ields to the emotional impul.ses stirred in his responsive nature by the whirling dance, the wild nmsic of the flutes, and the intoxication of the midnight hour. And it would not be difficult to adduce modern parallels for the hallucinations of the Bacchants, when they saw the earth flowing with milk, wine, and honey, and inhaled the fragi-ance of Syrian unguents (Plat. Io7i, 534 A; Eur. Bnrch. 141ft".), or for their insensibility to the attack of fire and sword (Eur. Bacch. 141 ; Ov. Trist. IV. i. 41 f.). The condition of the inspired devotee is described as a divine seizure (/cdroxos, BedXtjirros) ; and the original .sense of the word ' enthusiasm ' (c.f. ^udeos, evOed.i'eii') is derived from the indwelling faculty which evokes the displaj' of superhuman power. Corresponding to the entrance into the devotee of an overmastering force was the release of the soul from its corporeal subjection {^Karaa-is, our 'ecstasy'; cf. Plat. Io7i, 534 B). This temporal}' expropriation is defined as a brief madness (Galen, xix. 462), which is not to be understot)d as an irrespon.sible unsteadiness, but rather as tiie complete occupation of the mental faculties by a sacred energy (Procl. in Plato, Rep. 59. 19). A description of the outward effects of inspiration is given by A^'ergil in connexion with the visit of yEneas to the Cuma\an Sibyl : ' Even as she spoke neither her features nor her complexion remained the same, nor was her hair confined within its braid ; her bosom heaved, and her wild heart was swollen with fren/y ; her stature was larger to the sight, her voice no longer human : so soon was she inspired by the breath of the god as it came ever nearer. ... At length, no longer submitting herself to Phoebus, the prophetess rages furiously in her cavern, if so be she may succeed in flinging off the mighty god from her bosoin. All the more he plies her frenzied mouth, suMuing her wild heart, and fashions her to his will by constraint' {^n. vi. 46 ff., 77 ff.). Even more explicitly Lucan (v. 161 ff.) describes the vapour from the chasm inspiring the Pythia, and the god forcing his way through the whole of her frame, and compelling her nature to yield to his exclusive guidance. Then he passes to an account of her distraction, as she shakes the

  
    128 POSSESSION (Greek and Roman) sacred garlands from her head, and overturns the holy vessels of the temple in feverish etibrts to escape from the wrath of tlie god. The notion that the entrance of the divine afiiatus swells the physical frame of the seer recurs in Ov. Fast. vi. 537 tf. , where Ino consults Carmentis, the prophetic mother of Evander ; and the reluctance of the seer to yield to the overpowering strength of the god is illustrated by Cassandra's cry : ' Aujain the fearful pangs of true prophetic vision stir my soul, and whirl rae with their dizzy prelude ' (jEsch. Ag. 1214 f.). Those who would avail themselves of the prophet's insight must encounter his natural tendency to resist by binding him fast when they have caught him (A. Lang, Making of Religion, p. 142) — a proceeding wliich receives illustration from the story of Proteus (Horn. Od. iv. 415 ff. ; Verg. Georg. iv. 395 ft'.). It has been observed tliat a divine possession produces the appearance of madness ; and, while especially characteristic of the diviner (cf. Eur. Bacch. 298), the signs of madness are wont to accompany every ecstatic impulse, as when Hector with foaming mouth and Hashing eyes rushes upon the Greek ships, and savage Ares entering into him tills every sineAv with increased might (Hom. II. XV. 605, xvii. 210 f.). For inspiration may be put in operation by the agency of various deities, more particularly of those whose individuality was less firmly marked or whose worship was infected with Oriental or at least foreign influences. To the latter class, besides the instances already mentioned, may be assigned the inspiration of Hecate and Cybele (Eur. Hipp. 142 ff.). The former, who belong to an earlier and indigenous stratum of thougiit, include Pan (Poll. i. 19), the Nymphs {i'v/x(pd\T]irTo^), and the Muses {/j.ova6XT]TrTos). The Muses (q.v.) are merely a subdivision of the Nymphs {FHG i. 36) ; and the Nymphs themselves, of whom the Sphragitides of Cithaeron may be cited as typical (Pans. IX. iii. 9; Pint. Aristid. 11), were gradually forced to yield the sanctities of their shrines to the superior majesty of the Olympians. Plutarch [Ainat. 16, p. 758 E) includes various kinds of inspiration (MirvoLa) which overturns the reason under the generic term ' enthusiasm.' Besides the inspiration of tlie diviner by Apollo, he names the Bacchic frenzy of Dionysus, with which he couples the orgiastic ecstasies of Cybele and Pan, the poets' frenzy inspired by the Muses, the warlike frenzy of Ares, and what he calls the fiercest and most fiery of all, the frenzy of love. It must be remembered that Plutarch was writing as a philosopher and man of letters ; for in popular estimation the inspiration of the seer was essentially distinct from the rest. Although Apollo had no monopoly of divination, the presiding functionaries of the leading oracles, such as the Pythia at Delphi and the Sibyl of Erythra?., passed increasingly into his service. Among the exceptions may be mentioned Erato, prophetess of Pan at Lycosurain Arcadia (Pans. vill. xxxvii. 1 ;. and the ministers wlio prophesied at tlie temple of Artemis Sarpedonia in Cili(ria (Strabo, p. 676). The entrance into the ecstatic condition was not efl'ected without the co-operation of the seer himself, and various methods were adopted to luing him into communion with the god. The drinking of wine, supposed to contain the vital essence of the god, Avas practised by the priests at the shrine of Dionysus among the Thracian Ligyr£ei (Macrob. I. xviii. 1). The oracle of the Clarian Apollo at Colophon was served by a priest drawn from a particular class, who, altliough utterly ignorant of letters, was able, after drinking the water of a secret spring, to give utterance to oracles composed in formal verse (Tac. Ann. ii. 54). A similar potency was ascribed to the waters of the Delphian Cassotis (Paus. X. xxiv. 7) and of the sacred well at Hysioe in Bceotia (ib. ix. ii. 1). The mystical power of the water might be manifested otherwise, as at the oracle of Apollo Thyrxeus near Cyaneai in Lycia, where the spring showed to any one looking into it whatever he wished to see [ib. vil. xxi. 13). The priestess of Apollo Diradiotes at Argos became inspired by drinking the blood of a lamb which had been sacrificed [ib. II. xxiv. 1), and Pliny records that, as a preliminary to the exercise of her prophetic power, the priestess of Earth at ^gira in Achaia was accustomed to drink the blood of a bull (HN xxviii. 147). The crudity of the conception that the eating of the flesh of a prophetic animal imparts the prophetic faculty by way of corporeal assimilation is illustrated by the remarkable statement of Porphyry (de Abst. ii. 48) that those who wish to become possessed of a prophetic spirit swallow the most etlective parts of similarly endowed animals, such as the hearts of crows, moles, and hawks. The temple of Apollo at Delphi occupied the site of an old Earth-oracle, which was placed over a deep chasm witJi a narrow outlet. Here the Pythia, seated on a tripod above the outlet, received the mephitic vapours which rose from the hollow, and was thereby inspired to the utterance of the answers appropriate to the needs of the inquirers (Strabo, p. 419; Cic. de Divin. i. 79 ; Pliny, HN ii. 206). Herodotus relates (vii. Ill) that at a Thracian oracle of Dionysus belonging to the Satrse, and situated among the loftiest peaks, a priestess of the religious order of the Bessi pronounced the oracles in the same manner as the Pythia, i.e. in a condition of ecstatic rapture — but how induced he dues not explain. However the result was attained, at Delphi the supremacy of Apollo was acknowledged by his priestess, when, before entering upon her duties, she chewed laurel - leaves (Lucian, Bis Accus. I) or was fumigated with their smoke (Plut. Pyth. Or. 6, p. 397 A). Similarly, the Bacchic frenzy was believed to be imparted by the ivy which the Bacchanals ate (Plut. Qumst. Eoin. 112, p. 291 A). The Thria; of Mt. Parnassus were conceived either as actually having the form of bees or as winged females with a bee's body from the waist ; in either case they were fabled as willing to utter true j^rophecy when they had fed on fresh honey and were inspired by its intoxicating madness {Horn, hymn Herm. 561 f. ; with Allen and Sikes's [London, 1904] Ajipendix, p. 313). Sometimes ins])iration was conferred as the result of a sexual union : Numa exercised prophetic power in his capacity as the husband of Egeria (Plut. Num. S) ; and Apollo Avas said to have espoused not only Cassandra, but also the Sibyl Herophile (Paus. X. xii. 2) and the priestess at Patara in Lycia (Herod, i. 182). Whether Theoclymenus in the Odyssey (xx. 350) is described as under the influence of inspiration has been disputed ; but Calchas and Helenus speak the words that Apollo puts into their mouth (II. i. 385, vii. 53), and the story of Cassandra is a clear proof that the phenomenon was familiar to the writers of the Cyclic epics. From an early date the constitution of Lycurgus was believed to have been inspired from heaven, M'hether Lycurgus himself was the direct medium for conveying the divine message (Plato, Legg. 691 E), or was formally commissioned by the Pythian oracle (Herod, i. 65). The sayings of inspired prophets began to be collected perhaps first during the progress of the religious movement of the 6th cent., to which reference has already been made. The [irophet Amphilytus encouraged Pisistratus with an oracle immediately before his victory at Pallene (Herod, i. 62), and Onomacritus, the founder of the Orphic community at Athens, who lived at the court of

  
    POSSESSION (Greek and Roman) 129 the tyrant, was charged w ith the prepar.ation of a collection of the oracles attributed to Musa>us, and was subsequently banished for interpolating it with his own compositions {ib. vii. 6). Besides tlie oracles of M\isieu8 the most notorious were those assigned to Bakis — originally the generic term for a seer, whence a fictitious personality was developed. Collections of oracles were not merely preserved among the state records, but circulated freely among the public without any official endorsement. In fact, the calling of an oracle-monger tended to grow into a profession, which traded on the credulity and superstition of the masses ; and the extent of the evil may be measured by the violence with which Diopeithes and others of the same class are denounced by Aristophanes (Eq. 1085, etc.). Another impostor of the same period was Eurycles the ventriloquist, who claimed to be inspired by an indwelling demon (see Demons AND Spirits [Greek]). In later ages the belief in demons, fostered even among cultivated circles by the adherence to it of the Stoic philosophy, kept alive also the notion that the divine power could inform and stimulate the human seer. When pressed to account for the failure of the Pythian oracle to maintain its former reputation, Chrysippus (ii. 1215 [Arn.]) was content to explain that the peculiar virtue of the locality, which imparted her inspiration to the priestess by means of the exhalations rising from the ground, had decayed through lapse of time. The Stoic theories of the universal immanence of the divine irvedixa, and of the harmonious co-ordination of every part of the world (ii. 546 [Arn.]), seemed to give a scientific sanction to the popular belief in the inspiration of the professional diviners (ii. 1211 [Arn.]). A position of special eminence was accorded to the Sibyl, whose earliest mention is to be found in Heraclitus : ' The Sibyl with raving voice speaks words that have no part in laughter or in rich apparel or in unguents. Yet she prevails ; for it is the god who drives her' (frag. 92, in H. Diels, Fragmente der Vorsokratiker, i.3 94). The name is believed to be of Semitic origin, and to bear the meaning ' seized by the god ' (Gruppe, Gr. Myth. p. 927). It will be observed that in Heraclitus, as in Aristophanes {Pax, 1095) and Plato (Phoedr. 244 B), there is no mention of more than one Sibyl ; and there is very little doubt that her original home — i.e. from the Greek point of view — was at Erythrje on the west coast of Asia Minor (Paus. X. xii. 7). In the later authorities several Sibyls are mentioned, so that the name, once introduced, seems to have spread over the Greek world (cf. Livy, 1. 7). One of the most famous was the Sibyl of Cumae introduced by Vergil into the narrative of ^n. vi., and it was she who, according to the legend, brought the Sibylline books to King Tarquin. The idea of possession may be traced also in the ritual of the dream-oracle. The dream itself was a divine message sent to the sleeper in concrete form (Horn. Ocl. iv. 796 ff.), and clear evidence is wanting that it was commonly regarded as the working of a demonic being within the body of the sleeper himself. On the contrary, it is the normal belief of savages that the soul of the sleeper passes out of his body during sleep (GB^, pt. li., Taboo and the Perils of the Soul, London, 1911, p. 36ff.) ; and there are some indications that a similar view was adopted by the Greeks (Cic. de Divin. i. 30, etc.). Nevertheless, the custom whereby inquirers were wont to spread beneath them the skin of the sacrificial victim before seeking sleep in the temple — a custom which is well attested for the shrme of Amphiaraus in Attica, and for other places (Frazer, on Paus. I. xxxiv. 5)— shows that the revelation of the dream required for its transmisVOL. X. — 9 sion the establishment of a special relation between the worshipper and the god. It has also been suggested that the sleeping on the bare earth attested for ordinary persons (Lucian, Necyom. 7), as well as for the oelli of Dodona (Horn. //. xvi. 235), was intended to assist the entrance into the body of the sleeper of the chthonic infiuences coming from below. Sometimes the inquirer is not brought directly into contact with the sacred inllucnce, but receives his message from the lips of a priestly intermediary, wliose functions are similar to those of the medium in modern spiritualism. At the temple of Dionysus at Amphiclea in Phocis the god was said to announce cures for sickness in dreams, not directly, but using the priest as his inspired mouth-piece (Paus. X. xxxiii. 11). Further, inscriptional evidence seems to prove the existence of a class of inspired persons (\-droxot), who superintended the incubation-rites at various dream-oracles in Egypt and Syria (Gruppe, p. 928). The Greek poets always spoke of themselves and of other singers as inspired {delos doiSoj [cf. Horn. Od. iv. 17 ; Pind. frag. 150 ; Bacciiyl. viii. 3]). This was not so much a metaphor as a survival, since the origin of the conception is to be referred to a primitive era in which the functions of poet and seer were not yet difi'erentiated. The early medicine-man, like Apollo himself, was at once prophet, poet, doctor, diviner, and wizard ; but the gradual emergence of the various arts and sciences continually stripped him of his attributes (Halliday, pp. 57, 75). Hence, even in the earliest of our literary records, poetry and divination appear as distinct arts ; and in the 5th cent, the sense of their original connexion had so entirely disappeared that it was almost a paradox for Democritus to declare that no good poetry was possible without a mental ardour and inspiration akin to madness (frags. 17, 18 [Diels]). Similarly, the Platonic Socrates asserted that poets compose their songs not by virtue of any wisdom or skill, but owing to a kind of natural inspiration, like that of seers and prophets (Apol. 22 C, Ion, 533 E). Inspiration had come to be a general notion covering many different kinds of activity which seemed to spring from some transcendent or pre-eminent ability. It was in accordance with this habit of thought that Pindar, emphasizing his preference for inborn over acquired characteristics, spoke of all wisdom as inspired (01. ix, 28, xi. 10). Since it was the characteristic of seers, as being merely the mouthpieces of the god, to utter what they did not understand, Plato concluded that statesmen, who, though often successful in their speeches and policies, were equally ignorant of the real meaning of their words, must be guided by divine inspiration (Meno, 99 C, D). Again, the wisdom of the philosopher may be described as enthusiasm in the fullest sense ; for, though derided by the masses as dotage, it is derived from constant association with the divine {Phcedr. 249 D). Roman religion has been so much overlaid wth Greek innovations, particularly in so far as our evidence is derived from literary sources, that it is generally difficult to discover old Italian beliefs which have not been contaminated with foreign associations. The early date of this Greek influence may be gauged by the legend which refers the acquisition of the Sibylline books to the end of the regal period, and by the authentic statement that they were first consulted in the year 496 B.C. (Dion. Hal. vi. 17). It is certain, however, that prophetic inspiration must have been as familiar to the old Roman religion as it has been found to be everywhere else ; and it is unnecessary in this place to do more than refer to some scanty traces of native divination which occasionally meet us in Latin literature. Besides the Sibylline books, we

  
    130 POSSESSION (Indian) lead of collections of oracles attributed to Marcius and Publicius (Cic. de Divin. i. 115, ii. 113). Of the latter nothing further is known, but the carmina Marciana, if Livy's extract (xxv, 12) may be trusted, contained allusions to Greek myths, and must have been of comparatively late origin. To take another illustration, there is no doubt that Faunus was a native Italian wood-spirit, although he was constantly assimilated to Pan by Grjecizing waiters. Moreover, Fauni (in the plural) are wellevidenced as the semi-divine occupants of oracular shrines. Ennius, in a well-known line, refers to the verses in which Fauns or prophets chanted of old (213 [ed. J. Vahlen, Leipzig, 1854]). Vergil described the visit of Latinus to the dream-oracle of Faunus at Albunea, where a sacred spring in the midst of a dark grove emitted sulphurous fumes {Mn. vii. 81 ff.). This character of Faunus is confirmed by the tradition that his wife was named Fatua, and that she foretold the future in the frenzy of divine inspiration (Justin, xliii. 1, 8). He himself also bore the title Fatuus, which, though connected by modern philologists (K. Brugmann, Comparative Grammar, Eng. tr., London, 1888, i. 151 ; W. M. Lindsay, Latin Language, Oxford, 1894, p. 324) with/a-ri, ' to speak,' was understood by the ancients as descriptive of the inspired madness of the seer (Flin. HN xxvii. 107). In his mantic capacity Faunus was associated with Picus, the woodpecker-king or prophetic bird-spirit (Plut. Num. 15; see also Harrison, Themis, p. 106 ff.). LiTERATURjE.— E. B. Tylor, PC*, London, 1903, pp. 124-143 ; A. Lang, Myth, Ritual, and Religion, do. 1899, i. 108 ff., The Making of Religion, do. 1898 ; J. G. Frazer, G£3, do. 1911-15 ; O. Gruppe, Griechische Mythologie und Religionsgeschichte, Munich, 1906, p. 924 ff. ; E. Rohde, Psyche, Tubingen, 1910, ii. 19 ff. ; W. R. Halliday, Greek Divination, London, 1913, pp. 64-99. A. C. Pearson. POSSESSION (Indian).— The question of the possession of spirits in the case of the medium, who in a state of hysteria mutters incoherent words whicli are interpreted as oracles, and of persons in an abnormal condition, as at puberty, pregnancy, and the like, has been discussed in art. Demons and Spirits (Indian), vol. iv. p. 604 ff. In the present article some points hitherto unnoticed are considered. I . Possession at domestic rites. — Cases of possession often occur at domestic rites. {a) Death. — The practice of the Paniyans of Madras is typical : A man enters with his legs girt with bells, the music of which is supposed to scare the malevolent spirits which are present at the time of a death. He advances with short steps, rolling his eyes and,staggering to and fro, sawing the air with two short sticks which he holds in his hands, and thus works himself into a frenzied state of inspiration, while the mourners wail and ask why the dead has been taken from them. Presently a convulsive shiver attacks the medium, who staggers more violently, and at last falls on the ground. He tries to support himself by holding one of the poles of the funeral shed, while he gasps out disjointed sentences which are taken to be the voice of the god. The object here is to ascertain the fate of the spirit of the dead man, and to discover the cause of his death, which may be due to some misconduct on the part of his relatives — witchcraft, sorcery, or the like. In another form of the rite in the same tribe the intention seems to be to secure communion with the deity who is supposed to be responsible for the death. Here three masked dancers — one representing the tribal goddess, the other two her ministers — waving sticks and shivering, go before each elder of the tribe and apparently receive his blessing, the elder placing his hands on their faces as a form of salutation, and then rubbing them on his own face. The man representing the goddess then seats himself on a stool and gives an address to the assemblage, admonishing them as to their future conduct (E. Thurston, Castes and Tribes of S. India, Madras, 1909, vi. 67, 69). The desire to effect communion with the spirit of a person lately dead is illustrated by the practice of the Tiyans of Madras. A girl becomes possessed bj the spirit, and talks and acts, it is said, just like the person who has lately died, calling the children, relatives, and friends by name, and giving commands for the future conduct of the surviving members of the family. 'After this, the spirit is severed from earthly trammels, and attains heavenly bliss ' (ib. vii. 91). (b) Marriage. — The Gollas of Madras at their marriages worship Ganga, the goddess of the river Ganges. They draw coloured figures on the floor of the house and during the preparation of these some people, more particularly boys and those of feeble mind, are excluded from the j'ard, as some ill luck would befall them if they caught sight of the figures before the rite of removing the evil eye from them had been ])erformed. Food and incense are waved before the figure of Ganga, and a cock is sacrificed, its neck being wrung. The three men who perform the rite prostrate themselves before the goddess and salute her. One of them gradually begins to perspire, and the spectators exclaim that he is about to become possessed by the spirit of an ancestor. Taking up a sword, he tries to cut himself with it, but he is careful to use only the blunt edge. The sword is wrested from him and placed on the figure of the goddess. He then walks round the figure, shaking and twisting his body. Then the bridegroom enters, and he also becomes possessed. Incense and lights are carried round the figure, and the man representing the ancestor announces that the marriage will be fortunate ; in other words, the family ancestor sanctions the union of the couple (ib. ii. 295). 2. Possession among Muhammadans. — The cult of spirits is a later addition to the orthodox form of Islam, but it is inevitable in India where so many of the converts are drawn from animistic tribes and castes. Among people of this class the spirit-scaring poAver of the tombs of certain saints and martyrs is prominent. The shrine of Miran Sayyid "Ali, at Unja in N. Gujarat, is famous for Its power of relieving persons attacked by spirits. When such a patient arrives, the warden (mujdvir) provides him with accommodation in one of the open rooms or outhouses of the shrine. In the evening he takes his place beside the railing of the saint's grave and is given a cup of water from the shrine well or cistern. If he is really spirit-possessed, the spirit manifests itself by causing him to shake his body, or, in the case of a woman, to fling her hair about and roll her eyes. If after one or two draughts of water these effects are not produced, the ailment is supposed to be constitutional, and the remedy prescribed is the external or internal use of the leaves of the tree which grows near the saint's grave. This is said to be of a variety elsewhere unknown, but to have grown from a piece of wood which the saint used to clean his teeth — an idea which savours of Buddhism (PR ii. 89 f.). In more serious cases the patient seems to be dragged by some unseen force, writhing and raving as if he were undergoing chastisement. ' At last when he gives a faithful promise of future good conduct, and when the fit is exhausted, he removes himself from the place, often with a shoe between his teeth as a sign of abject admission of defeat, and runs from the shrine enclosure, and drops as if dead. He is now in his proper senses, the wild and fagged look in his face during the days of his possession has disappeared, the dazed expression with the snake-like fixedness of the eyeballs is gone. He regains his usual spirits, and after the perforniance of his vow is sent back to his home ' (BG ix. pt. ii [1899] 128 f.). 3. Shaikh Saddu. — Among the spirits which attack Avomen in India the chief is Shaikh Saddu. He Avas a learned man, but a hypocrite, avIio found a copper lamp engraved with mystical characters. When he lighted it, as in the case of Aladdin (R. F. Burton, Book of the Thousand Nights and a Night, London, 1894, x. 33 ff.), & jinn appeared to serve him. But, Avhen he employed the jinn to gain for him the daughter of a king and to appropriate a mosque Avhicli he coveted, the spirits tore him to pieces. ' It is very common to hear the vulgar people say if any of their friends is affected with melancholy, hypochondria, etc., "Ay, it is the spirit of Shaikh Saddii has possessed him." In such cases the spirit is to be dislodged from the afflicted person by sweetmeats, to be distributed among the poor ; to which is added, if possible, the sacrifice of a black goat ' (Mrs. Meer Hasan Ali, Observations on the Mussulmauns of India, London, 1832, ii. 323 ff.). Some Avomen, regarded as impious by the orthodox, dress themselves in men's clothes, and have a stance in which Shaikh Saddu 'comes on the head ' of one of them. She becomes possessed, waves her head about, and women who desire any special boon, such as the birth of a child, implore her aid. The medium gives her a packet of betelleaves, and some which she has herself chewed, or sweets

  
    POSSESSION (Japanese) 131 'which she with her profound faith, actually eats. However, God is Lord of all, and it depends on His will and pleasure whether the woman shall be with child or not. But if perchance she should brin^ forth a child, the belief of these unfortunate creatures in these things is wonderfully confirmed, and they turn real infidels. Should she not have a child, she concludes Miyan [the saint] is anKry with her, and repeats the ceremony with redoubled credulity "(Jaffur Shurreef, qanoon-eIslam; or the Customs of the Mussuimana of India^, Madras, 1863, p. 184 f.). LiTBRATi'RE.— The literature haa been quoted in the article ; see also EJiE iv. 608. W. CrOOKE. POSSESSION (Ja.p&nese).—Kangak(cri, which is a contraction of kami, ' god,' and kakari, a word implying the idea of ' possession,' means literally 'god-attachment,' and expresses the idea of the passive attitude of a man under a superior influence which takes possession of him. The Japanese also use two words of Chinese origin to denote inspiration, shintaku and takusen, both of which imply the idea of divine revelation— of a communication made by divinity by means of an inspired man as intennediary. In pure Japanese the latter idea is also rendered by the expression ka^ni no shirase, 'information of the god.' I. In ancient literature. — This supernatural phenomenon is described in the most ancient Shinto documents. One of the most important mythological tales is that of a famous goddess, Ame no Uzume (the Dread Female of Heaven), who is a sort of prophetess. It is she who, by a sacred dance before the rock cavern in which the sungoddess has hidden, finally leads her to reappear and lighten the world again. In this connexion an expression is employed in the Kojiki {kamugakarishite, 'accomplishing divine possession') which is not very clear, and may be taken in the sense of feigned possession (this is the sense adopted by B. H. Chamberlain, Kojiki^, Tokyo, 1906, p. 69, n. 32) ; but the corresponding passage in the Nihongi rather seems to indicate that it is real possession (see Nihongi, Shukai ed., i. 40; and cf. tr. by W. G. Aston, London, 1896, i. 44). Moreover, Uzume is regarded as the mythical ancestor of the sarume (monkey-women), who performed religious dances \kagura) at court ; and the divinely-inspired utterance which, according to the Nihongi, she pronounced in front of the celestial cavern (and which, according to another version, consisted only of the words Hi,fu, mi, yo, itsu, mu, nana, ya, kokono, to — simply the numerals from one to ten) is the prototype of the revelations of the miA;o ('august child '), young priestesses attached to the principal Shinto temples, who dance the kagura to this day and sometimes acted as mediums, particularly at Ise. Another and more characteristic case of possession is furnished by the prelude to the story of the expedition of the empress Jingo, the first legendary conqueror of Korea. The scene, which is one of ancient grandeur, is thus described in the Kojiki : ' The Empress, Her Augustness Princess Okinaga-tarashi [the ancient name of the empress], was at that time divinely possessed. So when the Heavenly Sovereign [Emperor Chuai], dwelling at the palace of Kashiki in Tsukushi [Kyiishu], was about U> smite the Land of Kumaso, the Heavenly Sovereign played on his auirust lute [the Azuma-koto, an instrument 5 or 6 ft. long, with six strings], and the Prime Minister, the Noble Take-uchi, being in the pure court [sa-niha], requested the divine orders. Hereupon the Empress, divinely possessed, charged him with this instruction and counsel: "There is a land to the Westward, and in that land is abundance of various treasures dazzling to the eye, from gold and silver downwards. I will now bestow this land upon thee." Then the Heavenly Sovereign replied, saying : " If one ascend to a high place and look Westward, no country is to be seen. There is only the great sea" ; and saying, "They are lying Deities," he pushed away his augTast lute, did not play on it, and sat silent. Then the Deities were very angry, and said : " Altogether as lor this empire, it is not a land over which thou oughtest to rule. Do thou go to the one road ! " [i.e. Hades]. Hereupon the Prime Minister, the noble Take-uchi, said : " [I am filled with] awe, my Heavenly Sovereign ! Continue playing thy great august lute." Then he slowly drew hia august lute to him, and languidly played on it So almost immediately the sound of the au^jusl lute became inaudible. On their forthwith lifting a lit;ht and looking, [the Heavenly Sovereign] was dead ' (Kojiki, 2*4 f. ; cf. mhoiiyi, i. 221 f.). After the tragic death of the emperor, which was the punishment for his impiety, the empress and her prime minister, alarmed and dismayed, perform tne ceremonies of the Great Purification of the country ; then Take-uchi tries to obtain a new inspiration from the gods. 'The Noble Take-uchi again stood in the pure court and requested the Deities' commands. Thereupon the manner of their instruction and counsel was exactly the same as on the former day : " Altogether this land Is a land to be ruled over by the august child in thine Augustness's august womb." [The deities now speak to, as well as through, the empress.] Then the Noble Take-uchi said: "[I am filled with] awe, my Great Deities ! The august child in this Deity's womb, what [sort of] child may it be ? '^ [The Deities] replied, saying : " It is a male child." Then [the Noble Take-uchi] requested mor« particularly, [saying] : " I wish to know the august names of the Great Deities whose words have now instructed us." Forthwith (the Deities] replied, saying : "It is the august doing of the Grsat-AugustHeaven-Shining-Deity ; likewise it is the three Great Deities Bottom-Possessing-Male, Middle-Possessing-Male and SurfacePossessing- Male [three of the deities born at the time oJ the purification of Izanagi, on his return from Hades], etc. . . ." ' (Kojiki, 286 f.). Whereupon these divinities reveal the offerings and mysterious rites by means of which the crossing of the sea and the conquest of Korea will be successfully accomplished. It is to be noted that, in this text, the empress is accorded ' divinity ' (kami). This title may have been given to her, as sometimes happened, simply on account of her supreme rank (cf. Kojiki, 333, 364 f., etc.); but it is more probable that, as has been supposed by the native commentator Motoori, the prime minister made an exceptional use of the title here, because at the moment she was ' divinely possessed.' However this may be, both this narrative and that of the death of the emperor have a corresponding passage in the Nihongi (i. 225 f.) which shows that the interrogation of the gods in a sacred place, with a lute accompaniment, in order to know their names and desires, was a form of divination regularly employed in the mo.st ancient Shinto ; and we see also that this practice admitted of the presence of two persons, the one, in a state of possession, serving as a medium, and the other entru-led with the asking of the necessary questions, and also, no doubt, with the explanation of the obscure answers, as the priests of Deli)hi interpreted the unintelligible words of the pytlioness. 2. Development and modification by Buddhism. — After these fundamental narratives of the sacred books, mention might be made of many other cases of inspiration in the course of Japanese history. Without relating them here in detail, we may draw from them two observations of a general kind. (1) Any persons whatever may be possessed as subjects of divination. They may be men (e.^., Nihongi, i. 225, 391 f., ii. 317 f.), particularly inferior priests (ii. 76 f., 318), or women (i. 152, 221), especially priestesses (i. 176), or even children (i. 163). (2) We find that the objects of inspiration are usually the oracles of a god who demands a cult either for himself {e.g., Nihongi, i. 154 f., 163, 221, ii. 76 f.) or for some other god (i. 391 f.), or who complains that his already existing cult is neglected (i. 152, ii. 77, 318), asks for the erection of a new temple (i. 176, ii. 77), or specifies the Particular ofTerings and observances agreeable to im (i. 153, 222, 226, 391 f., ii. 77, 318). All this represents something rather vulgar. It is, in a word, a secondary divinatory practice, which the court and the upper Shinto clergy, faithful to the official method of the 'Greater Divination' (see DIVINATION [Japanese], vol. iv. p. 802), regard with a certain mistrust. E.g., in the year 812 a decree announced penalties against peasants who, without reason, predicted good or bad fortune.

  
    132 POSSESSION (Japanese) It is true that this document ordered the local authorities to report to the central government all authentic predictions. But later, when, in 1348, a bonze of Ise, after a thousand days of prayers, found floating on the sea a glittering sword, which a young boy, divinely inspired, declared to be one of the three imperial insignia — the sacred sword lost in 1184 at the great naval battle of Dan-no-ura — the court refused to recognize it as such. This shows that, if possession plays an important part in the most ancient Shinto, it tends afterwards to become rather a popular proceeding, more and more neglected by the official religion. On the other hand, however, Buddhism lays hold of it, and often avails itself of it in its politics and its 'pious exi^edients' {hoben), i.e. cleverly appropriating Shinto by representing its gods as incarnations of its own saints. Thus, in the 8th cent., tlie priest Gyogi, having prayed seven days and seven nights under a tree near the great temple of Ise, receives an oracle the result of which is that the sun-goddess must be identified with Vairochana, a Buddhist personification of spiritual illumination and purity. At the same time this foreign influence brings to Japanese possession moral characteiistics which pure Shinto did not know. Henceforth the gods teach kindness, charity towards the poor, righteousness, purity of heart — all Buddhist and Confucian virtues. Even Hachiman, the terrible god of war, enjoins on his followers pity for mendicants and lepers, for ants and crickets. A glance through the odd collection of oracles of the Wa Bongo ('Japanese Analects,' 1669), of which Aston gives an analysis (Shinto, London, 1905, pp. 367-372), will make one realize this transformation. It is a mixture of foreign ideas, attributed to the gods of various Shintoist temples, which contradict not only each other but all that Ave know of these Japanese gods. At the same time, however, there ai-e in many cases conceptions of a much higher moral level than that of the old indigenous religions. 3. Present-day practice.— At the present day possession is represented chiefly by popular practices of which the principal element is hypnotism. It is certain that this phenomenon was the basis of primitive possession, although the ancient documents do not describe it minutely. Nervous phenomena in general played a large part in Shinto, and gave birth especially to some curious beliefs and legends founded on dissociation of personality (see M. Revon, Anthologie de la litUrature j'aponaise, Paris, 1910, pp. 58, 134, etc.). Hysteria was also well known to the early Japanese, who treated it "by massage (see W. N. Whitney, 'Notes on the History of Medical Progress in Japan,' in TASJ xii. pt. iv. [Tokyo, 1885] 351). This state of things being understood, it is not astonishing to find that in our day the hypnotic crisis constitutes the essential point of the spiritual stances so well described by Percival Lowell ('Esoteric Shinto,' in TASJ xxi. [1893] 106-135, 152-197, 241-270, xii. pt. i. [1894] 1-26, and Occult Japan, Boston, 1895). In a purified place a small group of believers assemble, of whom the principal personages are the naka-za (' middle-seat '). i.e »he medium, and the rnae-za (' (lont-seat '), who directs the ceremony and interrogates the medium himself. It is easy to recognize in these two modern r6Ies those which we have already found, in primitive times, in the persons of the divinelypossessed Empress Jingo and her minister Take-uchi. After various preliminary ceremonies (in which Buddliist influence is sufficiently marked, by the employment, as accompaniment to the songs, of the skaku-jo, a staff to the end of which metal rings are attached, as well as of incense, and by other foreign customs), the naka-za sits down, closes his eyes and receives from the mae-za the gohei, i.e. a wand adorned with strips of white paper, which is the sacred emblem of Shinto. Then there is singing, and the descent of the god (Jcami-oroshi) is awaited. At first the naka-za remains motionless, but suddenly the gohei quivers in his hands, and gradually trembles more and more until the man enters into a state of convulsion. In some cases his eyes remain half-closed ; in others they open, and, when the crisis subsides into a permanent trembling, remain fixed, \vith the look peculiar to hypnosis. The man has then become a god, and the mae-za, bowing respectfully, first asks his name, and then puts some questions to him, to which the god, on his part, replies. When this dialogue is finished, the naka-za, after a last prayer, rouses him by striking him on the back. After that one of the audience offers him a cup of water, and, when he manages to drink it, others rub his arms and his body until he recovers from his catalepsy. It may be added that, even in some forms of inspiration in which hypnotism does not play the principal part, as in divination by the ehi, tlie soothsayer allows himself to be put into a certain nervous state, marked by a violent contraction of the face, foaming of tlie lips, and trembling of the whole body. The present writer has seen a man in this state of traditional delirium in the exercise of his prophetic office, who was ordinarily quite gentle — the famous soothsayer Takashima (cf. Divination [Japanese], vol. iv. p. 804*'). 4. Possession by human spirits. — There is another kind of possession, in which it is not gods that are invoked, but human spirits, either of living men, or, more frequently, of the dead, and especially of deceased relatives. These evocations are practised, also by means of hypnosis, by sorceresses called ichi-ko, or agata-miko, or sometimes azusa-miko, because in their conjurations they make use of the azusa-yumi, a bow of azusawood. Some are parish mediums, others itinerant mediums of a more humble position. This necromancy is, however, a modem custom. 5. Animal-possession. — The last form of possession to be noticed is possession by the fox, the badger, and other animals. The Japanese employ for animal-possession the same expression as for divine possession : ' to be possessed bj- the fox ' is kitsune ga kakari. But the fox and the badger do not appear in the primitive documents unless just as any other animals, and Aston is wrong [Nihongi, i. 59, n. 10) in including their enchantments among the calamities {wazahahi) which required ritual purification. He has confused two aspects of the Japanese fox, which must be all the more carefully distinguished because they are in direct opposition to each other. If the fox holds a place in Shinto, it is only on account of its gradual identification with the god Inari, ' the Man of the Rice,' who is himself connected with Uka no Mi-tama, 'the August Spirit of Food,' a hypostasis of the goddess of food, Ukemochi. It is only in Buddhism that he is regarded as an agent of possession ; and he appears there not as a benpficent god, but, on the contrary, as an evil d^'mon.^ The traditional badger [tamiki, which in fact is not a real badger, but a small black fox, the canis procynoides) also appears only in popular superstitions, just as does the mujina, a kind of badger mentioned in some tales of the Nihongi (i. 184, ii. 155). A famous story in Japan is that of the badger in a monastery which assumed the shape of a tea-kettle and, by its fantastic gambols, caused consternation among all the priests. When they sold it to a coppersmith, the animal took its own shape again, and made the fortune of its new master, who exhibited it as an animal both curious and sacred (A. B. Mitford, Tales of Old Japan, London, 1888, p. 175 f.). That these popular beliefs persist even to-day is shown by a well-known anecdote. In 1889 a phantom train suddenly appeared to the enginedriver of a real train on the line from Tokyo to Yokohama. After a desperate pursuit the phantom train was overtaken, and a fox was found crushed to pieces under the wheels of the real locomotive.  1 For the legendary point of view see W. de Visser, ' The Fox and Badger in the Japanese Folklore,' in TASJ xxxvi. pt. iii. [1908] ; Lafoadio Hearn, Glimpses of Unfamiliar Japan, Boston, 1896, i. 310 f. ; W. Anderson, Catal. of Jap. and Chin. Paintings in the British Miiseum, London, 1S86, pp. 391, 424 ; J. M. James, in TASJ vii. pt. iv. [1890] 27('. f., etc.; cf. also J. L. Nevius, Demon Possission and Allied Tliemss, Chicago, 1894, pp. 46, 51, 71, 104, 202 ; for the medical point of view the observations of E. Baelz, of the University of Tokyo, a r6sum6 of which will be found in B. H. Chamberlain, Thingi Japane$e^, Tokvo, 1898, s.v. ' Demoniacal Possession.'

  
    POSSESSION (Semitic and Christian) 133 It must also be mentioned that, besides persons possessed by the fox, there are otiiers who possess the fox ( kitsune-mochi) and can, like the fox himself, employ charms against their enemies. In the old province of Izumo whole families exist who are supposed to have invisible foxes protectinji; them ; but these families are regarded with a general feeling of repulsion, and it is only other families also possessing the fox who will agree to become united to them by marriage. Lastly, it may be recalled in this connexion tnat tiie soul of the dead fox is sometimes employed in a kind of secondary divination practised by the kit^unets^ikahi (see Divination [Japanese], vol. iv. p. 803"). LrriBATURB.— The literature is dted throughout the article. Michel Kkvon. POSSESSION (Semitic and Cliristian). — Among the Semitic peoples, as among the other peoples of the world, there survived from the animistic stage of culture the belief that a spirit can take possession of a person either for good or for evil. This will be made more clear by passing in review the facts in detail. I. Babylonia and Assyria.— Among the ancient Babylonians the idea of possession in its eompletest form survived only in the case of evil spirits, though some attenuated traces of the conception that the spirit of a god might take possession of a man are aJso found. In every period of Babylonian history it was believed that sickness was caused by a demon which entered into persons and took possession of them. This conception is reflected in the oldest Babylonian religious text known, an incantation inscribed on a foundation cylinder of the time of the dynasty of Akkad, about 2800-2600 B.C., now in the University Museum in Philadelphia. The cylinder is fragmentary, the beginning being broken away. But in one of the early columns the demon is addressed thus : 'The light of the city, — in the light of the city are they. The darkness of the city, — in the darluiess of the city are they. The people of the city, — among the people of tlie city are they.' In a later column we read : ' Enlil declares to him : " Gone is the sickness from the tact of the land." As a protector he removed it, — EnlU's are they, — As a protector he removed it.' It is clear from this text that sickness was a demon, but a demon that Enlil could expel. The beneficent god was more powerful than the demon. The Babylonians distinguished one demon from another just as a modem physician distinguishes one germ from another. Ashakku was the demon of a wasting disease, perhaps a form of tuberculosis. Akhldiazu, the ' seizer,' was the demon of liver troubles. Labartu, who was pictured as a monster with swine sucking at her breasts, attacked women in childbirth and their infant children.^ Toothache was supposed to be caused by a demon that was identified with a worm. This is made clear by the following text : ' After Anu [had created the heavens] The heavens created the earth, The earth created the rivers, The rivers created the canals. The canals created the )iiaish, The marsh created the worm. Then came the worm weeping before Shamash ; Before Ea came her tears : " What wilt thou give me for my food ? What wilt thou give me as mine to destroy?" " I will give thee the ripe figs (?) and soft pomegranates (?)." " Me ! What are these ripe figs (?) to me ? And soft pomegranates (?)? Lift me up, between the teeth and the Jaw-bone set me, 1 Cf. M. Jastrow, The litdicine C(f the Babylonians and Assyrians, p. 7. That I may destroy the blood of the teeth, And ruinltieir strength, Grasp the prong andseize the root." ' 1 As disease was possession by a demon, so cure consisted of expelling the demon from the body. This is most clearly .sliown in an incantation text in which the demon is addres.sed thus :^ ' Out ! Out 1 Far away ! Far away 1 Shame ! Shame ! Perish ! Perish 1 Turn tliy body I Out ! Far away I From my body go out I From my body far away ! From my body, for shame I From my body perish 1 From my bfxly turn ! From my body thy body ! Into my body do not return I To my body do not approach I In my body do not dwell I On my body do not press ! By Shamash, the mighty, be exorcized ! By Ea, lord of all, be exorcized ! By Marduk, chief exorcizer of the gods, be exordted 1 By the fire-god, who burns you, be exorcized I From my body be ye separated 1 ' It was a common belief that demons of sickness might enter the body through the agency of other people. Such bewitchment or the ca.stiiig of a spell over the body of another was an easy way of avenging real or supposed injuries. So frequent were attempts to bewitch personal enemies, and so potent were the spells or charms believed to be, that the second section of the Code of gammurabi is directed against the practice. It is taken up immediately after ca.ses in which men are accused of a capital crime, and one who was accused of practising such arts was compelled by the law to purge himself by the ordeal of plunging into the sacred river. If he could swim out, he was innocent. This belief in bewitchment is recognized in a number of the incantations, as in the following : • •An evil curse, like a demon, rests upon the man, A voice, a wretchedness has fallen upon him, A voice not good has fallen upon him, An evil curse, a ban of pestilence ! That man an evil curse has slaughtered like a lamb ; His god has retired from his body. His prayer-answering goddess stands aside, The voice, the wretchedness covers him like a garment, it overwhelms him. Marduk saw him. Into the house of Ea, his father, he entered and spoke : "My father, an evil curse, like a demon, has fallen on a man." A second time he said to him : " What that man should do I do not know. By what may he be cured?" Ea answered his son Marduk : " My son, what dost thou not know ? What can I add to thee ? Marduk, what dost thou not know? What can I add to thee? What I know, thou knowest. Qo to him, my son Marduk, To the house of holy cleansing take him. His ban loose, his ban break 1 The restless evil of his body. Whether it be curse of his father, Or curse of his mother. Or curse of his elder brother, Or curse of a pest-demon. Or curse of a man unknown. Like an onion may it be peeled off. Like a date may it be cut off. Like a palm-raceme may it be broken off ! 0 curse, by Heaven be thou exorcized ! By the Earth be thou exorcized ! " ' This text makes it clear that, when the demon took possession of a person, the god or goddess (in other words, good spirits) was believed to withdraw. A similar conception prevailed among the Hebrews. 1 For the original see Cuneiform Texts from Babylonian Tablets in the British Museum, xvii. [1903] 50, and for trr. R. W. Rogers, The Religicm, of Babylonia and Assyria, New York, 1908, p. 155, Cuneiform Parallels to the OT, do. 1912, p. 52 ff. ; and H. Gressmann, Altorientalische Texte und BUdtr mm AT, Tubingen, 1909, p. 28. 2 K. L. Tallqvist, Die assyrische Beschworungsserie Maqm, Tafel V. 166-184. , . ^ 3H. Zimmern, Beitrage zur Kmntni$ dtr babylonitehen Religion, Tafel v. Iff.

  
    134 POSSESSION (Semitic and Christian) In order to exorcize the demon not onl^ words but symbolic acts were employed. The incantation from which the last quotation comes is continued by a series of sections, each devoted to a symbolic casting into the fire of different kinds of material — an onion, a date, a palm -raceme, a little fleece, a goat-skin, wool, and seed. The portion of it which accompanied the use of the onion reads : ' As this onion is peeled and cast into the fire, The devouring flame seizes it, In a garden it will never be planted. Amid pools and irrigating-ditches will not be placed, Its roots will not strike into the ground, Its stalk will not shoot up, will never see the sun. Unto the feast of a god or a king will not approach, So be the curse, the ban, the torture, the bewitchment. The sickness, sighing, sin, misdeed, wrong, and transgression,— The sickness which in my body, my flesh, my members dwells. As this onion is peeled and On this day the devouring flame seizes it. May the curse be removed I May I see light I ' Similar utterances accompanied the burning of the other materials. To such an extent did the belief in the possession of evil demons prevail that, at least in later times, the whole life of Babylonia was pervaded by the fear of them. This is proved by the extent and variety of the incantation literature. This need not be more fully quoted here, as its fundamental conceptions are embodied in the extracts given above. The rest of it presents in difierent ways and with a variety of outward symbols endless variations of this theme. Because of the difficulties of life in the BabyIonian climate, struggle, sickness, and pain were more common than exultant joy. Perhaps it was for this reason that, while belief in the possession of demons was developed to a pseudo-science, there is almost no trace of a belief in the possession of a man by a good spirit or god. Nevertheless men who accomplished unusual deeds recognized that their power was not their own — that it came to them from the gods. As a rule, however, they did not claim possession of the gods, but held that each god had imparted to them some special attribute of his as a gift. Thus Lugalzaggisi, the first to carry the Babylonian arms to the Jlediterranean coast (c. 2800 B.C.), claims that intelligence was given him by Enki, the god of wisdom, that he was nourished with the milk of life by Ninkharsag, that he was called by Shamash, and chosen to be the king of the world by Enlil.l Earlier than he Eannatum, the conquering king of Lagash, made similar claims. Eannatum also relates a more intimate religious experience. When the men of Umma had raided the fertile plain of Quedin and carried off the crop which was of such value to the men of Lagash, Eannatum fell on his face before the god Ningirsu and praj'ed for guidance in the important crisis. Thereupon Ningirsu appeared to him, apparently in a dreaip (we cannot be sure, since the text is broken) and gave him the desired guidance and power. Filled with enthusiasm because of this communion with his god, Eannatum went forth and completely subdued his enemies.^ Five or six centuries after Eannatum Gudea, another ruler of Lagash, had a similar experience. The overflow of the rivers had failed, and a famine had resulted. Naturally the ruler was most anxious. Two,' gods appeared to him in a dream and told him to rebuild the temple of EninnO.S which he proceeded to do. Evidently Gudea believed that in this experience divine intelligence was imparted to him, for he boasts that he introduced by his superior understanding a new type of temple architecture. This method of gaining divine power continued down to the end of the Assyrian period, though in a somewhat attenuated form. In the time of Ashurbanipal, e.g., when the king was once invading Elam, both he and his troops were in trouble on account of the river Ididi being in flood. Ashurbanipal prayed, and the goddess Ishtar answered, but now it was not the king to whom the goddess appeared in a dream, but a seer.* The vision came by proxy. 1 Cf. F. Thureau-Dangin, Die sumerischen und akkadischen Kdnigsinschriften, Leipzig, 1907, p. 152. 2 lb. p. 13, and L. W. King, Hist, of Sumer and Akkad, London, 1910, p. 123 ff. 3 See Thureau-Dangin, pp. 89-93. * Cf. Q. A. Barton, Archaeology and the Bible, Philadelphia, 1916, p. 417. Perhaps it was because of the heightening of this conception — that gods occasionally appeared to their devoted followers and empowered them to unusual deeds — into a belief that these exceptional men were possessed by the gods or by divine powers that led to the deification of a few Babylonian rulers. It has long been one of the puzzles of Babylonian history why Naram-Sin, Gudea, Dungi, Bur-Sin, and Girail-Sin claimed to be gods. Granted that the last two may have inherited the title from Dungi, why should it have been accorded spontaneously to three of Babylonia's great rulers, and not to a number of others equally great ? None of the theories previously put forward (such as Egyptian influence or the possession of the shrine of Nippur) is adequate. A more probable hypothesis would seem to be that for some reason Naram-Sin, Gudea, and Dungi were believed to be possessed of the divine powers. 2. Phceaicia. — While most of the Phoenician literature has perished, interesting evidence of Phoenician belief in possession is found in an Egyptian document known as the ' Report of Wenamon,' ^ an Egyptian who was sent to Byblos (Gebal) in Phoenicia in the reign of Ramses xil. (1118-1090 B.C.). It was a troubled period of history, and Wenamon had many adventures, being robbed at Dor on his way to Phoenicia, and driven by adverse winds to Cyprus on his way home. Fortunately he lived to narrate his experiences, not the least of which occurred at Byblos itself. The king of Byblos, Zakar-Baal, was at first unfriendly. This part of the narrative runs : ' I spent nineteen days in his [harbour], and he continually sent to me daily saying : " Betake thyself from my harbour." Now, when he sacrificed to his gods, the god seized one of his noble youths, making him frenzied, so that he said : " Bring [the god] hither ! Bring the messenger of Amon who hath him. Send him and let him go."' ' The god ' in this passage refers to an image of the Theban god Amon called Amon-of-the-way — a kind of travelling Amon which Wenamon had with him. Wenamon continues : ' Now, while the frenzied (youth) continued in frenzy during this night, I found a ship for Egypt, and I loaded all my belongings into it.' He then relates how, as he was about to flee, Zakar-Baal, at the command of the god through the frenzied youth, sent and recalled him. The whole incident shows that the Phoenicians believed in possession by a god, and that what was uttered by one so po.ssessed was a divine command that should be given the strictest heed. It is a conception of prophecy familiar to students of the OT. , 3. Israel. — The OT aftbrds much evidence that the belief in possession in Israel in the early days of her history was identical with that in Phoenicia. A classical instance of this is Balaam. The king of Moab sent tor him to curse Israel. Balaam strongly desired to comply ; to complj' meant rich rewards. But, according to the E account, Jahweh met Balaam in the way, and 'put a word in Balaam's mouth '(Nu 23'*f). Jahweh so took possession of Balaam that in spite of his desires he blessed Israel. The J document says of his experience, 'The spirit of God came upon him ' [Balaam] (242). That Balaam had the ecstatic experience of the Byblite youth is clearly shown by the poems attributed to him. One of these describes him as the man ' Who seeth the vision of the Almighty, Falling down and having his eyes open ' (241*'') — clearly a description of the frenzied or ecstatic state. The powerlessness of Balaam when thus possessed by the divine spirit is expressed in the lines : ' How shall I curse, whom God hath not cursed? And how shall I defy, whom Jahweh hath not defied ? ' (238). A still more patent example of the view that pro1 For the whole document see Breasted, Ancient Records of Egypt, iv. §§ 683-591, or, for the most important parts of it, Barton, pp. 352-355.

  
    POSSESSION (Semitic and Christian) 136 phecy is the result of ecstatic possession is afforded by the case of King Saul. According to the narrative in 1 S 19i8ff-, when David fled for protection to Samuel, Saul sent messengers to bring David back. 'And when they saw the company of the prophets prophesying, and Samuel standing as head over them, the spirit of God came upon the messengers of Saul, and they also prophesied.' The experiment was repeated three times, with the same result. The messengers were so overcome with the ecstasy that some one else had to return to tell Saul what had happened. Finally Saul himself started to go and fetch David, and ' the spirit of God came upon him also, and he went on, and prophesied, until he came to Naioth in Ramah. And he also stripped off his clothes, and he also prophesied before Samuel, and lay down naked all that day and all that night. Wherefore they say. Is Saul also among the prophets? ' It is clear from this story that the prophetic frenzy in the case of Saul rendered him unconscious or, at any rate, unable to stand. It also so possessed him that he became regardless of the ordinary proprieties of dress. Not only is it impossible to obtain stronger evidence of possession, but it is made clear that Samuel's prophecy was also of this order. Indeed nibba,' ' he prophesied,' is a passive form, indicating that his words bubbled out under the influence of the power that possessed him. That this was still the conception of prophecy in the time of Elisha is shown by the narrative in 2 K 3, which gives an account of the campaign of Jehoram, Jehoshaphat, and the king of Edom against Moab. Elisha accompanied the expedition, and, when the prophet was asked for an oracle concerning where they could find a watersupply, he called for a minstrel to play before him. As the minstrel played, 'the hand of Jahweh came upon him," i.e., the prophetic ecstasy was induced, and he gave the desired oracle. From this type of prophecy the literary prophets of later time clearly ditlerentiated themselves. Amos declared: 'I am no nabf !' (7^^). We find in this period no trace of possession by demons, for in Hebrew thought the spirits were not yet differentiated into good and bad. They were still nonethical. They were regarded by men as good or evil according as Jahweh sent them on missions that were for the benefit ox for the injury of mankind. This is shown by the narrative in 1 K 22, in which the prophet Micaiah explains the fact that the other prophets of the court of Ahab differed from him, because Jahweh had sent forth a spirit to be a lying spirit in the mouths of these prophets. The case of King Saul was of the same type. We find his melancholia or insanity explained thus : ' Now the spirit of Jahweh had departed from Saul, and an evil spirit from Jahweh troubled him ' (1 S 16"). The evil spirit came from Jahweh, just as the spirit of Jahweh did, but it was evil because its effects were different. Just as in Babylonia the god and goddess were thought to depart before the demon could come into the man, so the spirit of Jahweh departed before the evil spirit entered into Saul. His possession by this spirit was believed to be the cause of his darkened reason. The idea of possession appears also to have included the belief that a person could be possessed of the spirit of a departed person. Thus a necromancer is described as baal 'ob, ' the possessor of an 'ob.' The meaning of 'ob is obscure, but apparently it refers to the spirit of the dead. Thus in 1 S 28, where Saul consulted a woman who possessed an 'ob, the spirit of Samuel seemed to possess her, for she spoke as though she were Samuel. Necromancers were also called yidde'oni, and they were described in Is 8'^ as those 'who chirp . . . and mutter ' — possibly because they spoke in the voices of the dead. In the time after the Exile the literature affords little trace of the conception of possession by the spirit of God. God had become in the theology of the time exalted and remote. Prophets continued to speak, but, as in the case of Zechariah, they received their messages througli angels. Eventually even prophecy died out and apocalyptic took its place, and tne apocalypses record visions which the God, once nigh, but now most remote, had formerly vouchsafed to men. In such an age the idea of divine possession became impossible. In this period the belief in demons was fully developed (see Demons and Spirits [Heb.]). Apparently the older view that men might be {wssessed of a supernatural being continued, but it was inferred in all such cases that the patient was pos.sessed of a demon and not by the spirit of God. While there is no direct evidence on this point in the literature, the prevalence of the belief in demoniacal possession by tlie people of Palestine that is reflected in the NT is sufficient proof. It is predicted in Zee I3^*^- that in future, when any shall prophesy, ' his father and his mother that begat him ... shall thrust him through when he prophesieth.' This prediction belongs to the latest of the Hebrew prophecies. Was it not uttered because po.ssession was now coming to be regarded as always possession of the devil? See, further, PROPHECY (Hebrew). 4. Arabia.— The beliefs of the early Arabs concerning spirits and possession were similar to those of early Israel. The Arabs believed in a great mass of spirits called jinn, oxjan (the more common name is jinn).^ These were not pure spirits, for they were often represented as hairy and often a.s having the form of an ostrich or a snake. It was believed that, when a jinni was killed, a solid carcass was left behind. Nevertheless tiie/mn had the power to appear and disappear, to assume temporarily any form that pleased tiiem. They are usually spoken of collectively, and were not individualized. Similarly they were originally non-ethical. Whether they were good or batl depended upon the attitude that for the time being they assumed towards men. They were generally supposed to inhabit desolate places and to be un.social in nature. Their powers were superhuman and they were capable of taking possession of men. Poets were supposed to owe their power to such possession. E.g., it is related of Hassan ibn Thabit, a devoted follower of Muhammad who was very useful to the Prophet in replying in a sort of poetry to abusive attacks upon his master, that, while still a young man, before the rise of Islam, he met one day in a street of Medina a female jinnl, who leaped upon him and compelled him to utter three verses of poetry. This was his initiation into the versifier's art. Thereafter he was a poet, but each poem came to him as the result of inspiration from the jinn.^ The separateness of the poets from other men greatly impressed the Arabs. ' From time to time, too, in the intense nervous susceptibility of the Arab race in the keen desert air, there fell upon him [the poet] cataleptic rigors, swoons, and dreams, from which he returned with strange words in his mouth.' 3 So the poets, when under inspiration, were believed to be under the power of jinn. This gave them great distinction. They were, before Islam, often the leaders and representatives of these tribes. Honour was accorded them, not from appreciation of intellectual endowment or of artistic genius, but because of their uncanny connexion with the supernatural. There is a striking parallel between the way in which the poet y assan ' was thrown down by the female spirit and had verses pressed out of him,' and the way in which 'the first utterances of prophecy were pressed from Muhammad by the angel Gabriel.'* In 1 For more complete accounts see E. W. Lane, The Thoiuand and One Nights, London, 1838-41, note 21, i. 29 ff.; J-J^eUhausen, Reste arabischen Heidentunus^, p. USB.; and W. K. Smith, iiei. Sem.2, p. 119fF. , ... ^ j r •/•- •2 Of. D. B. Macdonald, The Religunts Attitude and I/tfe in Islam, i>. 18 ff. . ri. lo 3 lb. p. 24. ■* ^b- P- 19 �

  
    136 POSSESSION (Semitic and Christian) Arabian thought only the Prophet experienced angelic possession. Beside the poet [shair ), and below him, was the kdhin, or soothsayer, and below him the 'arrdf, a kind of diviner. These, too, were under the influence of the jinn, but in a less exalted way. The kdhins were soothsayers connected with a sanctuary, while the ' arrdf s, like Samuel, told where lost articles might be found. Nevertheless the kdhina usually cast their oracles in verse. Their inspiration came, however, in the sanctuary, while that of the poet came as freely as the air of heaven. The ecstatic inspiration of the kdhin is interestingly set forth in the following account from the Kitdb al-Aghani, viii. 66, of the approach of the Banu Asad to Imrul-Qais.^ ' Then the Banu Asad advanced until, when they were a day's journey from Tihama, their Kahin, who was 'Awf ibn Rabi'a, prophesied [a prophetic fit came upon him] and said unto them, "O my servants!" They said, "With Thee! O our Lord!" He said, " Who is the king, the ruddy one, the all-conqueror, the unconquered, among camels as if they were a herd of gazelles, with no clamor by his head? He ! his blood is scattered wide I He, tomorrow, is the first of the stripped and spoiled ! " They said, " Who is it, O our Lord?" He said, "If my heaving soul were not disquieted, I would tell you that he is Pujr openly." Then they mounted all, every beast broken and unbroken, and the day had not risen upon them when they came upon the army of Hujr, and charged upon his tent.' This passage describes the oncoming of the prophetic fit, which closely resembled those of which we know in Phoenicia and in Israel ; it proceeds to tell us graphically what the kdhin uttered and how it was fulfilled. It reveals clearly to us the Arabian notions of possession. The speaker bears witness to the fact that his soul was disquieted by a power not its own. Muhammad, when first his ecstatic revelations came to him, believed that he was possessed by a jinni, and only gradually came to the conviction that it was a divine revelation. He seems to have been subject to ecstatic disturbances, and began his career as a prophet in this waj^. Later he was compelled to simulate such states in order to keep up the illusion of his followers. It was accordingly natural that, when he began to preach, the Meccans should class him with the kdhins and attribute his inspiration to a,jinni.^ There is an interesting story of a Jewish boy at Medina, in the time of Muhammad's residence there, who was subject to epileptic or cataleptic fits. His name was Ibn §ayyad. When in his fits, he would lie wrapped up in a rough mantle, muttering to himself, as Muhammad himself had done at the first.s "The Jews regarded him as a prophet, and Muhammad appears to have been puzzled whether to regard the boy as a prophet or as the Jewish Antichrist.'* In the one case his possession would be that of angels ; in the other oi jinn. The adoption by Islam of the Jewish-Christian conception of angels tended to make demons of the jinn, but the movement was never completely successful. Though they are sometimes called satans {shaitans), they still maintain on the whole their impersonal character, and draw the satans into it. On the whole Islam took over the jinn in their original form, and in this form believes in them to this day. Their legal status and their relations to mankind, such as marriage and property, were discussed by Muslim jurists, and, so far as possible, fixed. They were divided into two classes, good and bad, and Muslim saints, such as al-Ghazali, are said to have had relations with them. The jinn were believed to be of a lower order than men, and the saints are frequently said to have preached to them and to have taught them.^ 5. Egypt. — The conceptions concerning possession in Egypt Avere more nearly parallel to those in Babylonia than to those in Israel and Arabia. In Egypt and Babylonia the spirits were differentiated into good and bad at a much earlier period, 1 Tr. Macdonald, p. 31 f. ^ /ft. pp. 33, 87. s Qur'an, Ixxiv. * See Macdonald, p. 34 ff. s /6. p. 144 ff. and in Egypt, as in Babylonia, the conception that a person might be possessed by supernatural powers was confined largely to belief in demoniacal possession. All disease was accounted for in this way, and, although a kind of medical science developed in Egypt to a higher degree of excellence than in many countries, not only did this conception of demoniacal possession lie behind it, but the administration of purely medical remedies was, to the latest time, accompanied by the recitation of formulae that were supposed to have power over the disease-giving spirit. One of the clearest expressions of this view is found in a tale ^ invented at the end of the XXth dynasty of some fictitious events that are said to have transpired in the reign of Ramses II. That king is said to have married, among others, a princess of Bakhtan. Afterwards the king of Bakhtan sent to Ramses, saying that Bentresht, another daughter of his, was verj' Ul, and begged that an Egyptian physician might be sent to heal her. The most skilful physician went, but found her possessed of a spirit, and could do nothing. Evidently he laboured in vain for a long time, for nine yeai-s later the father sent again for aid. This time a charmed statue of the god Khong, called Khons-who-executes-plans-and-drives-out-rebels, was sent. This Khons proceeded to Bakhtan, touched the princess, and the spirit went out of her. Like some of those in the Gospels, he did not depart in silence. He said : ' Welcome, thou great god who drivest out rebels ; the city of Bakhtan is thine, its people are thy slaves, I am thy slave. I will go to the place whence I came, to satisfy thy heart concerning the matter of thy journey. Let thy majesty be pleased to command that a festival be celebrated in my honour by the prince of Bakhtan.' The god then nodded to his priest saying: 'It behoves that the prince of Bakhtan make a rich oflfering to this spirit.' As Naville has pointed out, this story was intended as an advertisement of the god Khons to the Egyptians. It reflects Egyptian ideas, setting forth in a detailed way their conceptions of possession, A god Avho advertised such cures hoped to have an opportunity to treat many similar patients in Egypt, That similar ideas of possession underlay the Egyptian conception of disease is shown by the incantations that were to be spoken at the administration of certain prescriptions. With a fermentation of honey and other ingredients, e.g., one was to say : ^ ' It has discharged and departed, that which has no fruit. It has gone away, that which has no arms. Turn back (0 m&pn-t) for I am Horus. Yield (0 mlnpTV-t) (for) I am the son of Osiris. The magic of my mother is the protection of my members. Thy evil shall not arise in my body nor any rnipn-t in thy members. It has been discharged seven times.' The words were to be spoken over innk-w herbs. They were to be cooked, mashed, and applied thereto. In like manner, when a kind of beer^ called d^r-t -beer was administered, the gem-priest was to be present with his implements — statue, birdcatcher's net, oil, some kind of a flovv«r, etc. — and say : ' Drink the beer. I have brought it to drive' out the Ut-e-goA, the male death, the female death, which is in my body,' etc. The demons of disease were supposed to be always lurking about, watching for an opportunity to attack. This belief made life a constant terror. No mother could lay a child to rest without invoking unseen powers to spare the little one from malice and disease that lurked in every dark corner or slipped through the open door aa the gloom of night gathered, to prostrate the little ones with sickness. One can almost hear the voice of the mother as she said : * 'Run out, thou who comest in the darkness, who enterest in stealth, his nose behind him, his face turned backward, who loses that for which he came. Bun out, thou who comest in darkness, who enterest in stealth, her nose behind her, her face turned backward, who loses that for which she came.' The demons might come under the guise of friends in order to gain access to the child. Hence the mother continues : ' Comest thou to kiss the child? I will not let thee kiss him. Comest thou to soothe (him) ? I will not let thee soothe him. 1 See E. Naville, The Old Egyptian Faith, pp. 250-258. 2 Cf. G. A. Reisner, The Hearst Medical Papyrus, p. 6. 3 lb. p. 7. * See Breasted, Development of Religion and Thotight in Ancient Egypt, p. 291.

  
    POSSESSION (Semitic and Christian) 137 Comest thou to harm him 1 I w ill not let thee harm him. Comest thou to take him away ? I will not let thee take him away.' The danger from demons not only accompanied one thronyliout this life, hut also followed one into the liereafter. Hence the charms that had been potent to protect one here were applied to the life beyond. In the time of the empire the folkcharm invaded the Book of (he Dead, where it forms the ' Chapter of not Permitting a Man's Heart to be Taken Away from Him in the Nether World.' 1 While belief in possession by demons developed to an elaborate system in Ej,'ypt, belief in possession by gods left little trace. In one of the Pyramid Texts of the Old Kingdom King Unis is represented as practising on the gods a kind of cannibalism, in order to possess himself of their powers. The passage reads : ' ' King Unis is one who eata men and lives on goda, Lord of messengers, who [dispatches] his messages ; It is "Grasper-of-Forelocks" living in Kehew Who binds tliem for king Unis. It is the serpent " Splendid-Head " Who wat<ihes them for him and repels them for him. It is "He-who-iB-upon-the-Willows" Who lassoes them for him. It is "Punisher-of-all-Evil-doers" Who stabs them for king Unis. He takes out for him their entrails, He is a messenger whom he (king Unis) sends to [punish]. Shesmu cuts them up for king Unis And cooks for him a portion of them In his evening kettles (or " as his evening kettles=meal "). King Unis is he who eats their charms, And devours their glorious ones (soul8)L He has taken the hearts of the gods ; Hi has eaten the Red, He has swallowed the Green. King Unis is nourished on satisfied organs, He IB satisfied, living on their hearts and their charms. Their charms are in his belly. The dignities of king Unis are not taken away from him ; He hath swallowed the knowledge of every god. Lo, their (the gods') soul is in the belly of king Unis, Lo, their soul is with king Unis.' This text, which incidentally reveals the cannibalism that lay behind Egyptian civilization, was written to account for the intelligence, power, and divine qualities of King Unis. It reverses the usual idea of possession, however. The gods did not possess him, but he possessed them. How all Egyptian kings came to be regarded as gods we can now only conjecture, but evidently one pathway by which it came was this cannibalistic conception of possession. In the Egyptian priesthood there was an order of prophets, but their particular functions are obscure. They appear to have differed little from the other priests in character. So far as appears, their functions did not depend, like those of the prophets of early Israel, upon ecstatic experiences, 6. Possession in the Gospels. — There is considerable evidence in the Gospels that, in spite of the silence of the later pre-Christian literature on the subject, belief in the possession of demons survived among the peasantry of Palestine, and was often supposed to be the cause of disease. Thus it is regarded as the cause of dumbness (Mt 9^^ Lk IV*), of deafness, dumbness, and epilepsy (Mk 9^), of dumbness and blindness (Mt 12^), of curvature of the spine (Lk 13"), and epilepsy (Mk 1^6). Ascription of these diseases to unclean spirits is not uniformly made ; they are sometimes spoken of merely as disease (Mt 15*^, Mk 7^^ Lk IS^'). In some passages possession and these diseases are enumerated as separate things (Mt lO^, Mk l^, Lk 6"'- 7-^ 13^-). It would seem that, among some, 1 See Breasted, Development of Religion and Thought in Ancient Eiiupt, TO. 2S1S. 2 lb. p. 127 ff. knowledge of the nature of physical di.sea8e had progressed far enough to be distinguished from possession, though tliis was not universal. Ouee, at least, the old Hebrew and Arabic idea of the multitude and impersonality of the demons comes to the front in the Gospels. Tlie Gera-sene demoniac, when asked his name, replied : ' My name is Legion ; for wo are many ' (Mk 5"). This narrative and those in Mk 1 and 9 indicate that insanity and epilepsy were the ills most commonly attributed to demoniac possession. This belief still prevails in Palestine. The present writer once came upon a group of men near Beitin (Bethel) who were surrounding another, wavinjf sticks at him and shouting. At an opportune moment one behind him dropped his club and caught the hands of the man in the centre, pinioning them behind him. When the writer asked the cause, he was informed that the man was majnun, ' possessed of a jtnni.' It is indicated in the Gospels that in the time of Christ there were professional exorcists who cast out demons (Mt 12-''). Je-sus, too, ca.st them out. Some of His most marvellous cures were of this nature. Attempts have been made by some theologians to prove that Jesus did not Himself believe in possession, but accommodated Himself to the views of His patients and their friends. There is no evidence for this view and much against it. He made the validity of the belief the basis of argument witli others, assumed that certain Pharisees could exorcize the demons, and that He, too, could do so (Mt 12-"-, Lk IP*"^-). He also assumed that, after expulsion, the existence of the demons was real, and that they could still do iiarm (Mk S*'""*-). His humanity was real, and He fully shared the beliefs of His contemporaries upon this point. 7. The Apostolic Age. — In the Gospels possession appears to be conhned to demons ; in the rest of the NT we hear mainly of being possessed of the S2)irit, though references to demoniacal j)ossession are not wanting. This change was wrought by the experience of the day of Pentecost (Ac 2) when the disciples were so possessed of the Spirit that they spolce ecstatically and the beholders thought them drunken. A later historian understood that this speaking, which was called glossolalia, ' speaking- tongues,' was the ability to speak foreign languages (v.*), but the narrative nevertheless contains evidence that this was a misunderstanding (v.i'). The disciples were thrown into an ecstasy ; they were exalted in mood ; they v ere taken out of themselves. We learn from St. Paul (1 Co 12 and 14) that this type of public utterance was in his time exalted above all other types. His discussion of the subject also makes the nature of the phenomenon quite clear. One who ' spoke in a tongue' spoke with his spirit, but his understanding was unfruitful (1 Co 14''') ; the hearers did not understand (14-); those out of sympathy, when they witnessed such utterances, naturally called the speakers mad (14-^1. Paul, with his sound common sense, rated iniclligent speaking more highly than this speaking in a tongue, but so popular was this type of possession that even he could not but treat it with great consideration. ' Be not drunken with wine, wherein is riot but be filled with the Sinrit' (Eph 5'^) could have been written only in an age when complete fullness of the Spirit was supposed to produce effects similar to the drinking of wine. The greatest enemies of the Christians were still thought to be demons and their chief, the 'prince of the power of the air' (2^^). The militant disciple wrestled ' against . . . the spiritual hosts of wickedness in the heavenly places ' (6'2). It is implied that the.se controlled, if they did not possess, men. One instance of such possession is presented in the Philippian slavegirl who possessed ' a spirit of Python ' (Ac 16'").

  
    138 POSSESSION (Semitic and Christian) Not only did the Philippians believe her possessed, but St. Paul did also, for he addressed the spirit in exorcizing it (16'^). 8. The Montanists. — In the 2nd cent, the ecstatic type of prophecy was revived by Montanus in Phrygia, who became the champion of the prophetic ministry. Eusebius, quoting an unnamed informant, says : ' He was carried away in spirit, and wrought up into a certain kind of frenzy and irregular ecstasy, raving, and speaking and uttering strange tilings, and proclaiming what was contrary to the institutions that had prevailed in the Church.' i This is the report of an unsympathetic critic, but among the few sayings of Montanus that have come down to us is one that confirms the view that he was subject to the phenomenon of possession. It runs : ' Man is like a lyre, and I [the Holy Spirit] play him like a plectrum. Man sleeps ; I [the Holy Spirit] am awake.' 2 The Church had lost the fire of enthusiasm that made such possession possible, and cast out Montanus and his followers as heretics ; nevertheless they lingered in Phrygia until in the 6th cent, they were forcibly exterminated. To what extent the ecstatic experiences were repeated by the followers of Montanus after the 2nd cent, we do not know.^ 9. The Church and possession.— The condemnation of Montanus registered the belief of the Church that possession of the Holy Spirit in this extraordinary way was no longer possible — a view that was maintained by all the Church until the Reformation and is still maintained by all except some smaller sections of Protestantism. Belief in the possession of demons was still maintained and, as time passed, was intensified. The presence of this belief in the early centuries clearly moulded certain features of the ritual of the Church. Thus, according to the Roman usage, a catechumen, preparatory to baptism, first presented himself to the priest, who breathed upon him (i.e. performed the act of insufflation) and recited a prayer of exorcism with his hand extended over the candidate's head. A part of the petition was : ' Break all the snares of Satan by which he has been bound.' * The insufflation typified the reception of the Holy Spirit whereby the evil spirit was driven out. In the Galilean ritual the exorcism came first, then unction, and the insufflation last.' One curious sentence of this ritual reads: *! approach thee, thou most unclean, damned spirit.' The liturgy of the East contains similar ceremonies of exorcism and insufflation. 8 The insufflation was a symbolic repetition of the act of Jesus when He breathed on His disciples and said : ' Receive ye the Holy Spirit ' (Jn 20^^). Apparently it was believed that the candidate, who as a sinner had been possessed of Satan before, now became possessed of the Holy Spirit. Such possession was but an attenuated form, so far as outward manifestations were concerned, of that of earlier time. The belief that insufflation imparted such possession extended to oil and water, for, in the consecration of these, the priest breathed on them.'' While the belief in possession of the Spirit took this symbolic form, belief in demoniacal possession continued in its original vigour. In W. Europe it was gradually intensified by the survival of pagan beliefs, stories, and practices. Many of these the Church took over and consecrated, but all those not so consecrated were regarded as of the devil. He was supposed to possess those who practised arts that had been banned by the Church. Witches who practised them were in league with him or possessed of him. When in the 13th cent. 1 HE V. 16. 2 Cf. R. M. Jones, Studies in Mystical Religion, p. 40 ff. 3 Cf. art. MONTANISM. 4 See L. Duchesne, Christian Worship^, p. 296. fi Jb. pp. 317, 319. 6 lb. p. 328. 7 lb. pp. 306, 312. sects began to spring up, it was natural for ecclesiastics to regard them as in league with the evil one. Thus in 1223 Gregory IX. promulgated a letter exhorting a crusade against the Stedingers, a sect in Friesland and Lower Saxony, in which he accused them of worshipping and having secret communion with the prince of darkness. In 1303 John XXII. complained, in two letters, that both he and many members of his flock were in danger of their lives by reason of the arts of sorcerers. Finally Innocent VIII. in 1484 promulgated his famous bull ' Ad forturan rei memoriam,' in which he accused many persons of both sexes of mixing with devils and injuring by their conjurationg unborn children, young animals, all sorts of crops, inflicting all kinds of pains and sickness on people and animals, preventing men from procreation and women from conception, and making them recant their Christian faith. He appointed Heinrich Kramer (Institor) and Jakob Spreuger to be prime inquisitors to rid the land of such. Sprenger had composed his Malleus Maleficarum ('WitchHammer,* 1489, Cologne, 1520) which, with the papal bull, precipitated a long drawn battle against witches, who were believed to be in league with Satan or possessed of him.' The movement spread to England, where in the reigns of Henry VIII. and Elizabeth laws were enacted against witches. It called forth Reginald Scot's noted work, The Discoverie of Witchcraft (London, 1584). The war against witches and the devil spread to the New World ; in Salem, Massachusetts, a number of people were executed at the end of the 17th cent, on suspicion of exercising demoniacal powers. Of course the clergy supported the crusade on both sides of the Atlantic. How many lost their lives in consequence of this dread belief cannot now be ascertained. Although the increase of scientific knowledge has stopped the execution of people on such charges, the belief in demoniacal possession dies hard. Several cases were reported among the peasantry of Germany in the early part of the 19th cent., vouched for by accredited doctors and clergymen.^ 10. Possession and revivals.— With the spread of experimental religion as distinguished from ecclesiastical religion since the Reformation there has been a recrudescence of the ancient belief that ecstatic experiences are the work of the Holy Spirit— a kind of possession. Such ecstasies occurred at times under the preaching of the early Friends in the 17th cent, in England, stnd were interpreted as manifestations of the power of God.* They manifested themselves again in the 18th cent, in England under the preaching of Wesley,* and in Massachusetts under the ministry of Jonathan Edwards." They accompanied the Scottish-Irish revival in Kentucky in 1800-03 « and the revival in Ulster in 1859.'' They may still sometimes be seen in the meetings of the American Negroes. ^ Enthusiastic revivalists have down to recent times regarded them as striking evidences of divine visitation, though the wisest of them, such as Jonathan Edwards, lost faith in them, and Wesley's judgment finally tended in the same direction. Under Finney and Moody common sense asserted itself and evangelism rose to a more healthy plane, though such phenomena still sometimes appear. Science has taught us that they are due to disordered nerves, and the primitive belief in possession that has survived so long is fading away. 1 V. Eydberg, The Magic of the Middle Ages, pp. 173-200. 2 See J. L. Nevius, Demon Possession, p. Ill ff. 3 See, e.g., W. O. Braithwaite, The Beginnings of Qiiakerism, 4 Cf. F. M.Davenport, Primitive Traits in Religious Revivals, ch. ix. e lb. ch. viii. •> lb. ch. vii. 7 lb. ch. vi. * lb. ch. v.

  
    POVERTY 139 LiTBRATDRB.— R. C. Thompson, The DeviU and Evil Spiritt of Babylonia, 2 vols., London, 1903-04 ; M. Jastrow, Jr., The Religion of Babylonia ajid Assyria, Boston, 1898, pp. 260-293, IHe lieligiun Babylonieiu und Assyriens, Giesgen, 1902 ff., i. 289-392, Aspects of Relirjiotu Belief and Practice in Babylonia and Assyria, New York and London, 1911, pp. 303-312, The Medicine of the Babylonians and Assyrians, London, 1914, p. 7 ff. ; K. L. Tallqvist, Die assyrische Beschworungsnerie Maqlit, HelsinKfors, 1894 ; H. Zimmern, Beitrdrie zur Kenntnis der babylonischen Reliyion, Leipzi)^, 1896 ; F. Kiichler, lieitrdije zur Kenntnis der assyrisch-babyloninrhtrn Medizin, do. 1904 ; L. W. King-, Babylonian Ma<jic and Sorcery, London, 1896; J. H. Breasted, Ancient Records of Egypt, Chicago, 1905-07, iv. 280, The Development of Religion and Thouijht in Ancient Egypt, New York, 1912, pp. 127 ff., 290 ff. ; W. R. Smith, T/i* Religion of the Semites^, London, 1S94, p. 119 ff. ; J. Wellhausen, Reste arabischen Heidentu)ns-, Berlin, 1897, p. 148 ff. ; D. B. Macdonald, The Religious Attitude aiid Life tn Islam, Chicago, 1909, lecls. i.-v. ; G. Steindorf, The Religion of the Ancient Egyptians, New York and London, 1905, pp. lOft-114 ; E. Naville, The Old Egyptian Faith, Ene. tr., London and New York, 1909, pp. 251-258 ; G. Ebers and L. Stem, Papyrus Ebers, 2 vols., Leipzig, 1875; G. A. Reisner, The Uearst Medical Papyrus, do. 190.'i ; W. Wreszinski, Der grosse inedizinische Papyrus des Berliner Museums, do. 1909, Der Londoner medizinische Papyrus und der Papyrus Hearst, do. 1912, Der Papyrus Ebers, do. 1913 ; T. W. Davies, Magic, Divination, and Demonology among the Hebrews and their Neighbours, London, 1898 ; O. C. Whitehouse, 'Satan,' in HDB iv. 410-412; R. W. Moss, 'Possession,' in SDB, p. 739 f. ; A. Robertson and A. Plummer, 'First Corinthians,' in ICC, Edinburgh, 1911, pp. 257-284, 301-328 ; R. M. Jones, Studies in Mystical Religion, London, 1909, p. 40 ff.; L. Duchesne, Christian Worship, its Origin and Evolution, Eng. tr.3, do. 1910, pp. 296, 317, 319, 328, 331 ; Reginald Scot, The Discoveeie of Witchcraft, ed. B. Nicholson, do. 1886 ; V. Rydberg. The Magic of the Middle Ages, Eng. tr.. New York, 1879 ; W. C. Braithwaite, The Beginnings of Quakerism, London, 1912, p. 167 ; J. L. Nevius, Demon Possession and Allied Themes, do. 1897, ch. ix. ; A. B. Hart, American History told by Contemporaries, New York, 1912, ii. 35-48 ; F. M. Davenport, Primitive Traits in Religious Revivals, do. 1905. George A. Barton. POSTS.— See Poles and Posts. POTTAWATOMIES. — (Prairie Tribes), vol. i. p. 325. See Algonquins POVERTY.— I. Definition.— In the Poor Law Commissioners' Report of 1834 poverty is defined as the state of one who, in order to obtain mere subsistence, is forced to have recourse to labour. This the Commissioners distinguish from indigence, by which they understand the state of a person unable to labour, or unable to obtain, in return for his labour, the means of subsistence. Probably B. Seebohm Rowntree's definition (Poverty : A Study of Town Life) is more satisfactory : families whose total earnings are insufficient to obtain the minimum necessaries for the maintenance of mere physical efficiency may be described as living in 'primary' poverty. This he distinguishes from ' secondary poverty, under which come those families whose earnings would be sufficient for the maintenance of mere physical efficiency, were it not that some portion of it is absorbed by other expenditure, either useful or wasteful. If this definition of poverty is accejited, indigence or destitution is included under 'primary' poverty. 2. History. — This is of a very restricted nature, and is practically limited to the history of destitution, or extreme poverty. Even at the present day the information available concerning poverty is very slight, as scientific investigations have been made in only very few towns, and the results vary 80 much that it is impossible to generalize. The only attempt to compare conditions in this country at two different periods is that of Robert Giffen. We give his conclusions, whilst bringing the figures rather more up to date. For 1843, the first year tor which we have income-tax returns, Giffen estimated the income of the country to be £515,000,000, of which £280,000,000 belonged to persons with over £150 per annum and £235,000,000 to persons with under £150 per annum. The £280,000,000 was shared by 200,000 to 250,000 persons, or, including their families, by 1,000,000 to 1,250,000 persons. The £235,000,000 was shared by about 25,600,000 persons. The income-tax paying class had about £250 per head, while the rest of the population had something under £10 per head. For 19U8 Leo G. Chiozza Monev estimated the income of the country to be £1,844,000,000, of which £9(i!»,iX)0,iXX) belonged to persons with over £160 per annum and £'J30,000,000 to persons with under £160 per annum. The £909,000,000 was shared by 1,100,000 persons, or, including their families, by 5,500,000 persons. The £935,(X)0,000 was shared by 39,000,000 persons. The income-tax paying class had about £165 per head as compared with £2.50 in 1843, whilst the rest of the population had about £24 per head, as compared with under £10 in 1843. Other figures which bear out the contention that the income-tax paying class has increased much more rapidly tlian tiie non-income-tax paying class are those relating to the value of estates passing at death. In 1838, 25,368 probates were granted, the average amount per estate being £2160. In 1908, 67,5'24 probates were granted, the average amount per estate being £4000. The ijnTease in the number of estates (i65 per cent) was much greater than the increase in the population (70 per cent), so that the wealth of the country was becoming more diffused, or, in other words, a growing proportion of the population was leaving estates. The figures relating to tlie consumption of comforts and conventional necessaries consumed by tlie masses confirm the improved conditions of the bulk of the population. The following table gives the quantities of the principal imported and excisable articles retained for home consumption per head of the population of the United Kingdom in the years 1840 and 1911. 1840. 1911. Currants and raisins 1-45 lbs. 4-89 lbs. Rice .... 0-90 „ 15-08 „ Sugar .... 15-20 „ 92-07 „ Tea  122 „ 6-48 „ Tobacco .... 0-86 „ 2-05 „ The great increase in the consumption of currants, raisins, rice, sugar, tea, and tobacco can be accounted for only by the much greater use that is made of them by the bulk of the population ; and such greater use would not be pos.sible but for the increased incomes at the disposal of the masses. Figures showing the growing incomes of the nonincome-tax paying classes have already been quoted and these may be supported by the Board of Trade index numbers of wages. If the general level of wages in 1850 be taken as 100, then the figure for 1907 was 181-7, showing an increase of 81-7 per cent in 57 years (Cd. 4671, p. 44). From the eaily part of the 19th cent, until 1896 prices fell very considerably, and, though they have risen since, they were much lower shortly before the war than they were during most years of the 19th century. A few figures from Sauerbeck's average prices of all commodities may be quoted : Average of 1867-77=100 1873=111 1820 = 112 1880= 88 1830= 91 1890= 72 1840 = 103 1896= 61 1850= 77 1900= 75 1860= 99 1910= 78 1870= 96 1911= 80 With the rise in incomes and the fall in prices, there can be little doubt that the masses were much better oft' in the early 20th cent, than they were 50 or 100 years previously. The growth of Savings Banks depo-sits (£29,000,000 in 1850 to £257,000,000 in 1911), of the accumulated funds of Friendly Societies (£14,000,000 in 1877 to £50,500,000 in 1905), and of the loan and share capital of Co-operative Societies (£8,500,000 in 1883 to £45,250,000 in 1909) are other indications of greater general prosperity. 3. Extent.— (rt) The earliest investigation is that of Charles Booth, who conducted an inquiry into the extent of poverty in London in 1886-88. By ' poor ' he understood those who had a sufficiently regular, though bare, income, such as ISs.

  
    140 POVERTY to 21s. per week for a ' moderate family,' and by ' very poor,' those who from any cause fell much below this standard. Booth obtained his information from the London School Board visitors, who were in daily contact with the people and had considerable knowledge of the parents of the school children. He then assumed that the whole population was the same as the tested part, i.e. families with school children. When it is remembered that the part of the population which was not investigated included all the families with children above school age, and with no children, it will be realized that the condition of the bulk was better than the part tested, so that Booth's figures, in so far as they err, err on the dark side. In other words, conditions were probably not so bad as Booth's figures would suggest. Booth divided the population into 8 classes : A. The lowest class of occasional labourers, loafers, and semi-criminals. B. Casual earnings—' very poor.' O. Intermittent earnings i ^gether the 'poor.' D. Small regular earnings > * ^ E. Regular standard earnings — above the poverty line. F. Higher class labour. G. Lower middle class. H. Upper middle class. As the result of his investigations he di\'ides the population among these classes as follows : A. (lowest) . . 37,610 or 0'9 per cent B. (very poor) 316,834 7-5 0. and D. (poor) . 938,293 22-3 E. and F. (working class, comfortable) . 2,166,503 51-5 „ O. and H. (middle class and above) . 749,930 17-8 „ 4,209,170 100-0 „ Inmates o( institutions 99,830 4,309,000 According to Booth's inquiry, 30*7 per cent of the population of London were living in poverty in 1887. This may be taken to include what Kowntree calls ' secondary ' as well as ' primary ' poverty. That nearly one-third of the inhabitants of London were living in poverty appears very startling, yet the investigations in other towns seem to bear out the probable accuracy of this figure. (6) Seebohm Rowntree conducted his investigations into the extent of poverty in York in 1899. As the population at that time was about 75,000, it was possible to make a house to house investigation in respect of every wage-earning family. Particulars were obtained concerning 11,560 families consisting of 46,754 persons. The population was divided into 7 classes : A. Total family income under ISs. for a moderate family. B. Total family income 18s. and under 2l8. for a moderate family. C. Total family income 21s. and under 30s. tor a moderate family. D. Total family income over 30s. E. Domestic servants. F. Servant-keeping class. Q. Persons in institutions. By moderate family was meant a family consisting of father, mother, and from two to four children. In classifying, allowance was made for families which were smaller or larger. On this basis Rowntree divided the population as follows : A. 1,957 or 2-6 per cent B. 4,492 5-9 „ C. 15,710 20-7 „ D. 24,695 82-4 „ E. 4,296 5-7 „ P. 21,830 28-8 „ G. 2,932 8-9 „ 76.812 100-0 Rowntree, instead of adopting Booth's somewhat rough and ready method of saying that all families with less than a certain weekly income were living in poverty, sought to establish a scientific poverty line. He estimated the minimum necessary expenditure for the maintenance of mere physical health and then ascertained whether each family had sufficient earnings to pay for the requisite food, housing accommodation, and household sundries. With regard to food, he took as the basis of his calculations the diet adopted at the York Workhouse, but excluded butcher meat, as this diminished the cost without reducing the allowance of protein, fats, and carbo-hydrates below the minimum requisite for physical efficiency. The weekly cost of this diet in 1899 was as follows : Men. Women. Child. 8-16. Child. 3-8. Child, under 3, 3s. 3d. 2s. 9d. 28. 7d. 28. Id. 2s. Id. Average for adults, 3s. ; average tor children, 2s. 3d. With regard to rent, the actual sums paid for rent were taken as the necessary minimum rent expenditure. With regard to household sundries, Rowntree allowed Is. lOd. ( = 1^ bags [140 lbs.] at Is. 3d.) for coal, 6d. for adults .and 5d. for children for clothing, and 2d. per he d for all other sundries. Thus a table was established showing the minimum necessary expenditure per week for families of various sizes ; e.g., a family of father, mother, and three children would require 21s. 8d. made up as below : s. d. Food : 2 at Ss. and 3 at 2s. 3d.  12 0 Rent  4 0 Household Bundries : coal  1 10 clothing : 2 at 6d. and 3 at 5d  2 3 Other sundries 6 at 2d. . . 0 10 When the earnings of every family were examined by this table, it was ascertained that 1465 families, comprising 7230 persons, were living in ' primary ' poverty. This was equal to 9 "91 per cent of the whole population of the city and to 15 "46 per cent of the working-class population. The number of persons living in 'secondary' poverty was ascertained by deducting the numbers of persons living in ' primary ' poverty from the total number of persons living in poverty, the latter number being an estimate of the investigator, formed by his noting down evidences of poverty during his house to house investigation. By t^is method it was found that families comprising 20,302 persons, equal to 27 "84 per cent of the population of the city, were living in poverty. Of these 7230 persons, or 9-91 per cent of the population, were living in ' primary ' poverty and 13,072, or 17 "93 per cent of the population, in ' secondary ' poverty. According to this inquiry, the percentage of the population of York living in poverty (27 "84) was only a little less than that in London (30"7). In the case of the towns mentioned below a similar comparison cannot be made, as the extent of ' primary ' poverty alone has been investigated. (c) An investigation at Northampton was made by A. R. Burnett-Hurst in July 1913. There, as also at Warrington, Stanley, and Reading, the system adopted was to investigate the conditions prevailing in some 5 per cent of the households and to generalize from these. Further, in each of these cases it was necessary to make allowance for the rise in the general level of prices between 1899 and 1913 before using Rowntree's poverty line figures. Thus the York food allowance of 3s. for adults and 2s. 3d. for children became 3s. 6d. and 28. 7d. respectively. Fourpence was added for State insurance, and the expenditure on coal was adjusted to meet local conditions.

  
    POVERTY 141 In Northampton, of the 693 working-class families investigated 57 were below the poverty line. These were equivalent to 8*2 per cent of the working-class households of the town and to 6 4 per cent of all households. These 57 families contained 9 per cent of the working-class population which fell within the scope of the inquiry. In York 16 '46 per cent of the working-cla.ssi population was living below the poverty line in 1899. (rf) Burnett-Hurst's inquiry at Warrington was conducted in the early autumn of 1913. Of the 640 working-class families investigated 78 were below the poverty line. These were equivalent to 12-2 per cent of the working-class households and to 11-5 per cent of all households. These 78 families contained 147 per cent of the workingclass population which fell within the scope of the inquirj-. (e) The mining village of Stanley, in the Durham coalfield, was investigated by Burnett-Hurst in July 1913. Of the 203 working-class families whose circumstances were inquired into 12, containing 6 per cent of the working-class population investigated, were below the poverty line. (/) A. L. Bowley conducted an investigation in Reading in the autumn of 1912. 128 families of the 622 investigated were below the poverty line. This is equivalent to 206 per cent of the workingclass households and to 15 '3 per cent of all households. The 128 households below the poverty line contained 29 per cent of the popiilation which fell within the scope of the inquiry. (g) An investigation of quite a different character into the extent of poverty in the United Kingdom has been made on two occasions by Leo G. Chiozza Money. His first inquiry related to 1903 and his second to 1908. As the income-tax i-etums constituted the basis of his inquiry, he divides the population into three groups, -with £160 and £700 as the dividing lines : RlCHEB. Persons with incomes of £700 per annum and upwards  and their families Comfort. Persons with incomes      between £160 and £700 per annum and their families POVBETT. Persons with incomes of less than £160 per annum and their families 1903. 1008. Number. Income £ mil. Number. Income £mil. 1,250,000 4,000,000 37,250,000 570 260 880 1,400,000 4,100,000 39.100,000 634 275 936 43,000,000 1,710 44,600,000 1,844 (A) The statistics relating to pauperism enable us to gauge destitution or extreme poverty, which must not be confused with poverty as defined by Rowntree. The average daily number of paupers in receipt of relief in the United Kingdom at the beginning of 1914 was 933,163, or 20-3 per 1000 of the population. (i) On 26th Dec. 1913 there were 982,292 old age pensions payable in the United Kingdom. Of these, 685,288 were paj-able in England and Wales, 97,702 in Scotland, and 199,302 in Ireland. Of the total number of persons in England and Wales who are over 70 years of age three-fifths are old age pensioners, i.e. persons whose incomes are less than £31 10s. per annum. 4. Causes. — All these investigators of poverty have analyzed its immediate causes, and tlieir conclusions are given below. (a) Booth analyzed 4076 cases of the poor and very poor in London, known to selected School Board visitors, and summarized the results as follows : Loafers  60 or 1-5 per cent Questions of employment — Casual work, low pay, irre^lar earningi 2546 62*4 „ Questions of habit — Drunkenness and thriftlessnesa . . 533 13-6 „ Questions of circumstances — Large families and iUness ... 917 22-& „ 4076 10i)-0 (b) Rowntree analyzed the causes of 'primary' poverty under somewhat different headings. Immediate cause of ' primary ' poverty. No. of households affected. No. of persons affected. Percentage of total i>opulation living in 'primary' poverty. Death of chief wageearner .... Illness or old age of chief wage-earner Chief wage-earner out of work .... Irregularity of work Largeness of family, i.e. more than 4 children . In regular work but low wages .... 403 146 38 51 187 640 1,130 370 167 205 1,602 3,756 15-63 6-11 2-31 2-83 22-ie 51-96 1,466 7,230 100-00 (c) The information collected by Bowley and Burnett-Hurst in Northampton, A\'arrington, and Reading may be summarized in one table ; the figures for Stanley are omitted, being too small to express in percentages. Immediate cause of poverty. Percentage of households below the Rowntree standard. Northampton. Warrington. Reading. Chief wage-earner dead . do. ill or old . do. out of work . do. irregularly employed   . do. rejrularly employed: Wage insufficient for 3 children 3 children or less . 4 children or more . Wage sufficient for 3 but family more than 3 . 21 14 21 9 35 6 1 3 3 22 38 27 100 14 11 2 4 33 15 21 100 100 In the case of each of the five towns where the immediate causes of poverty have been analyzed the predominant cause is the same, viz. low wages, frequently in conjunction with large families. In York (1899) 10 per cent of the adult males earned under 20s. a week and 26 per cent earned between 20s. and 24s. In Northampton (1913) 13 per cent of the adult males earned under 20s. a week and 14 per cent earned between 20s. and 24s. In Warrington (1913) 3-5 per cent of the adult males earned under 20s. a week and 28 '5 per cent earned between 20s. and 24s. In Reading (1912) 15 per

  
    142 POVERTY cent of the adult male population earned under 20s. a week and 35 '5 per cent earned between 20s. and 24s. When from one quarter to one half of the adult male populations of these towns was earning less than 24s. a week, it is not astonishing that poverty should be very prevalent. The growth of population has undoubtedly a serious influence on the general extent of poverty in old countries. Sooner or later increasing supplies of food and minerals can be obtained only at increasing cost. As the population of an old country grows and the supply of labour as a consequence increases, the productive capacity of the country groAvs, but not in the same proportion as the population. For a time this tendency may be overcome by new inventions, the accumulation of more capital, and the greater efficiency of the workers ; under these circumstances an aavance in the general welfare of the community may be achieved, in spite of the increase of population. This has probably been the case in this country during the past hundred years or so, but we cannot look to similar conditions continuing indefinitely in the future. S. Present system of dealing with poverty. — At the present time in this country there are various methods, public and private, but not too well coordinated, for dealing with poverty. Most are palliative in character and only too few are remedial. This, however, is hardly astonishing, seeing how difficult the problem is. {a) Public methods. — (1) The poor relief granted by Boards of Guardians or Poor Law Boards must be mentioned first. Nearly £18,000,000 per annum are being spent by these bodies in the United Kingdom, but they assist no one unless he or she is absolutely destitute, so that their help is accorded only to a small proportion of the poor. Out-relief, which with certain exceptions is not granted to able-bodied persons, is generally very inadequate. Indoor relief, on the other hand, is very costly, and not infrequently has the efl'ect of making persons relieved into more or less permanent paupers, by bringing them into contact with some of the least desirable guests of the Guardians. Undoubtedly, the most satisfactory work done by the Guardians is that done in their children's homes and in their hospitals. (2) Under the Old Age Pension Act, 1908, every person of British nationality and twelve years' residence within the United Kingdom whose income is below £31 10s. per annum becomes entitled, subject to certain small exceptions, on attaining the age of 70 to a pension of 5s. a week from the Exchequer, At the present time about a million persons benefit by this Act at a cost to the community of some £13,000,000. As the result of the passing of this Act, the number of paupers in England and Wales over 70 years of age has greatly diminished. It was 229,474 on 31st March 1906, whereas it had fallen to 57,948 on 1st Jan. 1914. (3) The Unemployed Workmen Act, 1905, provides for the establishment of Distress Committees which, if satisfied that an applicant is a person honestly desirous of obtaining work, but unable to do so from exceptional causes over which he has no control, and that his case is capable of more suitable treatment under the Act than under the Poor Law, can endeavour to obtain work for him or themselves undertake to assist him. This assistance may take the form of (a) aiding emigration, (/3) aiding migration to another area, or {7) providing or contributing towards the provision of temporary work. The Distress Committees have dealt with only a very limited number of the unemployed : in 1912-13 tiie applicants for relief in England and Wales numbered 43,381, and of these 30,662 were found qualified for assistance. The majority of the applicants were general or casual labourers. (4) A far greater number of unemployed are dealt with by Labour Exchanges, established under the Labour Exchanges Act, 1909. On 16th Jan. 1914 423 Exchanges were open. During 1913 the total number of individuals who applied to the Exchanges for employment was 1,871,671, the total number of registrations being 2,965,893. During the year 652,306 individuals were given work, the number of vacancies filled being 921,853. (5) Another attempt to minimize the consequences of unemployment, and indirectly of poverty, has been the introduction of compulsory insurance against unemployment in certain trades, under pt. II. of the National Insurance Act, 1911, since amended by the National Insurance Act, 1914. The principal industries concerned are building, shipbuilding, works of construction, engineering, iron-founding, and the construction of vehicles. On 17th Jan. 1914 the number of workpeople insured was 2,282,324. The total amount of unemployment benefit paid to workpeople during 1913 was £497,725. (6) The compulsory health insurance established by pt. I. of the National Insurance Act, 1911, since amended by the National Insurance Act, 1913, should ultimately have a considerable effect in increasing the welfare of the population, as illhealth undoubtedly lies at the bottom of a good deal of inefficiency, and the consequent low wages. A return made in February 1914 stated that there were 13,759,400 insured persons in the United Kingdom, of whom 360,000 were deposit contributors. (7) The most direct effort to raise the low level of wages which is at the bottom of so much poverty was made when the Trade Boards Act, 1909, was passed. The Act applied at first only to the four trades specified in the schedule — tailoring, cardboard box-making, machine-made lace, and chain-making — but the list may be extended by Provisional Order, confirmed by Act of Parliament. In 1913 the Act was applied to four new trades — shirt-making, sugar confectionery and food-preserving, hollow-ware, and linen and cotton embroidery. For each trade or branch of a trade one or more Trade Boards are to be established. The duties of a Trade Board include the fixing of minimum time and piece rates. Investigations into the workipig of the Act have been made in the chain-making and tailoring trades by R. H. Tawney, and in the box-making trade by Miss M. E. Bulkley, under the auspices of the Ratan Tata Foundation of which Tawney is director. The following table relating to the wages earned by mastermen and journeymen chain-makers, before and after the establishment of minimum rates, gives some indication of the work of a Trade Board : Weekly wages. Mastermen. Journejinen. 1911. 1913. 1911. 1913. Under 158. 15s. and under 208. 20s. and under 258. 25s. and under 308. 308. and over . 56-7% 33-7 „ 9-4 „ 1-3% 20-2 „ 60-8 „ 17-5 „ 61-3% 37-2 „ " 0-7% 14-6,, 48-1 „ 30-6 „ 5-8 „ (8) Of the persons who fall below the poverty line there can be little doubt that the school children and infants constitute the majority and that they are the worst suflerers. As a result of their investigations Bowley and Burnett-Hurst

  
    POWER 143 inform us that in Nortliarnpton just under onesixth of the school children and just over one-sixth of the infants, in Warrington a quarter of the school children and almost a quarter of • the infants, in Keading nearly half the school children and 45 per cent of the infants belonging to workingclass families are living in households in ' primary ' povertj'. The direct efforts of the State to remedy these conditions in England and Wales are connected with the feeding and the medical inspection of school children. (a) The Education (Provision of Meals) Act, 1906, which permits rates to be spent on the provision of food, is optional, and its adoption by Local Education Authorities is by no means universal. In many cases the authorities have contented themselves with making arrangements with voluntary agencies. In 1911-12, out of 322 Local Education Authorities in England and Wales, 131 were making some provision for feeding school children. Of these, 95 were spending rates on the provision of food. In 1908-09, £67,524 from the rates, and £85,690 in all, were spent in the provision of meals by Local Education Authorities. In 1911-12 the corresponding figures were £151,763 and £157,127. The tot<al number of meals provided in 1911 was 8,487,824 in London and 7,634,395 in the rest of England and Wales. Both these figures show a small decrease on the previous year. The total number of children fed is given in the returns for 1911 as 124,685. The number is apparently too low ; and Miss Bulkley, in her investigation under the Ratan Tata Foundation, estimates that the total number of children who were fed at some time or other during the year was about 230,000 out of a total school population of 5,357,567. The Education (Provision of Meals) Act, 1914, has removed the chief financial restrictions imposed by the earlier Act, and provides for an Exchequer grant which may amount to half the local authority's expenditure. It is hoped that this grant will prove a stimulus to increased provision of school meals and a means by which the Board of Education can level up the conditions under which the provision is made. (j8) The School Medical Service was set up under the Education (Administrative Provisions) Act, 1907. The medical inspection of all children attending public elementary schools is obligatory, but their treatment is optional. In 1913-14 there were 841 school medical officers in England and Wales, and in addition there were 578 officers appointed for special work, especially dentistry. In 277 out of the 317 Elementary Education Areas in England and Wales school nurses had been appointed. Medical treatment was provided by 241 out of the 317 authorities. The treatment is generally limited to minor ailments, uncleanliness, ring-worm, and other common skin-diseases of children, defective eyesight or hearing, some external affections of the eyes and ears, and various temporary conditions of the mouth (including teeth), nose, and throat. (b) Private methods. — These vary greatly in character. There is much individual charity, {)eople who are well-to-do helping those who are ess fortunate. In many cases it is the poor who help the very poor, whether they be relatives or merely neighbours. Further, there are many charitable foundations and institutions whose funds are obtained from endowments or subscriptions, or from both these sources, such as Dr. Barnardo's Homes and the Church Army. Other types of organization are the Cliarity Organization Society and the Gilds of Help that exist in several towns ; these organizations exist with the special object of investigating cases of poverty and helping them or bringing them into touch with some means of help. At times of unusual distress, such as is caused by a famine or a coal-mine disaster, a special fund is often raised to meet the emergency. Many trade unions, although not charitable organizations, relieve distress by the payment of out-ofwork benefits. How many people in the grip of poverty are helped by private eilbrts, and now nmch money is spent in this way, it is impossible to say. Definite information with regard to public efforts to alleviate poverty is also very difficult to obtain. The ideal of public and private methods should undoubtedly be gradually to reduce the amount of poverty bv abolishing the ultimate causes of poverty. That many of the efforts are not remedial, but merely palliative, must be admitted. Further, no expenditure of money, however lavish, no raising of wages, no bettering of urban and rural housing acconmiodation, no improving of .sanitary conditions, in fact, no material improvements alone, can hope to achieve permanent results, unless they are accompanied by certain moral changes in the character of the people. Tiirift, sobriety, tidiness, and cleanliness — these and other virtues must be developed, if people are to reap the full benefits of any material changes which are likely to be effected. Much, in fact, could be achieved by moral development alone, and it is of the greatest importance to realize this, as material improvements at a time of high prices and great national impoverishment due to the war are hardly likely to be forthcoming in any large measure in the immediate future. LiTERATURB. — C. Booth, Life and Labour of the People in London, London, 1892-97, esp. vols. i. and ii. ; B. Seebohm Rowntree, Poverty : A Study of Town Life, do. 1901 ; A. L. Bowley and A. R. Burnett-Hurst, Livelihood and Poverty, do. 1915 ; L. G. Cbiozza Money, Riches and Poverty^^, do. 1912 ; R. Giffen, Economic Inquiries and Studies, do. 1904, vol. i. ch. 10 ; H. J. Hoare, Old Age Pensions, do. 1915 ; M. E. Bulkley, The Feeding of School Children, do. 1914 ; R. H. Tawney, The Establishment of Minimum Rates m the Chain-Making Industry, do. 1914, Minimum Rates in the Tailoring Industry, do. 1915 ; M. E. Bulkley, Minimum Rates in the Box-making Industry, do. 1915 ; W. H. Beveridge, t'liemployment, a Problem of Industry, do. 1909 ; T. Chalmers, Problems of Poverty, do. 1912 ; The Year Book of Social Progress for I'JlS-lU, and fur 1911,-15 ; Statistical Abstract for the United Kingdom; Abstract of Labour Statistics of the United Kingdom; Statistical Memoranda and Charts relating to Public II ealth and Social Conditions (Cd. 4671); Report of the Chief Medical Officer of the Board of Education. Douglas Knoop. POWER. — The definition of power, or potency, and the distinction of power into active and passive are most clearly given by Aristotle. In this respect later writers, as Hobbes and Locke, have done little more than repeat Aristotle. In Met. (iv.) v. 12 Aristotle distinguishes three senses of the term : ' " Potency " means (1) a source of movement or change, which is in another thing than the thinsr moved or in the same thing qua other, e.g. the art of building is a potency which is not in the thing built, while the art of healing, which is a potency, might be in the man healed, but not in him qua healed. "Potency" then means the source, in general, of change or movement in another thing or in the same thing qua other, and also the source of a thing's being moved by another thing or by itself qxia other. For in virtue of that principle, in virtue of which the patient suffers anything, we call it " capable " of suffering ; and this we do sometimes if it suffers anything at all, sometimes not in respect of everything it suffers, but only if it suffers a change for the better.— -(2) The capacity of performing this well or according to intention ; for sometimes we say of those who merely can walk or speak but not well or not as they intend, that they cayinot speak or walk. The case of passivity is 8imilar.--<3) The states in virtue of which things are absolutely impassive or unchangeable, or not easily changed for the worse, are called potencies; for things are broken and crushed and bent and in general destroyed not by having a potency but by not having one and by lacking something, and things are impassive with respect to such processes if they are scarcely and slightly affected by them, because of a "potency" and because they "can" do something and are in some positive state ' (Metaphysica, tr. W. D. Ross, in Works of Aristotle, tr. J. A. Smith and W. D Ross, vol. viii. Oxford, 1908).

  
    144 POWER In Met. (viii.) ix. 1, having mentioned these different kinds of potency, Aristotle says : ' Obviously, then, in a sense the potency of acting and of being acted on is one (for a thing may be " capable " either because it can be acted on or because something else can be acted on by it), but in a sense the potencies are different. For the one is in the thing acted on ; it is because it contains a certain molive principle, and because even the matter is a motive principle, that the thing acted on is acted on, one thing by one, another by another ; for that which is oily is intlammable, and that which yields in a particular way can be crushed ; and similarly in all other cases. But the other potency is in the agent, e.g. heat and the art of building are present, one in that which can produce heat and the other in the man who can build. And so in so far as a thing is an organic unity, it cannot be acted on bv itself ; for it is one and not two different things' (tr. Ross; cf. Eeid's Works^, ed. Hamilton, p. 519, note). Aristotle also refers to the use of the term in geometry, and says that it is due to analogy. The foregoing quotations contain not only the germ of all that has been subsequently written, but also anticipations of what is suggested by the most recent results of science. The language of Hobbes is not essentially different from that of Aristotle. Hobbes reduces all change to motion. Hence power is confined by Hobbes to what Aristotle regards as only one sense of the word 'power.' 'AH mutation,' says Hobbes, 'consists in motion only'; ' there can be no cause of motion, except in a body contiguous and moved ' ; ' motion is not resisted by rest, but by contrary motion ' {English Works, ed. Moles worth, i. 123-126). Hobbes continues : '■Whensoever any agent has all those accidents which are necessarily requisite for the production of some effect in the patient, then we say that agent has power to produce that effect, if it be applied to a patient. . . . The same accidents, which constitute the efficient cause, constitute also the power of the agent. Wherefore the power of the agent and the efficient cause are the same thing. But they are considered with this difference, that ccnise is so called in respect of the effect already produced, and power in respect of the same effect to he produced hereafter; so that cause respects the past, power the future time. Also the power of the age7it is that which is commonly called active power.' Power of the patient, passi\e power, material cause are, he says, the same thing, 'but with this different consideration, that in cause the past time, and in power the future, is respected.' The power of the agent and patient together he stjles ' entire or plenary po^ver.' It is the same thing with entire cause—' the aggregate of all tlie accidents, as well in the agent as in the patient, which are requisite for the production of the effect' (ib. i. 127 f.). The language of Hobbes reminds us of J. S. MiU, who regards the cause as the sum total of conditions, positive and negative taken together, which being realized, the consequent invariably follows. To Mill, however, the distinction of agent and patient is illusory, whereas Hobbes follows closely the Aristotelian analysis given above. They are two aspects necessarily united. ' These powers . . . are but conditional, namely, tfie agent has power, if it be applied tn a patient ; and the patient has power, if it be applied to cm agent ; otherwise neither of them have power, nor can the accidents, which are in them severally, be properly called powers ; nor any action be said to be possible for the" power of the agent alone or of the patient alone ' (ib. i. 129). Neither in Hobbes nor in Mill do we find any satisfactory account of power as a subjective phenomenon. This question was first raised by Locke, who uses language, in some respects, similar to that of Hobbes, but not so objective. He says : ' Power also is another of those simple ideas which we receive from sensation and reflection : for, observing in ourselves that we can at pleasure move several parts of our bodies which were at rest ; the effects, also, that natural bodies are able to produce in one another, occurring every moment to our senses, we both these ways get the idea of power ' (Essay, ii. vii. S). 'This Idea how got. — The mind being every day informed by the senses of the alteration of those simple ideas it observes in things without, and taking notice how one comes to an end, and ceases to be, and another begins to exist which was not before ; reflecting also on what passes within itself, and observing a constant change of its ideas, sometimes by the impression of outward objects on the senses, and sometimes by the determination of its own choice; and concluding from what it has so constantly observed to have been, that the like changes will for the future be made in the same things, by like agents, and by the like ways ; considers in one thing the possibility of having any of its simple ideas changed, and in another the possibility of making that change : and so comes by that idea which we call power. . . . The power we consider is in reference to the change of perceivable ideas ; for we cannot observe any alteration to be made in, or operation upon, anything, but by the observable change of its sensible ideas ; nor conceive any alteration to be made, but by conceiving a change of some of its ideas' (ib, II. xxi. 1). In these sentences we come face to face with the psychological and epistemological problems Avhich, in modern times, circle round the meaning of the term. Apart from these questions, power is to Locke, as to Aristotle and Hobbes, active and passive. ' Power, thus considered, is two-fold ; viz., as able to make, or able to receive, any change : the one may be called active, and the other passive power ' (ib. u. xxi. 2). He suggests that matter may be wholly destitute of active power, as its author, God, is truly above all passive power, and that created si^irits alone are capable of both active and passive power. He also suggests that the clearest idea of active power is got from spirit, from reflexion on the operations of our minds, from which only we have the ideas of thinking and of the beginning of motion. These ideas of Locke lead inevitably to the question as to the relation that the power of which we seem to be conscious to control our own thoughts and actions has to power considered as existing in the external world. It is not unusual to evade the problems thus raised by Locke by distinguishing different senses of the word 'power' ; by saj'ing that, when we use 'poAver' in the psychological sense, as an apparent phenomenon of our inner consciousness, the sense is quite different from and unrelated to such uses of ' power ' as are exemplified when the ' mechanical powers ' are spoken of, or ' power ' as the rate of doing work per unit of time, or, again, as implied in the phrase ' potential energy ' ; or in the theory of potential introduced into electrical science by G. Green in 1828. The question as to the total discrimination of these different senses from the psychological cannot be determined a priori, by mere introspection. We, therefore, propose to consider : (1) the psychological data from which the concept of power is derived ; (2) the scientific uses of the term ; (3) the metaphysical connexion (if any) which exists between the psychological concept and the scientific use ; and (4) the epistemological value of the concept. I. The psychological origin. — The passage quoted above from Locke was early taken exception to by Hume. ' I believe,' says Hume, ' the most ^neral and most popular explication of this matter, is to say, that finding from experience, that there are several new productions in matter, such as the motions and variations of Dody, and concluding that there must somewhere be a power capable of producing them, we arrive at last by this reasoning at the idea of power and efficacy. But to be convinc'd that this explication is more popular than philosophical, we need but reflei t on two very obvious principles. First, That reason alone can never give rise to any original idea, and secondly, that reason, as distinguish'd from experience, can never make us conclude, that a cause or productive quality is absolutely requisite to every beginning of existence' {A Treatise of Human Nature, ed. T. H. Green and T. H. Grose, new ed., London, 1909, i. 452). In the Inquiry conccr7iing Human Understanding, he says : 'From the first appearance of an object, we never can conjecture what effect will result from it. But were the power or energy of any cause discoverable by the mind, we could foresee the effect, even without experience ; and might, at first, pronounce with certainty concerning it, by mere Hint of tliought and reasoning ' (sect. vii. pt. 1). Hume then inquires whether this idea is derived from reflexion on the operations of our minds, and is copied from any internal impression — e.g., an act of volition. His conclusion is : ' The motion of our body follows upon the command of our will. Of this we are every moment conscious. But the means, by which this is effected ; the energy, by which the will performs 80 extraordinary an operation ; of this we are so far from being

  
    POWER 145 immediatel3' conscious, that it must for ever escape our most diligent enquiry ' (ib.). His general conclusion is : ' All events seem entirely loose and separate. One event follows anotiier ; but we never can oljserve any tie between them. They seem conjoined, but never connected. And as we can have no idea of anything whicli never appeared to our outward sense or inward sentiment, the necessary conclusion seems to be that we have no idea of connexion or power at all, and that these words are absolutely without any meaning, when employed either in philosophical reasonings or common life ' (ib. sect. vii.pt. 2). These views regarding power were accepted and repeated by Thomas Brown. ' We give the name of cattse to the object which we believe to be the invariable antecedent of a particular change ; we (five the name of effect, reciprocally to that invariable consequent ; and the relation itself, when considered abstractly, we denominate power in the object that is the invariable antecedent, — smccptibility in the object that exhibits, in its change, the invariable consequent. We say of Bre, that it has the jxntrr of melting metals, and of metals that they are gitxceptible of fusion by fire, — but, in all this variety of words, we mean nothing more than our belief, tliat when a solid metal is subjected for a certain time to the application of a strong heat, it will begin afterwards to exist in that different state which is termed li(|uidiLy, — that, in all past time, in tlie same circuniBtances, it would have exhibited the same change, — and that it will continue to do so in the same circumstances in all future time' (Inquiry into the Relation of Cause and Effect^, p. 15 f.). The analysis of Hume and Brown reduces the idea of power, efficiency, necessary connexion, considered as a subjective phenomenon, to an illusion. ' In the sequence of events called Cause and Effect,' says James Mill, 'men were not contented with the Cause and the Effect ; they imagined a third thing, called Force or Power, which was not the cause, but something emanating from the Cause, and the true and immediate cause of the Effect' (Analysis of the Phenomena of the Uuman Mind, new ed., London, 1869, ii. 328). In opposition to Hume's opinion, Reid held that reason might give rise to a new original idea ; in what way it is difficult to say. ' It is not easy to say in what way we first get the notion or idea of power. It is neither an object of sense nor of consciousness. We see events, one succeeding another ; but we see not the power by which they are produced. We are conscious of the operations of our minds ; but power is not an operation of mind. If we had no notions but such as are furnished by the external senses, and by consciousness, it seems to be impossible that we should ever have any conce])tion of power' (Workx^, ed. Hamilton, p. 446). ' Our conception of power is relative to its exertions or effects '(p. 514). From the consciousness of our own activity, seems to be derived not only the clearest, but the only conception we can form of activity, or the exertion of active power ' (p. 523). The view expressed in these and other passages, and already suggested by Locke, that the conception of active power is derived solely from the consciousness of our own exertions, occurs frequently in subsequent philosophy. In its most significant form it seeks to derive the notion of power from the consciousness of our voluntary activities and, in particular, our motor energies. This view had been already combated by Hume (Inquiry, sect, vii.), and his arguments are repeated by Hamilton (Lectures on Metaphysics, Edinburgh and London, 1859, ii. 391 f., Keid's Works'^, p. 866 f.). To escape the force of Hume's arguments, H. L, Mansel (Prolegomena Logical, Oxford, 1860, p. 151, Metaphysics^, Edinburgh, 1875, p. 269) and V. Cousin (Fragments philosophiques, Paris, 1826, preface) were led to seek an immediate intuition of power in mind as determining its own modifications — in Cousin's language, in a causation wholly spiritual. Quite recently an attempt has been made to prove experimentally such purely mental determination. Such mental determination seems equivalent to the Jiat of William James (PrincijAes of Psychology, London, 1905, ii. 561). But, just in so far as the element of effort is eliminated, the experience becomes correspondingly unfruitful as the source of the origin of our notion of power. If, however, the sense of effort, and in particular of muscular effort, is retained as an integral part of our volitional consciousness, we encounter a grave difficulty. The experiment of D. Ferrier VOL. X. — lO (Functions of tli^ Brain^, London, 1886, p. 386) seems to show that the consciousness of effort Ls an alferent, not an efferent, sen.sation, and dependent in every case upon somemu.scular contraction. Ferrier's argument was powerfully pressed by HugoMunsterberg, in Die Willenshandlung (Freiburg, 1888, pp. 73, 82, quoted by James, ii. 505) ; nor does it seem possible now to maintain the view formerly held by Hamilton, Bain, and Wundt, that we have a direct consciousness of effort, or energy expended, accompanying the innervation of the motor nerves. Muscular afferent sensations are as subjective as those of brightness, noise, and smell. Thus P. G. Tait (Dynamics, London, 1885, p. 354) regards the idea of force as corresponding to some process going on outside us, but quite different from the sensation svhich suggests it. If this view is sustained, a jjliilosophy like that of Maine de Biran or Schopenliauer, which seeks to interpret the universe in analogy with will force, is excluded. In his Metaphysic Lotze says : "These effects or actions [of things], which proceed from them and are sense-stimuli to us, are no doubt only motions and themselves neither red nor sweet; but what is there to l)revent our supposing that, by acting through our nerves, they make that same redness or sweetness arise, as our sensation, in our souls, which also attaches as a quahty to the things themselves? Such a process would be no more wonderful than the performances of the telephone, which receives waves of sound, propagates them in a form of motion quite different, and in the end conducts them to the ear retransformed into waves of sound' (Eng. tr.2, Oxford, 18S7, ii. 204 f.). The objectivity of the qualities of sensation has been maintained by J. H. von Kirchmann (Kntechisimis der Philosophic, Leipzig, 1877, p. 103), H. Schwarz (Das Wahrnehmungsprohlem, Leipzig, 1892, p. 76), and apparently by Bergson (Matter and Memory, Eng. tr., London, 1911, p. 49 ff.). Wundt long ago recognized that his argument against the specific energies of the nerves, according to which the quality of sensation does not belong originally to the nerves, but is due to the action upon tliem of the normal stimulus, involves as a consequence that the sensation is brought nearer to the stimulus and made dependent upon it. These tendencies in modern writers sliow tliat it may still be possible to interpret the feeling of effort or force objectively, even though it be mediated by a sensory, not a motor, nerve. The objectivity of our perception of force does not really depend upon whether the nerve is incoming or outgoing, but depends upon the nature of the impression which is thereby conveyed. Here a difference presents itself. In the case of other impressions the phenomenon disclosed to consciousness seems purely subjective. In the perception of force we are confronted with a transeunt phenomenon. At whatever point the transition into sensuous consciousness takes place, the nature of force is to exist and to be perceived only as coming from without, just as we feel at the point of the pen the resistance of the paper over which it moves. This is what Hamilton means by the ' quasiprimary phasis' of the secundo-primary qualities (Reid's Works^, note D, §2). His analysis of the apprehension is correct, even if he be wrong in assigning it to a locomotive faculty instead of to the muscular sense. It is also implied in Reid's ' relative ' notion. 2. The scientific use of ' power.' — If a force is applied to overcome a resistance, no matter at what time-rate the force acts, the force so applied has been called the ' power,' and that independently of any mechanical advantage gained. Power in this .sense is now called the effort. W^hen, by use of a simple machine, mechanical advantage is gained, the instrumentality through which this advantage is obtained has been called a ' power,' as in the phrase ' the mechanical powers,*

  
    146 POWER OP THE KEYS applied to the lever, the wheel and axle, the inclined plane, the wedge, the movable pulley, and the screw. Such a machine is not a force or power in itself, but only a contrivance for concentrating force on a particular resistance. Since the work done by a simple machine may be taken as equal to that done upon it, it is not itself a power in the sense of doing work. Power is the rate of doing work, or the quantity of work the agent can perform in a given time. If it can be shown that the power, or actio agentis, of a material agent stands to the object upon which it acts in a relation analogous to that which governs the relations of the material and spiritual generally, we shall have a confirmation of the foregoing theory of the perception of force. 3. Metaphysical connexion of the subjective and objective aspects of power. — The well-known law of Fechner, that the increase of sensation is as the logarithm of the stimulus, is commonly discussed as a purely phenomenal law — a formula to which the facts of our sensitive consciousness rather curiously happen to conform. As such it has been regarded rather contemptuously by James. In recent years attempts have been made to extend it not only to the organic, but also to the inorganic, world. To Fechner himself it was something infinitely more than such a mere phenomenal rule. It was no less than a fundamental law, governing the relations of the physical to the psychical, and, conversely, of the psychical to the physical. It was closely connected with Fechner's psycho-physical parallelism. Fechner's doctrine was quite difierent from ordinary psycho-physical parallelism. The latter endeavours to find for each mental state, and each fragment thereof, its underlying physical equivalent {e.g., Miinsterberg, Aufgaben und Methoden der Psychologie, Leipzig, 1891). Fechner, on the other hand, saw clearly that to a single mental unity a distinguishable material multiplicity may correspond (Zend-Avesta^, Hamburg, 1906, ii. 141). This is quite in accordance with his law. Here it is only necessary to call attention to the fact that, if in the physical world energy increases as the square of the velocity, in the psychic world the resistance to the stimulus increases by a similar law. 4. Epistemological conclusion. — If there is thus in the relations of the spiritual and physical something like that which holds between potential energy, depending upon configuration, and movement, something analogous to the strain implied in that which on other grounds has been called ' potential ' (J. Clerk Maxwell, Theory of Heat, new ed., London, 1894, p. 91), it is a reasonable inference to say that it is just the very nature of this power which as ' quasi-primary phasis ' we experience in our muscular activities, and that the secundo-primary qualities are experienced in an objective sense. LiTBKATURB. — Aristotle, Metaphysiea ; Hobbes, English Works, ed. W. Molesworth, London, 1839-45, i. ; Locke, Essay oonceming Human Understanding, do. 1690, bk. ii. ch. xxi. ; Hume, An Inquiry concerning Human Understanding, do. 1748 ; T. Raid, Works'^, ed. W. Hamilton, Edinburgh, 1849 ; Maine de Biran, Nouvelles Considirations sur Ics rapports du physique et du moral de I'homme, Paris, 1834 ; Thomas Brown, Inquiry into the Relation of Cause and Effect^, Edinburgh, 1835. George J. Stokes. POWER OF THE KEYS.— This term is derived from the promise of our Lord to St. Peter : ' I will give unto thee the keys of the kingdom of heaven' (Mt 16'*). In Jewish literature the key is symbolical of authority (cf. Is 22^2, Rev V^ 3^ ; G. Dalman, Words of Jesus, Eng. tr., Edinburgh, 1902, p. 213). Here the expression contains a manifest reference to Is 22*^. In that passage the prophet announces that ' the key of the house of David ' is to be taken from the unworthy Shebna and given to Eliakim ; in other words, the latter is to be appointed the king's minister, and to govern the kingdom in his name. ' The Kingdom of Heaven ' is the term ordinai'ily employed by our Lord to signify the Church which He had come on earth to found — the organized, theocratic society of those who accepted His claims. Thus the promise, it would seem, can have but one meaning : Peter is to be Christ's vicegerent to rule the Church on His behalf. It is true that a few recent writers have sought to give another sense to the passage by connecting it with our Lord's words to the scribes : ' Ye have taken away the key of knowledge' (Lk IP^j, They suppose that scribes were instituted to office by the ceremonial delivery of a key, and conclude that the words addressed to Peter signify no more than that he is a scribe fully instructed unto the Kingdom of Heaven. The contention is devoid of all probability, for there is no evidence for anj- such ceremony of institution. The natural interpretation of the expression as employed in Lk II is simply that the scribes had prevented all access to the knowledge of the way of salvation (cf . A. Plumuier, 'St. Luke '2, in ICC, Edinburgh, 1898, p. 314). The nature of the power conferred on St. Peter is indicated by what follows : ' Whatsoever thou shalt bind on earth shall be bound in heaven ; and whatsoever thou shalt loose on earth shall be loosed in heaven.' It seems generally admitted that the power of binding and loosing (q.v.) signifies primarily the gift of legislative authority. In theological literature, however, from Patristic times to the present day, the term has commonly been employed to denote the judicial power exercised by the Church in regard to the forgiveness of sins. This use is not without justification. In every State supreme legislative authority carries with it supreme judicial authority ; the one is the corollary of the other. Hence, when Christ constituted St. Peter and subsequently (Mt 18'") the whole apostolic college legislators of His kingdom. He thereby made them likewise its judges. But the judicial power which is proper to the Church must in the nature of things differ very greatly from that exercised by a civil government. The function of the State is simply to secure the temporal welfare of its citizens ; hence it takes cognizance only of external acts and not of the internal motive ('De internis non judicat praetor'). The Church, on the other hand, exists for the salvation of souls. From this it may be concluded that in her judicial capacity she must deal with sin as such, and must be authorized to remit it or refuse remission as the case may demand. This power, as the traditional theology of the Church has always taught, was granted in express terms on a subsequent occasion (Jn 20*^). In Patristic literature we find two interpretations of the promise of the keys. Neither of the two, however, gives us quite the full force of the Hebrew metaphor. Thus several of the fathers, while recognizing that St. Peter is the recipient of an exceptional favour marking him out as the chief of the Twelve, understand the privilege as having reference not to the Church militant but to the celestial Kingdom. Our Lord, they hold, foretold that it should be Peter's office to receive the souls of the just into beatitude and exclude the unworthy, and by this prerogative constituted him the prince of the apostles. St. Asterius of Amasea writes as follows : ' He receives by this promise the keys of the kingdom, and becomes lord of the gates thereof, so as to open them to whom he \vill, and to close them to those against whom they should justly be shut ' (Horn. viii. in SS. Pet. et Paul. [PG xl. 280]). St. Cyril of Jerusalem speaks of ' the Prince of the Apostles, the key-bearer of the kingdom of heaven '

  
    PRADHANA— PRAGMATISM 147 {Cat. xvii., de Spiritu Sancto, ii. [PG xxxiii. 997] ; cf. Basil, de Jiulicio Dei, 7 [PG xxxi. 671] ; Chrysostom, Horn, in St. Ignat. n. 4 [PG 1. 591]; Epli. Syrus, Serin. Syr. Ivi. [torn. ii. p. 559]). In another and much the most frequent class of passages the promise is understood of the power of absolution alone. To men thoroughly familiar with the institution of penance the metaphor of the kej's seemed intended to signify that to Peter was granted authority to forgive sins and thereby to open or bar the road which alone gives access to heaven. This application, as we have explained above, is admissil)le, though it is far from exhausting the full significance of Christ's words. But some at least of those who adopted it failed to see that the metaphor implied the gift of supreme authority in general, and restricted its meaning entirely to the sacrament of penance. Thus we find Augustine so completely identifying the keys with the power of absolution that he expressly denies that the gift was personal to Peter. It was bestowed, he says, no less on all the Twelve, and it is in virtue of this gift that the Church, wherever it is found, exercises the right to forgive sins (Serm. cxlix. 7 [PL xxxviii. 802] ; for other examples see Ambros. de Poen. i. 33 [PL xvi. 496] ; August. Serm. cccxcii. i[PL xxxix. 1711] ; Hilary, in Matt. xvi. 7 [PL ix. 1010] ; Origen, in Matt. xii. 14 [PG xiii. 1014]; Cone. CEc. Eph, Act iii. [Hardouin, i. 1477]). This explanation of the passage leads naturally to the question why, if the power conferred belonged to all the apostles, the keys were committed to Peter alone. To this it is replied that thereby is signalized Peter's pre-eminence among the apostles (Origen, in Matt. xiii. 31 [PG xiii. 1179] ; Hilary, loc. cit. ; August. Serm. ccxcv. 2 [PL xxxviii. 1349]). Stress is further laid on the consideration that in giving the keys to the chief apostle alone Christ designed to make it clear that the Church is in her essence one (August, loc. cit. ; Optatus, de Schismate Donat. vii. 3 [PL xi. 1087]). The Scholastic theologians of the 12th and 13th centuries, when they treat of the sacrament of penance, devote a special section to ' de Clavibus,' in which they examine the nature of the power of absolution (Hugo Victorinus, Summa Sententiarum, vi. 14 [PL clxxvi. 152] ; Rolandus, Sententice, p. 264 [ed. A. M. Gietl, Freiburg im Br., 1891] ; Petrus Lombardus, Lib. Sent. iv. 18 [PL cxcii. 885] ; Petrus Pictaviensis, Sent. iii. 16 [PL ccxi. 1073], etc.). There are, they say, two keys, viz. discretio and potestas — the clavis scientim and the clavis potentice. The original source of this curious distinction is apparently the Glossa interlinearis of Anselm of Laon, where it occurs in the comment on Mt 16 (PL clxii. 1396). The idea of a clavis scienticB is most probably connected with Lk 11". To the objection that many who are not priests possess scientia Thomas Aquinas replies that the clavis scienticB is not knowledge as such, but the authority to inquire judicially previously to pronouncing judgment (Summa Theol. Suppl. qu. 17, art. 3, ad 2). It appears, however, from a passage in a decree of John XXII. which deals incidentally with this point that some theologians at least rejected this distinction of the clavis scientice and clavis potentice as an artificial refinement (Corpus Juris Canonici : Extravagantes, xiv. 5, ' Quia Quorundam '). Towards the end of the 13th cent, a new interpretation makes its appearance. At this period the struggle between the empire and the papacy was at its height, and on either side the pen was hardly less active than the sword. The imperial legists claimed for the emperor complete supremacy over the ecclesiastical order ; and the canonists replied by maintaining that the pope as Christ's vicar possessed direct authority over secular princes, that it lay with him to appoint them, and, if need be, to depose them. Christ's gift of the keys to Peter was employed to support this contention. It was urged that the gift was not of one key alone, but of two ; and that this symbolized Peter's supremacy alike over spirituals and over temporals. The first, it would seem, to employ this argument was the famous canonist Henry of Segusio (Hostiensis) (f 1274), who writes : ' Ideo etiam Dominus dominorum non sine causa dixit Petro : Et tibi dabo claves reg^i coeloruin. Et nota, non dixit clavem sed claves, scilicet duas, unam quae claudat et aperiat, liget et solvat (juoad spiritualia ; aliam qua utatur quoad temporalia ' {Summa Aurea, lib. iv. tit. ' Qui filii sint legfitinii,' n. 10). The same claim was made in the following century by Augustinus Triumphus (t 1328) and Alvarus Pelagius (t 1352) (de Planctu Ecclesiie, 13). It is perhaps not to be wondered at that, at a period wlien Marsiglio of Padua and John of Jandun were advocating their revolutionary theories, the controversialists of the opposite school sliould have fallen into exaggerations on their side. On the other hand, the theologians who denied that the pope possessed direct authority over secular princes called attention to the fact that it was the keys of the Kingdom of heaven, not those of an earthly kingdom, that Christ gave to His apostle (cf. Cornelius a Lapide, in loc). Since the 16th cent. Roman Catholic theologians appear to be practically unanimous in their understanding of the passage. By the gift of the keys, they hold, is signified ecclesiastical authority in its widest scope. This authority is multiple, and embraces (1) the power of order, exercisea in regard to sacrifice and sacrament, (2) the power to teach authoritatively the revealed word of God, and (3) the power of jurisdiction, in virtue of which the Church rules and legislates for the faithful. This authority was conferred in its fullness on Peter and his successors. It was, however, to be shared by others in due measure, though always in dependence on the chief pastor. Thus the pope is the supreme ruler and teacher of the Church, Yet all bishops and priests possess the power of order ; and they receive in due degree authority to teach, and in most cases some measure of jurisdiction. In absolving from sin the Church is exercising the powers of order and of jurisdiction. This is, however, but one aspect of the gift signified under the metaphor of the keys of the Kingdom of heaven. LiTBEATUEE. — F. Suarez, De Poenitentia, xvi. 4 (ed. Paris, 1856-61, xxii. 357) ; R. Bellarmine, Controversiae de Rom. Pont., Ingolstadt, 1601, i. 12 f. ; F. Macedo, De Clavibus Petri, Rome, 1660, i. 2 ; J. BlStzer, art. ' Schliisselgewalt,' in WetzerWelte, Kirchenlexikon, x. [Freiburg im Br., 1897] 1834 ; Cornelius a Lapide, Comment, in Script. Saor., Lyons, 1872, xv. 370. _ G. H. Joyce. PRADHANA. — Pradhana, properly ' fundamental substance,' is a Sanskrit term employed in the Sahkhya (q.v.) philosophy as a synonym for prakrti, to denote the primeval suDstance. Since in all material developments this primeval substance retains a place though transformed, and the doctrine of the Sankhya expressly asserts the identity of the material cause and the product, the words pradhana and prakfti in the Sahkhya texts not seldom denote also the matter which is the result of evolution, i.e. the material universe in general. R. Garbe. PRAGMATISM.— Pragmatism has come into use since 1898, when the word first occurred in William James's pami^hlet on Philosophical Conceptions and Practical Results, as the technical name for a tendency which can be traced throughout the history of philosophy, but has only of late grown self-conscious, systematic, and general. The term had been coined twenty years before by

  
    148 PRAGMATISM C. S. Peirce (without regard to the existing, but obsolescent, word ' pragmatic') in order to express - the scientific need of testing the meaning and value of our conceptions and terms by their use, i.e. by applying them to the things which they were supposed to stand for, instead of allowing their own apparent self-evidence or intuitive certainty to attest their truth without more ado. He insisted, therefore, that the truth (and indeed the meaning) of every conception depended on the difference which it made in a scientific situation and on the ' consequences' to which its assumption led, and systematically denied that it could be determined in any a priori way. Thus every ' truth ' became a question of empirical observation and scientific experiment. This critical method was, however, widely understood to mean practical consequences in the way of action alone, and so pragmatism was regarded as a sort of ' practicafism,' and as a disparagement of ' theoretic ' truth which was a direct insult to all who cultivated the latter. But, though many pragmatists emphasized the importance of bringing fine-spun theorizing to some sort of definite test, and showed that in point of fact practical consequences frequently formed such a test, this interpretation of pragmatism is untenable. It is not correct etymologically, for the word is derived from wpdyixaTa ('things') not from TTpofis ('action'). It is seriously misleading scientifically, unless it is fully understood that * practical ' is taken by pragmatism in a very wide sense, which includes what is ordinarily called the ' theoretic,' for which ' in practice ' means ' in use for any purpose,' for which every thought is essentially an act, and the test of a thought may be another thought to which it leads in some psychological connexion. Pragmatism is really a denial of the absoluteness or ultimateness of the traditional antithesis between ' theory ' and ' practice,' and relies for its justification on the fact that everything that we think and do has first to be willed, and has ultimately some biological value as a vital adaptation, successful or the reverse. The controversial significance of this critical and empirical attitude towards doctrines and beliefs lies, of course, in the wide prevalence of credulity and dogmatism, which cannot bear questioning. It is evident, moreover, that this pragmatist questioning may arise in various contexts and in various ways, each of which will constitute an ap5 roach to pragmatism which can be used indepenently of the rest. Hence what is really a very simple method is apt to assume the appearance of a perplexing complexity of doctrines. It will be best, therefore, fii'st to survey the problems that most obviously demand pragmatic treatment in ordinary life and in the various sciences, in order to appreciate the solutions which pragmatism offers, remembering always that this treatment is ultimately logical, i.e. if ' logic ' be taken in a sufficiently wide sense. I. The problems leading to pragmatism. — (1) Common sense is quite aware that the world is full of deceptive appearances, that things are not all what they seem, that not everything is real or true that claims to be, that not all ' facts ' are facts, that not every form of words has a meaning, that much which passes for profundity is unmeaning nonsense, that, though all things are real in some sense (seeing that they can be talked about), they are very frequently not so in the sense in which they profess to be ; in short, that the intellectual world is pervaded and perverted by errors, lies, fictions, and illusions. It is recognized, therefore, on quite a simple level of reflexion that precautions must be taken, and the needs of [a) determining the meaning, and (h) testing the truth, of assertions make themselves felt. A method is demanded for distinguishing the meaningful from the meaningless, the true from the false, the real from the unreal. It is also extensively known that our ability to form conceptions and to lay down definitions is not decisive of their real value and in no way ensures that they wUl apply to reality in a successful and fruitful way or that reality will conform to them. (2) The everyday problems of practical knowing reappear in logic and the theory of knowledge as ' the problem of error ' and the questions about the definition and ' criterion ' of truth, the ' import ' of l^ropositions, the 'reference to reality' of judgments, the formal ' validity ' of proof, and the absoluteness or relativity of knowledge. But their treatment has always been vague and inadequate, because it has not been perceived that they are all concerned with one and the same central difficulty of knowledge and with the problem of logical values, (3) Similarly, logic has never succeeded in determining its relations to psychology in a comprehensive and consistent way. It has professed to be somehow ' independent ' of psychology and to be entitled to regulate the course of actual thought ; yet it could never quite deny that all logical processes occur in a psychological setting, and are derived from the cognitive operations of human minds. These, however, are found to differ widely from the ideas of pure thought which logic constructs and contemplates. It appears that all actual thought is full of ' non-intellectual ' factors ; it is active, volitional, emotional, purposive, selective, and its understanding presupposes a study of the eflects of interest, attention, desire, bias, satisfaction. But, while the actual thought is thus dependent on, and expressive of, its thinker's total personality, its logical representative has hitherto been permitted to abstract from personality. Hence there arises an acute problem of how to correlate the theories of logic with the facts of human psychology, and to determine what effect the actual nature of thought should have on its 'ideal.' For, even though this effect may be considered wholly deleterious, it is ineradicable ; all truths are, and must be, on one side matters of belief. Moreover, the discrepancy between the facts and the theories of knowing is hardly less marked within the field of psychology proper. Nearly all psychological theories still abstract from the biological and functional import of the psychic processes which they describe and classify ; their descriptions are in terms yof ' faculties ' and ' elements,' which are creatures of abstract analysis and not objects of immediate experience. They consequently overlook that all mental functioning must be understood as a reaction of the total organism, that beliefs are essentially rules for action, and that valuations occur as the stimuli to thought as well as to action. (4) This occurrence of valuations connects pragmatism with the one science that has hitherto professed concern with value - judgments, viz. ethics. Pragmatism notices (a) that all the different kinds of value, ethical, sesthetical, logical, and economic, have in common a relativity, to their several purposes in the first place, and ultimately to the final end of action, ' the good.' They are all means to intrinsically valuable ends ('goods'), and as such valuable or * useful.' It notices (b) that any ' truth ' asserted about any ' real ' is a latent value — both because it is the achievement of a purpose and because it is selected from a number of comi)etitors and preferred as the best of them. Similarly, whatever is recognized as ' real ' is logically in a position of superiority to other claimants to reality. Thus the ' true ' and the ' real ' have to be viewed as forms of the ' good,' and as satisfactions of desire. It is evident, however, that goods,

  
    PBAGMATISM 149 ends, and values may come into conflict with one another, and that intricate problems arise when we ask how much beauty or moral goodness will make up for lack of scientihc evidence for a belief, or how intolerable a ' truth ' may be before it is rejected as incredible. (5) Such problems have long aptated the philosophy of religion and familiarized it with the antithesis of ' knowledge ' and ' faith. ' Pragmatism notes, indeed, that moat men, especially when excited, regard the unsupported satisfactoriness of a belief, and their mere * will to believe ' it, as sufficient proof of its truth ; but it is not true that it approves of this; for it dispenses with verification no more here than elsewhere, and observes that religious beliefs also are in fact testedj though not perhaps as systematically as they might be, by their ' working. ' Still it does not simply dismiss ' laith ' as a source of error alone, with the traditional rationalism. For the faith-attitude or 'will to believe' appears to it to have important cognitive functions. It may be, psycnologicallv, a necessary condition of the discovery, not only of religious, but also of scientific, truth. It is, moreover, latent in the very notion of ' knowledge.' For the ' principles ' which every system of knowledge assumes are not to be understood either as mere generalizations from experience or as sheer necessities of thought ; they seem to be intelligible only as ' postulates ' which are adopted by an act of faith, before they are * proved ' by the subsequent working of the science. Nor, on the other hand, does it seem proper to regard a belief as established merely because it evokes a strong will to believe. The truth is that the religious questions as to the sort and amount of evidence required by a postulate of faith are peculiarly difficult. 2. The pragmatist handling of these problems. — (1) The problem of meaning. — Pragmatism contends that alleged meanings, to be tested, must be applied or used, and tliereupon valued or revalued according as they work well or ill. Of all the formulae for defining pragmatism none is better than ' meaning depends on application,' which condemns the absolute distinction between theory and practice and the entire separation between ' pure ' and 'applied' science {e.g. in mathematics). Thus inapplicable notions (like unknowable and absolute truths and realities) are declared to be unmeaning. Moreover, if two notions do not differ in their application, the distinction betAveen them is said to be unmeaning ; they are really identical and differ only in words — differences that make no difference are not worth making. (2) The problem of truth. — Applying the same principle to alleged truths (' trutli-claims '), we see that, since all assertions formally claim to be true, and mostly are not, truth-claim or formal truth is not what common sense and science mean l)y ' truth,' and that all claims have to be tested by their applications or ' consequences.' If they work well, their claim to truth-value is confirmed ; if ill, it is doubted or rejected as false or erroneous. Hence the pragmatist formulfe, ' All truths are useful ' and ' Genuine truth must work,' are corollaries from this method of testing truth-claims. But it should be observed that these formulae are not formal definitions and so must not be treated as convertible ; pragmatism does not affirm that whatever is useful or works is true. To assert this would be to ignore the existence of lies, fictions, errors, methodological assumptions, and other varieties of truth-claim, which are not generally called truths, and are the very things which pragmatism prides itself on distinguishing from genuine truths. It should be noted, further, that the question what sort of ' working ' is relevant to the truth of a claim is relative to the inquiry, and is often disputable. In general it must be left to the experts in the various subjects concernt-d. But in all subjects truth always remains relative to the state of knowledge, because only the consequences known up to date can be used to test a truth-claim. Hence no amount of successful working ever leads to the complete verification of any trutli, or renders it 'absolute'; further confirmation is always possible and conceivable. But this denial tiiat any truths are absolute and immutable is quite in accord with the practice of the sciences ; it leaves room for literally infinite improvement in the reigning ' truths,' and explains their continual changes. For a truth remains true only so long as it is tlie best to be had ; it becomes false as soon as it can be bettered. (3) The problem of truth and error is solved by regarding both as values, positive and negative, i.e. as success and failure relatively to a cognitive purpose. A bona fide truth-claim is always supposed by its maker to be as true as he can make it at the time ; but it may nevertheless fail subsequently and be declared false, nor is its formal truth-claim any protection against this fate. Consequently there can be (4) no criterion of truth which is formal or absolute, nor (5) any formally valid proof which renders its conclusion certain as a fact, in advance of observation. Successful verification never amounts to ' valid proof,' because it involves the formal defect of ' affirming the consequent.' The same conclusion follows from the formal defects of syllogistic reasoning. It is impossible to get any guarantee of the absolute truth of the premisses used, because these cannot be truer than the sciences can make them, and because 'self-evident' intuitions have always to be tested. Moreover, as Alfred Sidgwick was the first to point out, the ' truth ' of a premiss is ambiguous. A premiss may be true in general and yet false for the special purpose in hand. When, therefore, it is used, a false conclusion is deduced. After the event this failure may be described as a ' fallacy of accident,' or as an ' ambiguity in the middle term ' ; but the potential flaw was imperceptible before, and could not be guarded against. Hence we can never know whether a formally valid deduction will be true in fact, nor can we be absolutely assured in advance that an apparent * case ' of a rule, ' law,' or ' universal ' will turn out to be one in actual fact. As regards the psychological aspects of logic, pragmatism demands especially a recognition of the relation of thinking (6) to personality and (7) to doubt. Emphasis on the former has led to the systematic extension of pragmatism called humanism (q.v.), but it is evident that in logical theory also the traditional abstraction from the personal context and particular occasion of assertions must be called in question. In particular, the relation of meaning to purpose and context, the psychological impossibility of asserting truths which are thought to be useless, the selectiveness of human thought, the importance of interest in starting and of attention and relevance in conducting reasoning, and the massive, and still more the subtle, efiects of bias and passion in distorting it, may be mentioned as implications of personality which have far-reaching (and unexplored) logicju effects. The dependence of thought upon tlie stimulus of doubt has been specially elaborated by .John Dewey, who has emphasized the need of a continual reconstruction of beliefs and the experimental nature of aU judgment. (8) Dewey also emphasizes the biological function of thinking as an instrument of vital adaptation, and his name for pragmatism, ' instrumentalism,' conceives it as a radical application of Darwinism to psychology. But, though it is clear that pragmatism entails a

  
    160 PRANNATHIS reform of psychology as well as of logic, and that it has had a certain effect in promoting psychological explanation in terms of ' function ' rather than of structure, it cannot as yet claim to have led to the working out systematically of a non-intellectualistic and biological psychology. Much the same may be said about the bearing of pragmatism on the ethical and religious values. It IS certainly important, for pragmatism cannot but affect the factitious value which they have derived from their acceptance as absolute, immutable, and infallible. Actually, however, they do not seem to be able to substantiate these claims, which are contradicted by the facts of their history, and they probably stand to gain more than they could lose by being humanized and brought into closer relation with the needs of life. It is also evident that, whereas the belief that truth, reality, and good are each one, absolute, immutable, and infallible was in principle bound to lead to dissensions between men each of whom believed that because he was right the others must be wrong, the pragmatist doctrine that truth, right, and good, being relative to circumstances though not less precious on this account, may be different for different persons, and must, moreover, be developed by the continuous correction of errors and the substitution of better and more satisfactory views for worse, is highly conducive to toleration and social harmony. Even so, it does not seem probable that on questions which affect different temperaments so differently anything like universal agreement will ever be reached ; but a convergence of opinion sufficient for social purposes is far more likely, if greater freedom to experiment in ways of living were granted and if men were allowed to see for themselves which methods are successful and satisfactory and which are practically sure to fail. 3. Pragmatism and absolutism. — It was natural that so distinctive and comprehensive an attitude as the pragmatic should be highly controversial, especially as it was diametrically antithetical to the intellectualistic ' idealism ' which conceived the essential function of intelligence as a static contemplation of ' eternal ' truths and possessed great academic vogue. The ensuing controversy has chiefly raged round the conceptions of truth and its absoluteness. The pragmatists have accused the traditional accounts of truth of being unduly Intellectualistic and ultimately devoid of meaning. Thus the realistic ' correspondence ' theory, which makes truth depend on an agreement with a reality which transcends the process of knowing, has no means of establishing or testing the correspondence which it alleges between the object as it is known and the object as it is per se. Its rival, the (idealistic) ' coherence' theory, not only has to postulate an absolutely coherent system of truth on the (inadequate) evidence of the relatively coherent systems of the sciences, and so (inadvertently) requires a voluntaristic logic to justify it, but leads to a conclusion which confutes this same premiss. For it finds that the absolutely coherent truth which it demands cannot be possessed by any human mind ; it has, therefore, to allege an Absolute to be the receptacle of such absolute truth. But this is equivalent to scepticism as regards human knowledge, while it relapses into a ' correspondence ' theory as regards the relation of human truth to absolute. Pragmatism, therefore, rejects both these absolutist metaphysics and the absoluteness of the truths known to man. They are all regarded as relative to man and to the condition of human knowledge for the time being, as the history of the sciences exemplifies. From this point of view also, humanism becomes an appropriate description of pragmatism. Literature. — ^The literature of pragmatism is still largely scattered in the philosophic periodicals, especially in Mind and the Journal of Pkilosopky. Its history as an avowed doctrine begrins in America, with William James's lecture on Philosophical Conceptions and Practical Results at Berkeley, Cal., 1898. James acknowled^red that he had taken the name from his friend C. S. Peirce, who had written on ' How to make our Ideas clear,' in Popular Science Monthly, xii. [1878] 287 ff., without using the word; but James himself had long been teaching pragmatism in everything but the name. His Will to Believe, New York and London, 1897, states (p. 124) the pragmatic test of truth, in a paper dating from 1881. His epoch-making Principles of Psychology, 2 vols., do. 1890, also is full of pragmatism, and was admittedly the chief source from which the other leaders derived it. After the movement had been baptized, James devoted himself to its popularization, in his Pragmatism,, do. 1907, The Meaning of Truth, do. 1909, A Pluralistic Universe, do. 1909, the unfinished Some Problems of Philosophy, do. 1911, and the posthumous collection of Essays in Radical Empiricism, do. 1912. The applications of pragmatism to logic were made in America by John Dewey and his pupils, who studied especially the dependence of knowledge on doubt and on the need of reconstructing beliefs (Studies in Logical Theory, Chicago, 1903, How we Think, Boston, 1910, The Influence of Darwin on Philosophy, New Vork, 1910, Essays in Experimental Logic, Chicago, 1916, Creative Intelligence, New York, 1917). In England Alfred Sidgwick had worked out a pragmatic logic independently {Distinction and the Criticism of Beliefs, London, 1892, The Use of Words in Reasoning, do. 1901, The Application of Logic, do. 1910, Elementary Logic, Cambridge, 1914). F. C. S. Schiller's writings elaborate chiefly the epistemological, logical, and polemical sides of pragmatism, in 'Axioms as Postulates' (in Personal Idealism, ed. H. Sturt, London, 1902), Humanism, do. 1903, 21912, Stxulies in Humanism, do. 1907, 21912, the new ed. of Riddles of the Sphinx, do. 1910, and Formal Logic, do. 1912. As simple introductions, D. L. Murray, Pragmatism, London, 1912, and H. V. Knox, William James, do. 1914, may be recommended ; the full history of the movement has been written in Dutch in T. B. Muller, De Kennisleer van het Anglo-Amerikaansch Pragmatisme, "The Hague, 1913. The validity of the pragmatic argument from consequences and the connexion of truth with what ' works' was upheld (d propos of A. J. Balfour's Foundations of Belief) by A. Seth (Pringle-Pattison), Man's Place in the Cosmos, Edinburgh, 1897. Other pragmatist books of value are A. W. Moore, Pragmatism and its Critics, Chicago, 1910 ; I. E. Miller, Psychology of Thinking, New York, 1909 ; J. E. Boodin, Truth and Reality, do. 1911. For the religious applications of pragmatism cf. James, Varieties of Religious Experience, London and New York, 1902 ; G. Tyrrell, Lex Orandi, London, 1904, Lex Credendi, do. 1906 ; I. King, The Development of Religion, do. 1910. Abroad pragmatism has great affinities with the French antiintellectualism of Henri Bergson and his school (especially Le Roy and Wilbois) and the criticism of scientific procedure by H. Poincar6, E. Boutroux, G. Milhaud, P. Dunem, etc. In Germany the same may be said of the theories of knowledge of F. W. Nietzsche {The Will to Power, Eng. tr., 2 vols., Edinburgh, 1907-10), H. Vaihinger (Die Philosophie des Als Ob, Berlin, 1911), E. Mach (Zur Analyse der Empfindungen^, Jena, 1911), W. Ostwald, W. Jerusalem, and G. Simmel. In the way of criticism of pragmatism nothing systematic has yet been accomplished, but the best materials may be found in B. A. W. Russell, Philosophical Essays^ London, 1910 ; L. J. Walker, Stonyhurst manual on Theories of Kno%vledpe, do. 1910 ; W. M. Keane, Pragmatism jand the Scholastic Synthesis, Dublin, 1910 ; J. B. Pratt, What is Pragmatism?, New York, 1909 ; R. B. Perry, Present Philosophical Tendencies, do. 1912 ; W. Caldwell, Pragmatism and Idealism, London. 1913. A. Schinz, Antipragmatism, do. 1910, is of value as a display of the emotional reaction elicited by pragmatism, and F. H. Bradley, Essays in Truth and Reality, Oxford, 1914, as a record of the reluctant, but in the end decisive, concessions to which idealistic absolutism has been driven (cf. Schiller's art. in Mind, no. 95 [1915]). F, C. S. SCHILLER. PRAISE.— See Hymns, Worship. PRAKRTI. — See Pradhana, Sankhya, Nature (Hindu). PRANNATHIS. — This is the name of an Indian sect founded by Prannath, or Prana-natha, in the early part of the 18th century. He was a Ksatriya by caste, and came from Katliiawar, After long wanderings over W. India he reached Bundelkhand, and settled near Panna with a large following of disciples. During his stay there he indicated the Panna diamond-mines to Chhatraiala Bundela (t 1732), the local Raja, who became his disciple. Prannath founded an eclectic religion combining the best elements of Islam and Hinduism. He was the author of at least sixteen works written in a strange jargon, a mixture of Hindi, Sindhi,

  
    PRAPATTI-MARGA-PRARTHANA SAMAJ 151 Gujarat T, Arabic, and Sanskrit, by no means easy to umlerstand. Growse {'The Sect of the Prannatliis,' JASBe xlviii. i)t. i.) has edited and translated one of these — tlie Qiydmat-ndma, or ' Account of the Day of Judgment.' Verses 28 ft", of this give a good idea of the attitude taken by the teacher : '(Accortling to the Hindus) the Kalki (incarnation of Visiju) will make an end of the Kali Yujja. The (Jospel says that Christ is the head of all, and that He will com • ,'iid do justice. The Jews say that Moses is the grreatest, and that all will be saved throu^'h him. All follow different customs, and e%ch proclaims the preatnessof his own master. Thus idly (juarrellin^' they fix upon different names ; but the end of all is the same, the Supreme God.' One of the names of this Supreme God is Dham, and lience the Prannathis also call themselves ' Dlianiis.' Prannath disallowed the use of intoxicating drugs, tobacco, wine, meat, and unlawful visits to women, and preached peace and charity. He prohibited idolatry, but at the present day one of his books, called the Qulzmn, is worshipped at the temple at Panna. All else that is seen at his shrines here and elsewhere is a small bed with a turban on it, called Prannath's seat. In 1764 Murtaza TJusain saw the bed with a stool on each side of it. On one was a copy of the Qui'an, and on the other a copy of the Hindu Purdnas, with learned men of both religions in attendance ready to give profitable answers to all inquirers. Most of the replies made to him involved the unity of God. There are only a few hundred followers of this cult in modem times. Most of them live at Panna, and others are found in small numbers in the United Provinces and in Nepal. Those of Bundelkhand bury their dead at Panna. Elsewhere they burn them, and carry the relics thither. Literature. — H. H. Wilson, Sketch of the Religious Sects of the Hindus, in Works, ed. R. Rost, London, 1861-77, i. 351 ; F. S. Growse, 'The Sect of the Prann.ithls,' JASBe xlviii. [1879] pt. i. p. 171, reprinted in Mathurd, a District Memoir'^, Allahabad, 18S0, p. 212 ; [Jageshar Prasad Tiwari], Juvenile Hist, of Charkhdri, by a Native Servant of the State, Benares, 18SG, p. 12 ff. ; C. E. Luard, Gazetteer of Bundelkhand, Lucknow, 1907, p. 199. Lai Kavi, Chhatra PrakcUa, Calcutta, 1829, and Benares, 1903, chs. 133 fif., contains a contemporary account of Pr.annath's dealings with Chhatra^ala. Murtaza Husain, Allahyar, wrote the Had'iqatu'l-aqdl'mi about 1782. In this is described the author's visit to Pann.T, about the year 1764, with a full description of the Prannathis and their temple (p. 669 of the lithographed ed., Lucknow, n.d.). G. A. Ghierson. PRAPATTI-MARGA. —Prapatti-marga was a development of the Indian Bhakti-mdrga [q.v.) which took its rise in S. India in the 13th cent. A.D. Bhakti connotes active love and devotion to the adorable, while prapatti is simply passive surrender. There are two schools of Vaisnava thought in S. India. The Vadagalai, of the country north of, say, Conjeeveram, lays stress on bhakti, and the Tehgalai, of the country south of that town, on prapatti. The attitude of a follower of the Vadagalai school is compared to that of a baby monkey, which is carried about and protected by its mother, but nevertheless has to cling to her, while that of a follower of the Tehgalai school is compared to the passive surrender of a kitten carried about in its mother's mouth. They are hence nicknamed the ' monkey-school ' {markata-niidya) and ' cat-school ' [mdrjdra-nydya) respectively. The corresponding attitudes of the deity in tliese two cases are, respectively, sahetnka-krpd, or 'grace sought,' and nir-hetukakrpd, or ' grace unsought,' which may be compared with the 'co-operative grace' and 'irresistible grace ' of Western theologians. A man who has adopted the prapatti-mdrga is called a prapanna, ' refugee,' or ' suppliant,' and he may be either drpta, 'patient,' or drta, 'impatient.' A patient suppliant is one who lives an ordinary life, straight in thought, speech, and deed. An impatient suppliant is one whom prapntti has caused to loathe the ordinary life and everything connecting him with this world, and wlio, impatient of salvation, beseeches and besieges God to bring him to Himself. The argument of the teachers of the prapattimdrga is that the active concentration upon and adoration of God demanded by the bhakti-mdrga is a means of salvation that tries the utmost strength and capacity of mortals, and is beyond the powers of most. Hence God in His mercy has opened the way oi prapatti, which demands merely unconditional self-surrender, and is accessible to all, irrespective of ca.ste, colour, or creed. Although essentiaTly a creed of S. India, the prapatti-mdrga in later times found its way to the Ganges Valley in the north, and gave consolation to many pious souls afflicted by the tragedies that overwhelmed Hindostan in the 17th and 18th centuries (cf. art. Charan DasLs). A further development of the ideas contained in this doctrine is called dchdrydbhimdna, ' resort to a teacher or mediator.' In this a mediator, tangibly present and accessible, conducts the soul to a Goa, who is to many beyond the reach of human thought. The mediator is represented as po.ssessing two arms. With one he readies downwards and rescues the proselyte soul from the world of sin, and with the other he reaches upwards and presents the soul, purified from earthly taint, before the throne of the Adorable. Literature. — A. Govindacharya and G. A. Grierson, ' The Artha-patichaka' (text and tr.), JRAS, 1910, p. 565, 'Teiigalai and Vadagalai,' ib. 1912, p. 714; A. Govindacharya, 'The Ash^ada^a Bhedae' (account of the doctrinal differences between Tengalai and Va<Jagalai), ib. 1910, p. 1103. G. A. Grierson. PRARTHANA SAMAJ. — The Prarthanfi Samaj is the Braiima Samaj {q.v.) of the Bombay Presidency, but it has noteworthy characteristics of its own. Through the final defeat of the Marathas in 1818 the Bombay Presidency, almost to its present extent, came under direct British rule, and Mountstuart Elphinstone was the first governor. Under settled government things began to improve ; Western education was introduced ; with John Wilson missions took a fresh start, employing new methods ; and, in consequence, the Indian mind showed signs of awaking. About 1845 discussions on religious and social questions began to agitate both the Hindu and the Parsi communities in Bombay. The Hindus took action first. The earliest organization was a secret society, called the Gupta Sabha, for the discussion of religious questions. This was followed in 1849 by a larger secret society, called the Paramaharfisa Sabha, which was meant to advance liberal ideas, both social and religious, and above all to break doAvn caste. But in 1860 the matter was made public, and the society broke up. Yet liberal ideas were not thereby crushed, and the movement was quickened by a visit which Keshab Chandra Sen (see art. Brahma Samaj) paid to Bombay in 1864. Finally, in 1867, the Prarthana Samaj (i.e. ' Prayer Society ') was organized. There was no man of genius among those who founded the society, but three strong men, the brothers Pandurang and N. M. Paramanand, stood out as leaders. The chief interests of the Samaj were theistic worship and social reform ; and a simple congregational organization was adopted. In 1870 two young men of character and capacity joined the movement, M. G. Ranade (later Justice Ranade) and R. G. Bhandarkar (now Sir R. G. Bhandarkar), t_he well-known scholar. Ranade was the most influential leader the Samaj has had, and to this day its teaching and activity bear the impre.ss of his

  
    162 PRATYEKABUDDHA spirit. The Samaj building was erected in Girgaum, Bombay, in 1874, and since then has been the chief centre of theism in the West. In 1882 another young man, now Sir N. G. Chandavarkar, became a member of the Samaj. Bhandarkar and Chandavarkar, the former in Poona, the latter in Bombay, have been by far the most prominent men in the movement since Ranade's death in 1901. There have been no groups of vigorous missionaries connected with the Samaj such as built up Brahmaism in Bengal, but there have been individual workers who have done faithful service, notably S. P. Kelkar and V. K. Shinde ; but something hinders ; for no one remains long in the work. There are also a number of cultured laymen whose assistance must be valuable— K. Natarajan, V. A. Sukhtankar, N. G. Velinkar, and others. There is also a strong Samaj in Ahmadabad in the Gujarat! country, the first leader of which was Bholanath Sarabhai. Poona, Kirkee, Kolhapur, and Satara, all in the Maratha-speaking portion of the Presidency, have each a Samaj. Of the twenty-nine theistic societies in the Madras Presidency eighteen bear the name Prarthana Samaj. The beliefs and teaching of the Samaj are very similar to those of the Sadharana Brahma Samaj of Calcutta. They are theists and opposed to idolatry with all its accompaniments. The inspiration of the Vedas and the doctrine of transmigration and karma have been surrendered. While the thought and life of the Samaj are largely fed from Hindu theology and literature — the liymns of Tukaram, Namdev, and other leaders of the bhakti school of Maratha-land being much used — yet the teaching of Christianity, religious, moral, and social, has had quite as much influence as in the Brahma Samaj. One striking difference, however, has to be noted : in the Sadharana Brahma Samaj and also in the New Dispensation section vows are taken by every full member Avhereby he promises to give up both caste and idolatry absolutely, while in the Prarthana Samaj no such promises are made ; and, though the leading members are as strict in these matters as any Brahma could possibly be, there are others who belong to the Samaj and yet have banished neither idolatry nor caste from their homes. Thus the Bombay society stands nearer Hinduism and has closer relations with the Hindu community. The religious services of the Samaj are very similar to those of the Brahma Samaj, the language being MarathI in Bombay, Poona, and the other southern centres, butGujarati in Ahmadabad. Passages are read from the Hindu Scriptures, and hymns are sung. There are prayers and a sermon. The literature of the Samaj is partly in English, partly in the vernacular. Sermons and hymnbooks are in the vernacular, and have a fair circulation. The literature in English is very scanty. Indeed, the weakness of the Samaj in theology is very notable, and was fully recognized by llanade. Attempts are being made to produce books to enrich the teaching and the thought of the community, but the results are meagre. Apart from the regular Sunday services, the religious activities of the Samaj are the Young Theists' Union, the Sunday School, the Postal Mission, and the Subodh Patrika, an AngloMarathi journal. The Students' Brotherhood, a sort of theistic Y.M.C.A., whose active workers belong to several communities, owes much to the Samaj. A good deal of educational and charitable work is carried on. In Bombay schools are maintained for children and for women, night-schools are conducted for working men, and there is a Home for the Homeless ; there is also an Orphanage, with a Foundling Asylum, and Distressed Widows' Kefuge, at Pandharpur. It is a very remarkable fact that, although the organization of the Prarthana Samaj with reference to social questions is lax as compared with the Brahma Samaj, yet its services to the cause of social reform, to philanthropy, and to social service have been very great. It was Ranade who organized the friends of social reform and started the National Social Conference, which meets annually. The first Conference was held in 1888, and ever since that day members of the Prarthana Samaj have taken a very large part in its activities. Similarly, the rise of the Depressed Classes' Mission, a society organized in 1906 to help and uplift the out-castes, which draws its support from various communities, is due almost entirely to V. R. Shinde and other Samajists. A third instance is the Social Service League recently founded in Bombay under Sir N. G. Chandavarkar. Like the sister organization in Bengal, the Prarthana Samaj remains weak in numbers but strong in influence. LiTERATURB. — i. HiSTOHT : Sastri, Hist, of Brahmo Samaj, Calcutta, 1912, ii. 411-456 ; V. R. Shinde, The Theistic Director)/, Bombay, 1912 ; J. N. Farquhar, Modern Religious Movements in India, New York, 1915, pp. 74-81. ii. TEAOHINO : M. G. Ranade, Religious and Social Reform, Bombay, 1902, Miscellaneous Writings,do. 1915 ; N. G. Chandavarkar, Speeches and iVritiJigs, do. 1911. J. N. Farquhar. PRATYEKABUDDHA.— I. Introduction and definition. — In the course of ages the Law (dharma) has been successively taught by a long line of saviours or perfect Buddhas [samyaksambuddha). They are not only Buddhas, i.e. in possession of the knowledge (bodhi) that works out arhat-shi-p or liberation {nirvana) ; they are perfect Buddhas — omniscient, omnipotent, and very compassionate. These qualities they owe to the long practice of the ' perfect virtues ' {pdramitds) as bodhi^attvoi (see artt. BoDHiSATTVA, Mahayana). The seed of the Law bears diflerent fruit according to the dispositions of the disciples. A threefold distinction must be made. (1) Some disciples (mediate or immediate) of a perfect Buddlia resolve to imitate him ; they follow the practice of the bodhisattvas, and finally become perfect Buddhas, revealing the Truth and establishing the Church. For, after a few centuries, the visible work of a perfect Buddha perishes, the very name of Buddha and the path to nirvana die a\yay. It is the lot of the bodhisitttva to build the path again and again. (2) Some disciples realize the fruit of the religious life, and become arhats or Buddhas and reach nirvana while the Law is yet living ; the (later) technical name for such disciples, taught by Buddha or the Chuich, is Srdvnka. This word is commonly translated 'auditor,' 'disciple,' but it also means ' preacher,' and this meaning (supported by Saddharmapundarika, iv. 53, with the commentary of Chandrakirti thereon) points out one of the features of these saints : they are preachers. They are the fathers and the doctors of the Church together ■\\'ith the bodhisattvas. (3) But not every disciple, either monk or layman, becomes an arJuit or a Buddha during the short period of the duration of the Church. The consequence is that, during the much longer periods of the disappearance of the Church, these already converted men continue to progress in holiness and wisdom ; they develop their old ' roots of merit ' ; they Mill finally re.ich knowledge (bodhi), without being actually taught by a perfect Buddha, without being trained under the rule of the Church created by a perfect Buddlia ; they will, in their last birth, discover the Truth by themselves, as Sakyamuni did and as all perfect Buddhas do. But they will not be perfect Buddhas ; they will not move the wheel of

  
    PRATYBKABUDDHA 153 the Law ; they will not re-establish the decayed Church. These saints are numed pratyekabuddhas {paccekabuddha, rah-sahs-rgyas), 'private Buddhas' (Kern), ' Bouddhas individuels ' (Bumouf) ; ' they desire their own peace ' (rah zhi don gner, sva&antyarthaka) ; ' they rule themselves, not the others ; it is themselves they bring to nirvana ' (ekam atmdnam damenti parinirvdpayanti). ' The name and the nature of a Buddha,' says Chandrakirtl,! ' belong to three classea o( persons, the irdvakas, the prat]/ekabiiddhas, and the inconiiMjrable perfect Buddhas. The name of Buddha is therefore suitable for the pratyekabuddhas. These, owing to their merits and knowledge, are greater than the irdvakas. But, as they lack the e(niii)nient of merit and knowledge [of the perfect Buddhas], the great compasaion,^ the universal knowledge, they are inferior to the perfect Buddhas. They are intermediary. And as knowledge [i.e. the knowledge that brings nirvana] is born in them williout a teacher, as they are Buddhas by themselves, isolated and acting for their own sake, they are pratyekalmddhas.' 2. Bodhisattva and pratyekabuddha. — All pratyekabuddhas are not irdvakas who have failed to obtain knowledge (bodhi, a>7i«^ship) during the duration of the Church. A bodhisattva may abandon his career of a bodhisattva and become a pratyekabuddha in order to obtain nirvana sooner. A legend told in the Kanakavarnavaddna^ illustrates the leading motive of t\\e pratyekabuddha : A bodhisattva chanced to be aware of a hideous crime (incest) ; he felt disgusted with the creatures whom he was trying to liberate by becoming a perfect Buddha: ' Beings are corrupt ! Nay, they are very corrupt ! Who would have the courage to work so long a time for the sake of so wicked beings ? ' Accordingly, this bodhisattva made up his mind to obtain nirvd-fia as soon as possible (i.e. the prati^fhita nirvdija); he sat at the root of a tree, meditated on the origination and passing away of the skandhas (elements of the 'self'), and soon realized bodhi, the pratyeka bodhi. The Avadana adds that this bodhisattva, changed into a pratyekabuddha, did not totally lose his previous charity.* He thought that he had not done anything for others, having only provided for himself (svakdrtham). Being unable to preach, he begged in order that the donors might acquire merit by giving to such a ' holy vessel ' as & pratyekabuddha. Some pratyekabuddhas are known to display miraculous powers — a poor substitute for the Word, but a proof of their altruism. 3. Why pratyekabuddhas do not preach.— The pratyekabuddha possesses the bodhi, or the knowledge necessary to nirvdna, but he is not a perfect Buddha : he lacks omniscience, omnipotence, supreme compassion ; and the reason is 'clear enough. The pratyekabuddha is an arhat ' en retard,' who has had to work very hard, in an egoistical way (svakdrtham), to compensate for the want of actual teaching ; he has not followed the practice of the bodhisattva which assumes high compassion and creates omniscience and omnipotence. But why does he not preach as irdvalcas, as even ordinary monks and laymen do ? For he has both comEassion and learning. The reason of his silence, of is incapacity for preaching and even speaking, is to be found in the special nature of his training. The pratyekabuddhas have led a lonely life for centuries, as ' solitary contemplative philosophers,' as 'hermits' (Kern); they have not met with laymen, monks, or other pratyekabuddhas ; they have had neither teacher nor spiritual friends (kcdydnamitras). They have been living 'like a rhinoceros' (khadgavisdnakalpa),'^ The natural 1 MadhyamakdvatO.ra, Bibl. Buddhica, Ix. 8. 18 ; tr. in Mxision, new ser., viii. [l')i)7] 254. 2 The 'compassion' {karuxid) is compassion 'consisting in absence of hatred ' towards beings of Kamadhatu (see Cosmogony [Buddhist]) as far as they are enduring the first kind of saSermgiduhkhadulikhata,). The ' great compassion ' (mahaka ruxta) includes all beings and all kinds of suffering. 3 Divydvaddna, ed. Oowell and Neil, p. 293 S. ; tr. E. Bumouf, Introduction, p. 94. •* Cf. Avaddna^ataka, Bibl. Buddh. iii. [Petrograd, 1906-09], iL 116 : the pratyekabuddhas are said to be hinadindnukampaka. 5 Later, it seems, a second category of pratyekabuddha was admitted (by the Sautrantikas, says Waseilieff [Buddhismus, p. consequence of this solitary life, of this excessive distaste for ' human contact ' (samsarga) in order to avoid 'attachment' (sneha), is that they are unable to preach the truth that they have discovered. 4. {Isis and pratyekabuddhas. — There is little doubt that this theory of the pratyekabuddha, the hermit saint, arises from actual fact. The pratyekabuddha embodies the old ideal of a solitary and wlent life — an ideal that was flourishing before S&kyamuni came. Sakyamuni did not favour it ; he, indeed, condemned the vow of silence, and did his best to encourage spiritual exercises in common — reading, teaching, and social activities of many kinds. But he was shrewd enough to leave some scope to the more ascetic tendencies of his countrymen. Accordingly, after they had undergone some training (novitiate), monks were allowed to live in tlie forests, like the 7*6^ of old. Hermits are supposed to have great magical power, and to be angry when troubled in their contemplations ; the same is true of tlie pratyekabuddhas, and there are some legends to this effect. 5. The vehicle of the pratyekabuddha.— Owing to their austerities and long meditations, the pratyekab^iddhas are superior to the ordinary irdvakas in power and in science. But do they acquire bodhi by the same method as the irdvakas or by some other method ? Both Madhyamikas and Vijfianavadins state that the irdvakas and the pratyekabuddhas are ' conveyed ' to bodhi by the same vehicle. ' The path oiM^^ pratyekabuddha is of the same nature (tulyajdtiya) as the path of the iravaka. The difTerence is that in their last birth, owing to their former exercise, they realize without a master the thirty-seven qualities leading to bodhi and obtain arhattva, the abandonment of all vices' (Bodhisattvabhumi, I. vi. 6 ; Miiston, new ser., xii. [1911] 16S). ' All saints are born from the Buddhas. The Buddhas teach dependent origination. By hearing it, pondtring over it, meditating on it, the irdvakas and the other saints will obtain, according to their intentions, the perfection of their own state. But some of them [the pratyekabuddhas] ... do not obtain nirvdria in this Ufe ; they therefore will obtain it, without further exertion, in another life' {Madhyamakdvatara, p. 2; ilusemi, new ser., viii. 252 ; Chandrakirti quotes Aryadeva, Sataka, viii. 22, and Nagarjuna, Mularnadhyatnaka, xviii. 12). On the other hand, Tibetan and Chinese authorities maintain that, while the irdvakas meditate on the Four Truths (chaturdryasatya), the pratyekabuddhas obtain their bodhi by meditating on 'dependent origination' (pratitya - samutpuda). The Chinese translations of pratyekabuddha mean 'alone-Buddha,' ' pratyayabuddha.' The Tibetan equivalents are 'who meditates on pratUya' (rten hbrel bsgom), ' Avho understands only the causes ' {rlcyen gcig rtogs?).^ We are told that the proper way of such meditation is to look at the birth and decay of the leaves. The present writer believes that this distinction is purely scholastic. Dependent origination is only the commentary of the Second Truth. 6. Mahayanist criticism. — According to the Saddharnmpundarlka (p. 44, and passim), there is not a irdvaka-vehide or a pratyekabuddha-vehicle.^ irdvakas &n& pratyekabuddhas do not reach bodhi or nirvdna. They have to become bodhisattva^ to enter into the Great Vehicle, which is the only vehicle.* The Prajnaparaniitd, on the contrary, maintains that it IS not necessary to become & bodhisattva in order to reach bodhi. There is a iravakavehicle, &,pratyeka-\ ehicle (see Saddharirui, pp. 79, 260; Dharma-Savigraha, etc.). But one cannot 304] ; but it seems that the Vaibhasikas agree), the praXyekabuddhas ' who areiliving toeether ' (vargacharin) ; Kern(Manual of Indian Bitddh,\^in, p. 62, n. 1) compares vaggasann m tne Sutta-Nipdta, S7\, 800,912. , „ ., , ,00. a.^» 1 See Wassilieff, p. 13 ; Eitel, Handbook, p. 123 , Barat Chandra Das, Tibetan-English Dictionary, p. 116«. 2 See also the sOtra quoted, Sikiosamuchchaya, p. 97.

  
    154 PRAYER (Introductory and Primitive) become a Srdvaka and pratyeka by the mere understanding of the Four Truths or of dependent origination. Understanding of voidness [Sunyatd) is necessary.^ 7. Technical details. — Many technical details are to be found in the Abhidharma and Vijnanavadin books— e.gr., the theory of the last incarnation of a iwtnve pratyeka. The chakravartin (sovereign king) is conscious when descending into the maternal womb ; then he becomes unconscious and is bom unconscious. The future pratyeka remains conscious in the womb. The bodhisattva at his last birth is born conscious. LiTBRATnRE.— I. Mahavyutpatti, Bibl. Buddhlca, xiii. [Petrograd, 1911] § 45 (p. 17); Dharma-Sarngrafia, Anec. Oxon., Aryan series, ni. v. [Oxford, 1885] ii. ; Mahdvastu, ed. E. Senart, Paris, 1882, i. 301, iii. 271; Madhyamakavrtti, Bibl. Buddh. iv. [1918] 351, 353 ; Divpdvaddna, ed. E. B. Cowell and R. A. Neil, Cambridge, 1886, p. 293 ; Madhyamakavatara, Bibl. Budd. ix. [1912]2ff. II. I. J. Schmidt, 'Uber einige Grundlehren des Buddhaismus,' Mim. de I'Aead. de St. Pitershmirg, 6th ser., 'Sciences pohtiques, histoire et philologie,' i. [1832] 241 ; A. R6musat, Foe kouS ki, Paris, 1836, p. 165 ; E. Burnouf, Introd. a I'hist. du bouddhisrm indien, do. 1844 (reprmt 1876), pp. 94, 297, 438, Le Lotus de la bonne loi, do. 1852, pp. 52, 315; S. Beal, A Catena of Buddhist Scriptures from the Chinese, London, 1871, p. 253 ; E. J. Eitel, Handbook of Chinese Buddhism^, do. 1888, p.' 123 ; C. F. Koppen, Die Religion des Buddha, Berlin, 185759, i. 419, 426 ; W. WassiliefF, Der Buddhismus, Petrograd, 1860, pp. 13, 162, 289, 304 ; Sarat Chandra Das, A TibetanEnglish Dictionary, Calcutta, 1902 ; R. Spence Hardy, Eastern Monachism, London, 1850, p. 290, Manual of Budhism% do. 1880, p. 38 ; R. C. Childers, Dictionary of Pali, do. 1875, p. 309 ; H. Kern, Manual of Indian Buddhism, Strasaburg, 1896, p. 61 f. L. DE LA VALLISE POUSSIN. PRAYER. Introductory and Primitive (E. N, Fallaize), p. 154. American (H. B. Alexander), p. 158. Babylonian (S. Langdon), p. 159. Buddhist (M. Anesaki), p. 166. Chinese (J. Dyer Ball), p. 170. ChristianTheological (C. F. D'Arcy), p. 171. Liturgical (R. M. Woolley), p. 177. Egyptian (F. Ll. Griffith), p. 180. Finns and Lapps (C. J. Billson), p. 181. PRAYER (Introductory and Primitive). — I. Origin and development.— In its simplest and most primitive form prayer is the expression of a desire, cast in the form of a request, to influence some force or power conceived as supernatural. Apart from the modern usage of the term, which connotes spiritual communion, it is usually understood to imply reverent entreaty. It must be said, however, tliat in the primitive mind reverence is usually obscured by fear — all spirits, whether good or bad, are regarded as dangerous — while the idea of entreaty, though the ostensible influence in determining the fonn, is largely coloured by a desire to compel or command. Genetically, prayer is related to the spell or charm ; and it is frequently a matter of difficulty to determine whether a particular formula should be assigned to one category or to the other. Although the form of the address may be of assistance — some writers have endeavoured to distinguish between spell and prayer by assigning to the latter those formulje which contain a vocative (see W. H. R. Rivers, The Todas, London, 1906, p. 272)— in the rudimentary forms the underlyihg psychological elements are hardly distinguishable. In performing a magical act the performer often supplements the mimetic action by indicating in a phrase or two what it is that he wishes to be done. The Australian black-fellow who works magic against his enemy by pointing and stabbing with his spear says, ' Strike ! Kill!' Here a simple command emphasizes the action. In another and more complex example the Maidu medicine-man inflicts disease on the neighbouring villages by burning certain roots and blowing smoke towards them saying, ' Over there ! Over there ! Not here ! To the other place ! Do not come back this way. We are good. Make these people sick. Kill them ; they are bad people ! ' (R. B. Dixon, ' The Northern Maidu,' Bull. Am. Mus. Nat. Hist. xvii. pt. 3 [1905] 328(.). In form this is a direct command, but in spirit it differs hardly, if at all, from supplication. A familiar process of magic is to work evil against an enemy by performing a ceremony over some part of the body, such as hair or a piece of nail, or some object which has been in intimate contact with the body, such as earth impressed with a footprint. The ceremony is accompanied as a rule by some formula. 1 Astasdhasrikd, Bibl. Indica (Calcutta, 1888), p. 379 ; Madhyamakavrtti, p. 353 (a different opinion, p. 351). Greek (A. W. Mair), p. 182. Iranian (E. Lehmann), p. 186. Jain (M. Stevenson), p. 187. Japanese (M. Revon), p. 189. Jewish (F. Perles), p. 191. Mexican (L. Spence), p. 196. Muhammadan (Th. W. Juynboll), p. 196. Roman (J. B. Carter), p. 199. Teutonic (E. Welsford), p. 201. Tibetan (L. A. Waddell), p. 202. The Maori priest was believed to be able to ' pray ' mother and child to death by using the placenta in this way (G. Bennett, Wanderings in Neiv South Wales, Batavia, etc., London, 1834, i. 128). The relation between formula and ceremony is shown in a Malay charm in which the nature and meaning of the treatment of the soil from the centre of a footprint were indicated by saying : ' It is not earth thfvt I switch. But the heart of So-and-so.' But, while this instance merely illustrates the desire to make clear the intention of the charm (though it must be noted that it is an essential part .in securing success), another charm from tlie same part of the world illustrates by a curious conjunction the primitive attitude of mind towards the powers to whom these invocations are addressed : in one of the ceremonies for bringing sickness, injury, or death upon an enemy by the mutilation or transfixing of a waxen image the operator, in the course of his address to the spirit, says : ' Lo, I am burying the corpse of Somebody, Do you assist in killing him or making him sick : If you do not make him sick, if j'ou do not kill him, You shall be a rebel against God, A rebel against Muhammad,' which illustrates at once the request for help, the idea of compulsion involved in the charm, and a threat in case of non-compliance (W. W. Skeat, Malay Magic, London, 1900, pp. 569, 571). In some addresses to the dead, especially when the fear of the dead, however well disposed, has been much exaggerated by any peculiar or unusual circumstance, magical ceremony, entreaty, and command combine in much the same way. The Oraons appear to regard the spirit of a woman who has died in childbirth or while pregnant as specially malignant. Not only is she buried with special precautions (the ankles are broken and the body is laid face downward with the bones of a donkey), but various invocations are addressed to her, such as, ' If you come back, may you turn into a donkey ! ' "The roots of a palm-tree may be burned, while the mourners say, ' May you come home only when the leaves of the palm-tree wither ! ' (P. Dehon, ' Religion and Customs of the Oraons,' Mem. As. Soc. Bengal, i. 9 [1906], p. 139). On the other hand, the Thonga formula at the tjeba ceremony of collective fishing by the community, which takes place when the lakes are

  
    PRAYER (Introductory and Primitive) 155 drying up, seems to be passing, if it has not already passed, into the category of prayer. An offennfr is made by the descendant of an inhabitant of the country, who, however, does not perform the full sacramental tsu, which consists in placing part of the offering in the mouth and then spitting it out, but merely spits without having placed anything in his mouth, and says, ' Let fish abound ! Let them not hide in the mud '. Let there be enough of them to satisfy everyone '.' Notwithstanding the form of the address and the circumstances of the ceremony, which give it a magical turn, the stress laid u])on the ancestral connexion seems to indicate a more definite direction of the supplication than would be expected in an endeavour to compel a successful issue by magic alone (H. A. Junod, Life of a S. African Tribe, Neuchatel, 1912-13, ii. 70). Among the Veddas of Ceylon many of the invocations which form a part of the ceremonial dances by which the favour of the spirits is secured are Sinhalese charms which are meaningless to them and as such are merely the 'word of power.' But in form, whatever may be the spirit in which the invocations as a whole are used, whether merely as spells or as supplications ^^ith full appreciation of their purpose and meaning, they belong to the category of prayer. This appears clearly in the following iiistance of an invocation to the nae yaku, the spirits of the dead : ' O father who went to that world, come to this world. Come quickly to place [(for us) the 'sambar deer, the spotted deer. Take this betel leaf. Come very quickly. Come quickly. My mother's people take the rice, take the rock honey, take the betel leaf. To place the sambar, to place the spotted deer, come very quickly ' (C. G. and B. Z. Seligmann, The Veddas, Cambridge, 1911, p. 277). Notwithstanding the change in mental attitude involved by the transition from spell to prayer, there is always a tendency for the latter to retain or to revert to the character of the former. The primitive mind clings firmly to the idea of control over power which is involved by the use of name or formula. Among the Todas, with whom ritual has almost overwhelmed religion, prayers are divided into two portions, of which the petition or prayer proper forms the second. The first part consists almost entirely of names known as kwarzam ; it is made up of a number of clauses, each consisting of the name of an object of reverence followed by idith, ' for the sake of.' Much care is taken that this part of the prayer should not be overheard ; it is muttered in the throat. It has been conjectured that the kwarzam was originally a form of supplication to the gods with which other words have come to be included. The objects of reverence named are of various kinds, including the names of gods, buffaloes, villages, dairies, and parts thereof. As in other cases — e.g., the Vedda prayers, for which there is a special vocabulary — these things are referred to not by their ordinary names, but by special names (Rivers, pp. 216, 229). This formalization of prayer which assimilates it to a spell can be paralleled from the Avesta, in which the conception of the magical power of prayer is such that the mere repetition of the words, if correct, is sufficient for efficacy, and it is commanded that they should be repeated as a sort of preservative at fixed hours of the day (W. Geiger, Civilization of the Eastern Iranians in Ancient Times, Eng. tr., London, 1885-86, i. 71) — a use of 'vain repetition as the heathen do' which finds expression in an extreme form in the employment of the Buddhist prayer-wheel {q.v.). 2. Occasions on which prayer is offered. — It follows from the close genetic relationship between spell, or charm, and prayer that the latter, when first it begins to modify its magical character of compulsion and to take on the character of an appeal for assistance, is employed intermittently only. It is said of the Bagaiida that, when everything goes smoothly and the family is in good health, a man does not trouble to pray or make offerings, but does so only in times of danger or sickness. If a ghost was troubling a family, offerings were made and prayer was addressed to a stronger ghost to secure its assistance. Prayer was offered to Musisi, the god of earthquake, when he exhibited his power ; Nagawonyi received offerings when the women desired children (J. Roscoe, The Ba;ianda, London, 1911, pp. 286f., 313f.). The Fijian addressed a prayer to his totem when he was in danger ; e.g., a manHvho capsized at sea called on the shark-god, and a shark appeared and towed him ashore (B. Thomson, The Fijians, London, 1908, p. 116). Illness, when recognized as caused by a spirit, was another occasion wiiich called for prayer, either to the spirit responsible, or to a spirit which possessed the power to heal. Among the Kayans of Borneo the chant of the dayong (mcdi<:ine-man or -woman), before starting on the soul-hunt, is essentially a prayer for assistance addressed to Laki Tenangan, the supreme being of the universe, or in the case of a woman to Uoh Tenangan, his wife (C. Hose and W. .McDougall, The Pagan Tribes of Borneo, London, 1912, ii. 29 f.)- The Thonga medicine-man, before entering upon the treatment of a case of illness, prays to his ancestors, and in particular to that one of them from whom he holds that his knowledge was acquired, to give their blessing to his treatment (Junod, ii. 3(32). The oblation which follows the circumcision ceremony performed on the young men to secure the recovery of a Fijian chief is accoinpanied by prayer to the ancestral spirits (Thomson, p. 157). Drought is a frequent occasion — especially in Africa — for prayer in connexion with rain-making ceremonies, as, e.g., among the N'yanga and N'goni tribes, when the chief at the head of the whole community offers up prayers as a part of a propitiatory ceremony addressed to his predecessors and ancestors. Every village has its prayer-tree, usually a fig, standing in the open space, under which sacrifices are otJered (A. Werner, Natives of British Central Africa, London, 1906, pp. 51, 53, 62f.). A remarkable development of the theory of divine punishment which bears upon the efficacy of prayer as a remedial measure in case of drought is recorded among the Torajas of Central Celebes. Divine displeasure in cases of incest is marked by torrential falls of rain. In cases of prolonged drought they simulate incest among their animals. A cock and a sow are killed and laid side by side in an intimate embrace. The headman then prays, ' O gods above and gods below, if you have pity on us, and will that we eat this year, give rain. If you will not give rain, well we have here buried a cock and a sow in an intimate embrace,' i.e. show your displeasure by sending storms (A. C. Kruijt, quoted in GB3, pt i.. The Magic Art, ii. 113). Another occasion when the assistance of superhuman powers may be sought is in divination. The Baganda leather-thrower, when consulted in a case of sickness, or the Thonga diviner, when consulting his bones, usually offered up a prayer to the god or to the ancestors (Roscoe, p. 339 ; Junod, ii. 363). Although it cannot be said that among the more primitive races, with certain exceptions, there is any conception of prayer as anything more than a call in the hour of need and as occasion ari.ses, there is an approximation to the idea of an organized ritual in the constant but irregularly recurring crises in which it is thought desirable to petition the spirits or deities for benefit or protection. One of these is death or burial— a time when evil influences are most potent and are brought more intimately into touch with human life. Among the Igorots after a death an old man relates the story of the first man and woman after the flood. Cabunian taught them to bury the dead, and, after burying the dead, he said, ' You should make prayers and offerings so that you may not be affected by any kind of disease ' (A. Robertson, ' The Igorots of Lepanto,' Philippine Joum. Science, sect. D. 9 [Manila, 1914), p. 514). Among the Bathonga a burial, a ceremony of which the traditional solemnity is indicated by the exceptional prominence assigned the uterine nephew, was one of the important occasions in the family ceremonial in which prayer was offered. Another was a marriage, when the father of the bride prayed the gods to give children to the union. When a man departed on a journey, the medicine-man prepared drugs, spat on him, and prayed for his protection (Junod, n. 362). In the Philippines the native tribes spend a great part ol their time in coUecting animals with which to make feasts. The spirits are invited to these feasts in order to secure their favour. Thev precede almost every action of any importance, such as the first hair-cutting of a son, harvest, irrigation and other work connected with the crops and, mevilably, are part of the treatment of disease. In a feast preceding a journey to

  
    156 PRAYER (Introductory and Primitive) make a purchase a man will invite the attendance of certain spirits, asking them to put it in the mind of whomsoever he may buy from to sell the animal cheap (R. F. Barton, 'The Harvest Feast of the Kiangan Ifugao,' PhUippine. Joum. Science, sect. D. 6 [1911], p. 83). Among the Igorots the feasts, whether made for a particular object or with the general aim of securing spiritual assistance, are not only the occasions for a petition ; the reply is also forthcoming, being furnished by an examination of the liver of the victim (Robertson, p. 472 f.). Among hunting tribes with strongly developed animistic ideas it was usual to address some form of prayer to their prey by way of propitiation, either before or after its death (see HnNTiNO AMD Fishing). Tlie hunter of N. America sometimes thanked the animal for allowing itself to be killed (C. HUl-Tout, British X. America, i. The Far West, London, 1907, p. 168). This practice was also extended to the vegetable kingdom, and prayer to vegetation-spirits formed a part of the numerous firstfruit ceremonies which were a prominent feature in the culture of the American Indian. Before young people ate the first raspberry-shoots of the new season they addressed the plant and asked for its favour. Further, in both the raspberryshoot ceremony and the salmon ceremony of the tribes of the north-west, ceremonies which inaugurated the new season's replenishment of the stock of food, the prayer offered by the medicine-man to the spirits of the raspberry or the salmon was an essential element in the ceremony (ib. pp. 168 f., 171 f.). Agricultural ceremonies of all descriptions, and especially those connected with sowing and the har\est, have had a marked influence in the development of regularity in the occasions for prayer. At the time of sowing the Iroquois prayed to the thunder-spirit and at harvest they thanked him for the gift of rain (GB^, pt. i.. The Magic Art, ii. 369). In the Malay Peninsula everj' one who is to take part in the rice cultivation nmst bring to the mosque half a quart of grain (for ' mother seed') in order that prayers may be read over it. When they are finished, every man goes to the rice-field, if possible on the same day, to begin to plough the nursery plot, and at the various stages of cultivation in the course of the ceremonies appropriate to each — e.g., in the sowing and in the ceremonial reaping by the pawang — charms or prayers are repeated. In the case of the ceremonial reaping the 'ten prayers,' which are in effect a petition for daily bread never to be lacking on earth or in heaven, have to be repeated in one breath (Skeat, p. 240). If there was danger that the crop might fail from drought or from other causes, offerings were made and magical ceremonies performed which were sometimes accompanied by prayers. The two elements are combined in a rain-making ceremony in Angoniland when the people repair to the rain-temple and the leader pours beer into a pot, which is buried in the ground, and prays 'Master Chauta, you have hardened your heart towards us, what would you have us do? We must perish indeed. Give your children the rains, there is the beer we have given you.' On their return they find a pot of water set at a doorway by an old woman, in which they dip branches and scatter the water aloft (R. S. Rattray, Some Folk Stories and Songs in Chinyanja, London, 1907, p. 118). At the harvest feast of the Kiaiigan Ifugao prayers were addressed to every class of spirit in whose control lay any kind of influence, for good or ill, on the crop — spirits that make men remember and forget, earth-gods, skygods, the spirits that control locusts, wind, rain, and drought. The earth- and sky-gods, who are especially concerned with the growth of plants, are asked to 'speed the "harvesters, make the rice grains numerous as the sands, increase the rice ' (Barton, p. 89 f.). One of the Igorot feasts was given by a man once every four or five years. To this feast he summoned all the rich men of the neighbouring towns and all the poor of his own. It was accompanied by a dance and a petition was offered up for favour to be shown to the host. The petitioners prayed to the anitos (spirits) and the souls of their dead ancestors not to destroy his plants and not to kill his animals, so that he might be able to use these animals to give another feast for the anilos (Robertson, p. 513). In the peculiar and exceptional nanga rites of Fiji prayers to the ancestors formed part of the ceremony ; these rites also appear from the character of the offerings to have been in certain of their aspects a firstfruit jeremony (Thomson, p. 155). In a few cases peoples of a primitive type have advanced beyond this conception of prayer as intermittent and have incorporated it as a regular function in their life. Among the Todas, e.g., prayer both morning and evening is a regular part of the ceremonial of the ti dairies, while at the village dairies it is offeree} in the evening only. Each village has its own prayer, which is used in all the dairies of the village (Rivers, p. 213). Among the Masai and peoples of related culture, such as the Dallas, Nandi, and Suk, prayers form a regular part of their life. Not only are they offered on special occasions, such as the appearance of the new moon, a raid (when the warriors after victory give thanks and pray for safe return to their homes, while the women and girls who have been left behind also pray for their safety), the building of a house, etc., but the Nandi, e.g., believe that the deity takes an intimate interest in all affairs of their life and pray to him regularly. Among the Masai the women offer up prayer twice a day, while the men pray with regularity, thoufrh less frequently (O. Eliot, in A. C. Hollis, The Masai, Oxford, 1905, p. xix, and The Nandii do. 1909, p. xix f. ; K. R. Dundas, ' Notes on the Tribes inhabiting the Baringo District, E. Africa Protectorate,' JRAT xl. [1910] 61). It must be admitted, however, that these cases are exceptional and that, generally speaking, prayer is a refuge in time of crisis for purposes of protection or propitiation. The primitive attitude in its crudest form is perhaps best indicated by the Solomon Islands belief that prayer is not available for all and sundry, but, to be acceptable to the power, ghost, or spirit addressed, it should be in a regular form of words known only to the person who has access to the power (R. W. Williamson, The Ways of the South Sea Savage, London, 1914, p. 73). The belief is not universally held in the Solomon Islands — natural calls for help are made in time of danger or distress — but in so far as it is held it places prayer on a level with the esoteric magic of the medicine-man, from which the ordinary individual is debarred. 3. Powers to whom prayer is addressed.— It would be impossible to give here a complete account of the powers, spirits, deities, whatever they may be called, to whom prayers are addressed. It will be sufficient to indicate briefly the general principles upon which the primitive jnind works in turning to higher powers for assistance. Prayer has been defined as ' the address of personal spirit to personal spirit' (PC'^ ii. 364). This definition, however, at any rate in regard to the lower culture, by specifying terms of personality, apjjears to apply too precise a conception to what is in all probability a somewhat vague attitude of mind. The Australian black-fellow's phrase, ' Strike ! Kill ! ' is perfectly definite in its intention of producing a result by setting certain forces into operation, but the attention is focused on power rather than personality, whether that of the speaker or that of something external to himself. Prayer, in fact, develops through the conception of powers, or, as some would prefer to call it, using the Melanesian term, mana, rather than by an increasingly precise attribution of personality to the supernormal, a factor which comes into prominence only at a later stage. This is not necessarily inconsistent with the view that bases prayer on the analogy of human intercourse ; for, while the form of spell and prayer may well be modelled on command and entreaty, the idea of the relative strength of the powers at the command of different individuals is perfectly familiar to primitive experience. The regular method of combating magic is to control a stronger magic. The Creek shamans held contests to determine their superiority, and among the Shushwap, if two shamans with equally powerful spirits tried to bewitch one-'another, both died, one shortly after the other (G. Speck, ' The Creek Indians of Taskigi Town,' Mem. Amer. Anthrop. Assoc, ii. [1903] 74 ; J. Teit, 'The Shushwap,' Jesup N. Pacific Exped. ii. 7 [1909], p. 613). Failure to compel by magical ceremony a power adequate to the purpose would lead naturally to an attempt to secure the services of greater powers either through the expert — the medicine-man — or by propitiation and entreaty, ' In Uganda, when a ghost troubles a family, prayers and offerings are made to a stronger ghost to secure its assistance (Roscoe, p. 286). The extent to which such powers are attributed to the human individual and the relation of the ordinary man to a person endowed with these powers differ in degree and not in kind from the relation to the superhuman spirit world. This in some cases leads to a form of address which to all intents and purposes is a prayer. It is recorded that the natives of Brazil, when they went to meet the medicine-man, prostrated themselves on the ground before him and said, ' Grant that I be not ill, that I do not die, neither I nor my children ' (G£3, pt. i.. The Magic Art, i. 368). It must not be assumed that all objects of veneration, or of fear and awe, are addressed in prayer. Indeed, of some primitive races who recognize the existence of spirits it is not recorded that they made any use of prayer. Further, when

  
    PRAYER (Introductory and Primitive) 167 in the lower forms of religion the existence of a supreme spirit is recognized, tliis spirit is usually looked upon as otiose, propitiatory olleriiigs and prayer being made to the lower spirits, who, if not actually regarded as more powerful, are held to be more actively concerned in human allairs. Even when this extreme view is not taken, the supreme being is often approached by intercession rather than directly. Among the Philippine tribes to wlioin reference has been made above prayer is offered to the anitos and ancestral spirits in order that they may intercede with the batala, the supreme being (Robertson, pp. 47'2, quotiri(j Loaroa [c. 15S0], 514, etc.). The Kayans, thoujjh addressin<f the gods by name in terms of praise and supplication, appear to believe that the prayers are transmitted to them by the souls of domestic pi^s and fowls. One of these animals is always killed and charged to carry the messaL;e to the gods. Also a fire is always at hand, the ascending smoke of which seems to establish comnninicalion with the god. Oding Lahang, who is regarded by the Kayans as a deified chief, is also invoked for his intercession with Laki Tenangan (Hose and McDougall, ii. 6ff.). On the other hand, the Masai group (using the term in the extended sense to cover all the peoples — Suk, Nandi, etc. — of related culture in N.K. Africa), whose exceptional position in the matter of prayer has already been noted, frequently pray to the supreme deity, the sky-god; e.g., the Masai women after childbirth pray for children to the god who thunders and rains, the old men pray for rain to the ' black god,' i.e. the god of the rain-cloud. This god is Engai, 'who is prayed to and hears' (Hollis, ilasai, pp. 345 f., xix). Among the Galla the supreme deity to whom prayer is addressed daily is Wak ; among the Nandi Asis, the supreme deity, is supposed to take a friendly interest in the details of their daily life, and at such events as, e.g., the building of a house prayer is offered. The potter, when baking pots, praj'S, ' God give us strength, let us bake them so that men may like them.' It is interesting to note, however, that the medicine-men, who are Masai, pray to their ancestors and not to the Masai Engai (Hollis, Nandi, p. xx f.). Among the gods and spirita summoned to the harvest feast of the Ifugao are the earth- and sky-gods, while the conception which underlies the Iroquois prayer to the thunder-spirit at sowing time and the thanksgiving at harvest is evidently an analogous appeal to the controlling powers of natural phenomena. Natural objects, or rather the indwelling spirits, are not infrequently addressed in prayer. When a Masai sees a new moon, he throws a twig or stone at it, saying, ' Give me long life,' or ' Give me strength,' and a pregnant woman will make an ofifering of milk and say, 'Moon, give me my child safely ' (Hollis, Masai, p. 274). The Nandi also pray to the new moon (Hollis, Nandi, luc. cit.). In the Kei Islands, when the warriors have gone on an expedition, the women bring baskets containing stones and fruit, which they anoint and place on a board murmuring, 'O Lord, Sun, Moon, let the bullets rebound from our husbands, brothers, betrothed and other relations just as the raindrops rebound from these objects which are smeared with oil ' (C. M. Pleyte, ' Ethnog. Beschr. der Kei EUanden,' THjd. van het Ned. Aard. Genootsch. il. x. [1893] 805). The Baganda, before crossing any river, take a few coffee-berries and, after asking the spirit for a safe passage, throw them into the water (Roscoe, p. 319). The magical element in prayer requires that the powers addressed should be adequate to carry out the request of the petitioner. The Ifugao of the township of Cayan in cases of sickness summon an old woman, a baylan (priestess), who makes an ofTering and prays to the anito ; if the prayer has been offered to the right anito, the patient recovers ; but, if not, another priestess is sunjmoned and a fresh offering is made to another anito, and so on until the right one is found. This principle is still more clearly indicated when departmental spirits and deities are recognized. In Uganda, e.g., there are four principal classes of objects of veneration : the fetishes which, though made by man in many Cftses, possess ghosts and hear and answer supplications ; national gods whose duty is the protection of the king and the State ; ghosts ; and amulets. Appeals are addressed to the high gods on special occasions. To Mukasa, the great god, the king sent an annual offering, when a special appeal was made for the prosperity of the crops ; Musisi, the father of Mukasa, was responsible for earthquakes, and, when an earthquake occurred, he was asked to keep quiet ; Nagawonyi, the goddess of hunger, was addressed in times of famine ; Mbale was resorted to by women who desired children ; Nagadya interceded with the other gods when rain was required, and so forth (Roscoe, pp. 273, 298, 313 ff.). The reverence for the ghost which forms part of the Baganda religion is one phase of the cult of the dead, which in various forms is wide-spread among primitive peoples. The offerings made to the dead either to secure their influence or to ward off an J' harm that they might do are usually accompanied by some form of address. In Central Africa among the Yaos the spirit of any deceased person, with the exception of wizards and witches, is regarded as an object of homage. In the prayers for the community on such occasions, e.g., as a petition for rain, the chief addresses his immediate predecessor as the reiiresentative of all who have lived in the village in past times and the whole line of his ancestors, and the individual may approach his dead relatives in the same way on his own behalf (Werner, p. 49). In the prayers of the Igorots the ancestors are invoked side by side witli the anitos (Robertson, loc. cit.). The Bathonga, as has been mentioned ahove, pray to their ancestors. The medicine-man, in praying for the sick, will call on the god who caused the illness, asking him to bring with him all the gods who have helped, or he may call his own father, asking him to bring his grandfather and so on until all his ancestors, including collaterals, have been named. On the other hand, the priest, if praying for the country as a whole, will begin with the remotest ancestor and name the successors in order until he reaches his father. An exception is found in the Maluleke district, where at the cooking of the new yams an offering and prayer are made to the spirits of the Ba-Nyai (a people conquered by the Maluleke) as the original owners of the land (Junod, ii. 363, 307). The Vedda invocations are also addressed to the spirits of the dead ; departmental spirits are invoked for success in hunting, in honey -gathering, and in getting food supply (Seligmann, pp. 133, 166, 272 f.); but the myths which attach to these spirits would suggest that they are a development of the cult of the dead, spirits which in course of time have become intlividualized as heroic figures. 4. Persons by whom prayer is offered. — The development of prayer is closely connected with the growth of a specialized class of priests. Although it is the case tliat at all stages of development prayers are offered by individuals on their own behalf, there are two influences which tend to confine the ceremony, or the principal part in the ceremony, to a particular class. One is the special knowledge of the requirements and powers of the spirit whose aid is to be invoked — a knowledge of the special magic for the occasion — and the other is the communal interest of the occasion on which prayer is offered. (1) An example of the first, of frequent and wide-spread occurrence, is to be found in the treatment of disease, where, the specialist — the medicine-man — having been called in, it is naturally a part of his function that he should utter the invocations, if any should form part of the ceremonies of which his treatment consists. Instances have already been mentioned — e.g., among the Igorots, where, if one medicine-woman fails, another must be consulted until the spirit who can deal with the case has been found. On the analogy of other cases it might be assumed that in this case knowledge of the right formula is necessary to success, just as it is believed in the Solomon Islands that those who offer prayer must know the form of words acceptable to the power addressed. In the Ifugao harvest feast, the prayers are uttered by the old men, who alone know the words which should be uttered, while the younger men act as acolytes (Barton, p. 83). This is not an isolated instance, but it states explicitly a reason whicli may be held to account for the form of solo and chorus often followed in offering prayer. (2) It IS probable that the second influence has grown out of the first, and that magical power or knowledge is the basis of the union of temporal and spiritual which makes the chief the spokesman of the community in those invocations which seek the benefit of the whole community. In such a ceremony as that of the Central African Anjanga, in which the chief utters prayers while alone in a small hut, while the people outside chant accompaniments and clap their hands (Werner, p. 63), the chief as rain-maker has become the chief as priest. In Fiji, where the offices of chief and priest were combined, the tribal gods could be approached only through the priests. In Uganda the national gods were approached through the intermediacy of their priests ; at the sacrifice offered at the building of a temple to the god Mukasa it was the chief priest who prayed the god to accept the blood and grant an increase of cattle, children, and food ; but the rebuilding of the temple could be undertaken only with the consent of the king ; and it was the king who sent offerings

  
    158 PRAYER (American) annuallj' to secure prosperity of the crops (Roscoe, pp. 292, 294). In this instance, althou^fh the offices of king and priest are fully differentiated, there is a special and significant relation between the king and national religion and prosperity. On the other hand, the duty of acting as the representative of the community may fall entirely on the medicine-man. In the ceremonial dances of the Veddas the leader who utters the invocation and takes the chief part is invariably a shaman (Seligmann, loc. cit.), and In the firstfruit ceremonies of N. America the shaman utters the prayer, while the members of the community stand round in a circle. In Toda ritual, although the individual may pray for his private ends, the prayers upon which the prosperity of the dairy, the chief matter of tribal concern, depends are part of the duties of the priests or keepers of the dairy (Rivers, p. 229). The position of a father or head of a family is analogous. Among the Bathonga in all ceremonies connected with the family on which prayers are offered this is the duty of the father (Junod, ii. 362). 5. Conclusion. — In the preceding analysis of prayer in its development from the spell to an invocation addressed to high gods or to the supreme deity there is one characteristic in which it differs fundamentally from the conception of the higher religions, viz. that prayer is an entering into communion with the deity : the benefit for which petition is made is material and not spiritual, and the etlxicaL note isHTniost entirely absent. The epithets 'good' and 'bad' in the prayer of the Maidu medicine-men to the spirits of disease have a tribal rather than an ethical significance. In fact, in the lower culture there is expressed neither a desire for moral goodness nor a request for forgiveness for moral sin. On the other hand, an Aztec prayer for the ruler recognizes the ethical principle in the words : ' Make him, Lord, as your true image, and permit him not to be proud and haughty in your throne and court ; but vouchsafe. Lord, that he may calmly and carefully rule and govern them whom he has in charge' (Sahagun, quoted in PC*, ii. 373). Literature. — L. R. Farnell, The Evolution of Religion, London, 1905 ; OBS, pt. i., The Magic Art, London, 1911 ; PC'*, do. 1903, ii. 364 ff. E. N. FALLAIZE. PRAYER (American). — Any ritual observance designed to bring man into nearer relation with the unseen powers of nature is prayer. In this broad sense prayer includes not merely the spoken or chanted word, but also dramatic and symbolic ceremonies, and above all, for the American Indian, the ' dances ' in which most of his cults centre. Such ritual prayer has elsewhere been discussed (see esp. COMMUNION with Deity [American], Music [American], Secket Societies [American]). But, in a narrower and perhaps finer sense, prayer signifi^es a personal and intimate expression, non-ritualistic in spirit and commonly in form. The degree in which the native American could possess and consciously prize such expression may appropriately be indicated here. Half magical spell, half articulation of desperate need, are the crude utterances of the Montagnais which so shocked Le Jeune : ' Their religion, or rather their superstition, consists besides in praying ; but, 0 inon Dieu ! what prayers they make ! In the morning, when the little children come out from their cabins, they shout, "Come, Porcupines ; come, Beavers ; come. Elk " ; and this is all of their prayers ' (R. G. Thwaites, Jesuit Relations, Cleveland, 1896-1901, vi. [Qxiebec, 1633-3A] 203). Three centuries later another Jesuit says of the Kansas Indians — a thousand miles away : ' The religious sentiment is deeply implanted in their souls. . . . They never take the calumet, without first rendering some homage to the Great Spirit. In the midst of their infuriate passions they address to him certain prayers, and even in assassinating a defenseless child, or a woman, they invoke the Master of Life. To be enabled to take many a scalp from their enemies, or to rob them of many horses, becomes the object of thoir most fervid prayers, to which they sometimes add fasts, macerations and sacrifices. What did they not do last spring, to render the heavens propitious 1 And for what ? To obtain the power, in the absence of their warriors, to massacre all the women and children of the Tawnees ! ' (Life, Letters and Travels of Father Pierre-Jean de Smet, 4 vols., New York, 1905, i. 284 f.). Yet de Smet could find in these people 'natural Christians ' : ' When we showed them an " Ecce Homo " and a statue of our Lady of the Seven Dolours ... we beheld an affecting illustration of the beautiful thought of Tertullian, that the soul of man is naturally Christian ' (ib. i. 285 f.). So Kagueneau had said of the Hurons (1647-48) : 'Though they were barbarians, there remained in their hearts a secret idea of the Divinity and of a first Principle, the author of all things, whom they invoked without knowing him. In the forests and during the chase, on the waters and when in danger of shipwreck, they name him Airsekouy Soutane! itenr, and call him to their aid. In war, and in the midst of their battles, they give him the name of Ondoutaeti and believe that he alone awards the victory. Very frequently, they address themselves to the Sky, paying it homage ; and they call upon the Sun to be witness of their courage, of their misery, or of their innocence. But, above all, in the treaties of peace and alliance with foreign nations they invoke, as witnesses of their sincerity, the Sun and the Sky, which see into the depths of their hearts, and will wreak vengeance on the creachery of those who betray their trust and do not keep their word. So true is what Tertullian said of the most infidel nations, that nature in the midst of perils makes them speak with a Christian voice, — exclaniant vocem naturaliter Christianam,— and have recourse to a God whom they invoke almost without knowing him, — Ignoto Deo ' (Thwaites, xxxiii. [Lower Canada, Abenakis, 1650-51] 226). Perhaps more impartial and certainly not less sympathetic accounts of the Indian's attitude towards prayer have come from modern students ; and among these none is more illuminating than Alice C. Fletcher's account of the initiation of the Omaha youth to the spiritual life : 'The rite [is] known by the name of Nonzhinzhon. The literal meaning of the word is "to stand sleeping"; it here implies that during the rite the person stands as if oblivious of the outward world and conscious only of what transpires within himself, his own mind." The rite takes place at puberty, when the mind of the child has ' become white.' ' When the youth is at the verge of his conscious individual life, is "old enough to know sorrow," it was considered time that through the rite Nonzhinzhon he should enter into personal relations with the mysterious power that permeates and controls all nature as well as his own existence.' The history of the rite is given in a legend : ' The people felt themselves weak and poor. Then the old men gathered together and said : " Let us make our children cry to Wakonda that he may give us strength." So all the parents took their children who were old enough to pray in earnest, put soft clay on their faces, and sent them forth to lonely places. The old men said to the youths : "You shall go forth to cry to Wakonda. When on the hills you shall not ask for any particular thing. The answer may not come to you as you expect ; whatever is good, that may Wakonda give." Four daj's upon the hills shall the youths;pray , crying. When they stop, they shall wipe their tears with the palms of their hands and lift their wet hands to the sky, then lay them to the earth. This was the people's first appeal to Wakonda' (27 RBEW [1911], p. 128 f.). The youth could repeat this rit^ from time to time until he came to maiTy ; theif, unless he were a priest, he gave it up. The Omaha recognized other powers besides Wakonda, as the Earth, the Sky, the Sun, the Moon, but personal prayers were addressed directly to this higher power, penetrating them all. ' A man would take a pipe and go alone to the hills ; there he would silently offer smoke and utter the call, Wakonda ho !, while the moving cause, the purport of his prayer, would remain unexpressed in words. . . . Women did not use the pipe when praying ; their appeals were made directly, without any intermediary ' (i6. p. 599). From the illustrations given (and they are only fugitive examples from Avide materials) it is obvious that the American Indians have two kinds of prayer : (1) spells and oaths and pleas addressed to the lesser, the environmental, powers of nature, expressed in a magical or hortatory mood ; and (2) true spiritual supplications directed to a power variously interpreted as the Great Spirit, the Master of Life, the Heavenly Father. 'Father' is a frequent epithet in their invocations. J. Mooney says of the Arapaho niqa or aniqu that it ' is a term of reverential affection, about equivalent to "our father" in the Lord's prayer ; the ordinary word for ' father ' is quite different (URBEW [1896], pt. ii. p. 966). Again it is

  
    PRAYER (Babylonian) 169 Mooney who says of one of the most pathetic of the Arapaho prayer-8ont,'s— ' sung to a plaintive tune, sometimes with tears rolling down the cheeks ' —that ' it may be considered the Indian paraphrase of the Lord's prayer ' : ' Father, have pity upon me ! I am weepinff from hunger ; There is iiothiiie here to satisfy me' (t«. p. 977). LiTBRATURR. — See under artt. referred to. H. B. Alexander. PRAYER (Babylonian).— Prayer in theSumeroBabylonian religion was almost exclusively confined to the private cults, or services for individuals, and the types of orayer which these peoples evolved may be classifiea in two distinct groups. These two types of prayer designed for the rituals of atonement for individuals are distinguished by their origin and usage. (1) The public liturgies tended to develop a liturgical type of prayer as the last melody or recessional of the song service, and these final passages of the liturgies were adapted for private penance. Prayers of this type are always liturgical in character, metrical in form, and disconnected with eveiy form of magic. (2) On the other hand, a type of prayer was evolved in connexion with the magic rituals of atonement, and formed part of those mysterious and involved rituals. They are free from liturgical formality and usually inspired with great individuality and spiritual sentiment. Inasmuch as the liturgical type of private prayer was the direct offspring of the public liturgies, we shall introduce their discussion bv describing the forms of public prayers which ended the Babylonian liturgies.' I. The recessional of the public liturgies.— ^Vhen the Sumerian liturgists of the 24 th to the 21st centuries B.C. finally succeeded in the completion of the long and intricate public services, they introduced a new musical and liturgical motive to end the service. These epilogues or recessionals differ both in literary composition and in musical accompaniment from the various passages which compose the main body of the service. They were known as er-Sem-ma * to the Sumerian liturgists, i.e. 'a song sung to the flute.' The choir appears to have been accompanied througli the many choral passages of these public services by the lyre, drum, and cymbals, but in the final passage the instruments were changed to the flute for the prayer of intercession. In the ancient liturgies as well as in the main body of the completed products of the Isin period the element of prayer or intercession was not prominent. But these long and intricate services of the Isin period were completed by attaching the intercessions at the end, for the need of prayer pressed itself increasingly upon the religious consciousness of mankind. These intercessions were at first of a purely public character and in harmony with the communal nature of the whole liturgy. The following extracts from the recessional prayer at the end of an Enlil liturgy will serve as an example of these public intercessions at the origin of their use : ' Oh heart repent, repent ; oh heart repose, repose. Oh heart of Anu repent, repent. Oh heart of Enlil repent, repent. "Oh heart of the lord repose," let be spoken unto thee. Unto thy city hasten in glory like the sun. Unto Nippur hasten in glory like the sun. Thy city Nippur be rebuilt. Thy temple Ekur in Nippur be rebuilt. 1 The Babylonian liturgies, which are numerous and fundamental to the discussion of Babylonian religion, are treated as a supplement to this article (below, §§ 13-18). 2 The Semitic rendering of this term is still unknown. Reisner has suggested takribti J}alballati, and this has been adopted by Jensen, but the evidence is not satisfactory. May one utter petition unto thee. May one utter mtercession unto thee. Oh heart be reconciled, oh heart repose.'! These Sumerian public services were employed without an interlinear translation by the Semites before 2000 B.C., but at some unknown point in the middle period of the history of Babylonia and Assyria the Semitic liturgists edited these texts with a Semitic version. They continued, however, to the very end of Babylonian civilization, as late as the last century before our era, to conduct the liturgies in Sumerian. 2. Rise of the penitential prayers. — Gradually the intercessions of these public services became more individualistic in thought and expression. In due time arose the beautiful responsive intercessions at the end of the liturgies, where the people and choir no longer voice the appeal of the city and nation, but represent themselves as penitents pleading for mercy before the deity to whom they had sung a long series of litanies. With the intercessional er-5e»i-»!rtof the Sumerian liturgy, quoted above, compare the following epilogue said at the end of a late liturgy to Marduk : Choir : ' Oh lord, not wilt thou reject me, not, oh lord, wilt thou reject me. Oh lord, divine ram of heaven and earth, not wilt thou reject me. Oh lord Marduk, not wilt thou reject me.' Priest : ' He that renders petition am I, thou wilt not reject me. One of prayer am I, thou wilt not reject me. One of intercession am I, thou wilt not reject me.' Choir : ' A father who has begotten I am, thou wilt not reject me. Oh soon repose, thou wilt not reject me. How long, oh lord of righteousness? thou wilt not reject me.' Priest : ' " Turn thy neck unto him in faithfulness," 1 will say to thee. " May thy heart repose," I will say to thee. "May thy soul repose," I will say to thee. Thy heart like the heart of a child-bearing mother may return to its place. As a child-bearing mother, as a begetting father, to its place may it return. '2 We have here a fully developed penitential prayer of the liturgical type, the new element of responses between priest and choir being introduced. The influence of the private confessional is obvious, and this pftblic intercession was probably employed in the service of the confessionals. So arose under the influence of the public recessional the prayers of private penance said in secret with a priest in the seclusion of the temple cloisters and chapels. These penitential prayers were said in Sumerian, but are always provided with an interlinear translation for the more important lines.^ They were apparently unknown to the Sumerians ; the pure Sumerian prayers of that type were probably composed by Semites. They are the direct ottspring of the e?--5e»i-»ui, but, when employed for private penance, they were known as er-Sag-tug-mal, ' weeping that appeases the heart.'* 3. The er -Sag- tuff -mal. — It is obvioas that prayers of such formal character, said in the sacred language not understood by laymen and requiring intonation, could not become popular. The ordinary 1 Taken from the epilogue of the liturgy to Enlil in H. Zimmem, Sumerische Kultliedcr aus altbabylonischer Zeit, no. 12, restored by the present writer from a Philadelphia text in his Liturgical Texts from Nippur. 2 The er-iem-ma of en-zu sd-mar-mar liturgy in S. Langdon, BahyUmian Liturgies, pp. 114-123. 3 Pure Sumerian penitential prayers without Semitic translations were in use, as is proved by the fragment of one of this tj-pe in Langdon, Bab. Liturgies, K. 11874 = no. 64, and C. D. Gray, The Shamash Religiom Texts, Chicago, 1901, pi. xiii. K. 4795. See also Langdon, Sumerian Liturgical Texts, p. 118 (a penitential psalm to the god Amurru). 4 The Semitic rendering was probably ^i^. t^^ V'i^ °' Hebrew poetrv. This identification is based upon a comparison of iv. Raw-1.2 54, no. 2, lines 14 and 21, HgH, with xb. hne 17, er-iag-tug-tnal, and rev. 19, er-iag-tug-rtuU.

  
    160 PRAYER (Babylonian) Babylonian and Assyrian prefen-ed the services of the magic cults, where he said his prayers in Semitic. Consequently few of the liturgical prayers of penance have been found, whereas a large and increasing number of Semitic prayers of the secret cults are known. Only educated and distinguished laymen employed the liturgical prayers. They are mentioned in connexion with a ritual for the king, where they are intercalated in the service of a magic ritual along with the prayers of ' the lifting of the hand,' ' which were always accompanied by sacramental ceremonies. We possess many rituals of this kind both for kings and for laymen, but this is the only one which directs the use of the liturgical penitential prayers. The king is directed to recite these prayers, or sometimes the priest recites them for him. In this case the service seems to have been performed on the roof of the palace.^ Another ritual tablet of this class also orders the sajdng of an er-Sag-tug-inal to Ishtar.^ So we have substantial evidence that these liturgical prayers could be employed in the magic cults, but perhaps only in the rituals for kings and educated laymen. Asurbanipal employed homage* and liturgical prayers to appease the gods.^ Only ten penitential prayers of this kind are known. They may be readily detected by two easy tests even when the literary note is broken from the end of the tablets. Used in the proper sense, an er-Sag-tug-mal^ must be written in Sumerian with interlinear Semitic version and be composed in liturgical style. The penitential psalms are : (o) and (6) On a neo-Babylonian tablet in Berlin — one psalm to the god Sakkut and one to Marduk.7 The psalm to Sakkut is responsive, but that to Marduk is sung for the penitent bj' the priest. (c) A long psalm to ' any god ' and the best example of a deep sense of religious contrition for moral sin ; 8 sung throughout by the penitent. (d) Psalm to Aja, consort of the sun-god at Sippar ; a fine responsive composition which imitates the public intercessions closely.9 (e) Psalm to Innini-Ishtar in the same style as (d), but sung throughout by the penitent.io (/) Fragment of a beautiful responsive psalm : ' He weeps and cannot restrain it. My deeds I will speak of, my unspeakable deeds. My words I will rehearse, my word unrelatable. Yea, oh my god, of my deeds I will speak, my needs not to be told.'ii (3) Fragment of a psalm similar to (/).12 1 See below. 2 This ritual for the atonement of a king will be found in V. R.2 54, no. 2, with additions on pi. 10 at the end. 8 H. Zimmem, Beitrdge zur Kenntnis der babylonischen Religion, Leipzig, 1900, p. 164, no. 51. 4 Takribtu, a Semitic word for liturgy in this passage (?) (v. R. iv. 89). ' The Semitic prayers, employed only in the magic cults, by long association in the cults of atonement for royal persons where the liturgical prayers were also permitted, were also erroneously called er-iag-tttg-mal ; e.g., the Semitic prayer addressed to Ishtar in a ritual for a sick man in iv. R.2 55, no. 2, obv. 25 — rev. 5 is called a iu-il-ld, which is the proper title, but also an er-iag-tug-mal, which is erroneous. 6 The reading er-sag-tug-ga is also possible. 7 Text in Reisner, Sumerisch-habylonische Hymnen, no. 30 ; tr. in Langdon, Bah. Liturgies, pp. 124-130. 8 Text in iv. R. 10. The principal edd. are H. Zimmern, Bdbylonische Bus.spsalmen, Leipzig, 1885, pp. 61-74, and in Der alte Orient, vii. pt. iii. pp. 22-24 ; A. Ungnad, in H. Qressman's AUorientalisehe Texte und Bilder, Tiibingen, 1909, p. 90 f. The advanced ethical conception of sin in this text points to a rather late date. The tablet was copied from a Babylonian original for Asurbanipal's library. 9 Text in P. Haupt, Akkadische und swnerische Keilschrifttexte, Leipzig, 1882, p. 122 f. ; ed. Zimmern, Babylonische Busspsalmen, pp. 51-61 ; A. H. Sayce, Origin and Growth of Religion^ (HL, 1887), London, 1909, p. 523. 10 Text in Haupt, p. 116 f. ; ed. Zimmern, Sab. Busspsalmen, pp. 33-51, and Der alte Orient, vii. pt. iii. [1905] p. 24 ; Langdon, Sumerian and Babylonian Psalms, pp. 256-258 ; Sayce, p. 521. 11 Text from two fragmentary duplicates, iv. R. 26, no. 8 and 27, no. 3 ; ed. Zimmem, Bab. Busspsabnen, pp. 85-87, and Der alte Orient, vii. pt. iii. p. 25 ; Sayce, p. 526. 12 Text in v R. 29** ; ed. Zimmern, Bab. Busspsalmsn, pp. (A) Responsive praj'er in imitation of a public intercession to Enlil.i (i) A liturgical prayer similar to (A) mentioning an historical event; recited by the penitent (or choir?); possibly an er-iem,-ma ; 2 intercession to Ishtar. (J) Fragment of a beautiful prayer to a god.* 4. Semitic private prayers. — Besides these formal penitential prayers, a few Semitic prayers are known which probably represent the work of lay hymnologists, and hence approach more nearly our modern standards of poetry. They do not appear to have had any connexion with official worship. One of the best and longest examples of this type of private prayer is the fine appeal of Asumasirpal I. to Ishtar of Nineveh in which he intercedes for help in governing his kingdom and mercy upon himself as a sinner. According to one passage of this prayer, it was made at the time when the king dedicated to Ishtar a bed of ebony in her temple.* Another long Semitic prayer to Marduk, which devotes special attention to this god's mythical deeds, appears to be a real act of private devotion by Asurbanipal in which he asks Zerbanit to intercede for him with Marduk.* On an even more abstract and ceremonially detached plane stands the well-known hymn and prayer to the sun-god in which the best Babylonian ethical wisdom is disctissed.® A long but badly damaged secular prayer of this type to Nebo contains some remarkable lines. ' Oh lord open (hearted), that puttest an end to sorrow. Thou of wide ears, that boldest the writing tablet. Oh Nebo open-hearted, that puttest an end to sorrow. Thou of wide ears, that boldest the writing tablet. Oh wise lord, thou hast become angry against thy servant. Upon him have fallen woe and suffering. In the billows of the flood he is thrown, the deluge [mounts] over him. The shore is far from him, far away is the dry land. He has perished in a deep place, upon a reef he has been caught. He stands in a river of pitch, he is caught in the morass. Take thou his hand, not shall thy servant be brough\ to naught. Cause his sin to go forth, lift him from the river of pitch. Oh Nebo, take his hand, not shall thy servant be brought to naught.''' 5. Acrostics. — To this class of secular prayer belongs a group of artificially constructed prayers arranged in sections so that each section has the same number of lines, and each of these lines begins with the same vowel or syllable. These initial syllables of the sections spell out a sentence. 9-,33 ; Sayce, p. 521 ; Langdon, Sum. and Bab. Psalms, pp. 268-271. 1 Text in iv. R. 21*, no. 2 ; ed. Zimmern, Bab. Busspsalmen, pp. 78-85. / 2 Text in iv. R. 19, no. 3 and corrections, pi. 4 ; ed. Zimmern, 16. pp. 74-78. The colophon is broken away and hence this intercession may be the epilogue of some liturgy. Other fragments of penitential prayers are published by T. Meek, BASS X. pt. i. [1913], nos. 15, 16 (fragments of three different prayers, one of which is also published in Langdon, Bab. Liturgies, p. 183), and 17 ; K. 4648 in the British Museum (unpublished) is also a psalm of this class. 3 Text in iv. R. 24, no. 3 ; cf. Haupt, p. 208 ; M. Jastrow, Religion Babyloniens und Assyriens, Giessen, 1905-13, ii. 110. The number of prayers of this class was certainly more numerous than the known examples would lead us to infer. A tablet, Rm. 2220, In the British Museum contains a few titles of such prayers ; since it is a fragment of a large tablet, it originally contained a long list of these liturgical psalms. 4 Text in ZA v. [1890] 79 f.; tr. in Langdon, Tammuz and Ishtar, Oxford, 1914, pp. 65-69. 5 Text in J. A. Craig, Assyrian and Babylonian Religious Texts, Leipzig, 1895, i. 29-31 ; ed. J. Hehn, in BASS v. [1903] 309-319 ; P. Jensen, Texte zur assyrisch-babylonischen Religion, Berlin, 1915, pp. 108-117. The first letters of the lines are an acrostic and read a-na-hu ai-iur-ba-an-ap-li ia il-su-ka bu-id-lifa-ni-ma ma-ru-du-tik da-li-li-ka lu-ud-lul, ' I am Asurbanipal who pray to thee ; grant me life, oh Marduk, and I will sing thy praise.' 6 A long text in four columns, published by 0. D. Gray, pis. i., ii., ed. ib. pp. 12-23 ; also by A. Jeremias, in Roscher, s.v. ' Shamash ' ; see also Zimmem, Der alte Orient, xiii. pt. i. [1911] p. 23; A. Schollmeyer, ib. p. 80flf., and P. Jensen, Texte zur assynsch-babylonischen Religion, pp. 96-107. 7 Text in ZA iv. [1889] 252-255 and 256 f. Similar prayers to Marduk are published, 16. pp. 36-40, and ed. Hehn, ib. pp. 819325 ; by Hehn, ib. p. 392 1, and ed. pp. 368-373.

  
    PRAYER (Babylonian) 161 Naturally a composition of that kind was bound to extend to a great length. The best example is the acrostic published by Ziuiniern^ and Craig.''' The text is badly damaged and only a few words of the acrostic can be read : a-na-ku . . . ub-bi-ibma . . . Hi u iar-ri, ' I am ... he has cleansed ... of god and king.' Naturally the name of some king was spelled out after ana-ku. Each section contains eleven lines, and each line is ruled into four accents, or word-groups. A fragment of an acrostic in sections of four lines has been published by Pinches ' which is obviously a royal prayer. Only one word of the acrostic can be read, viz. zi-kir-Su, 'his name.' The best example of an acrostic in sections of four lines is a fragment of which only three sections are preserved.* The lines begin and end with the same syllable. ' He whom thou hast seized not shall be lifted up [his head) among the ^;oAs, Of the weak and down-cast thou establishest the [foundation), He that is entangled in pit loolis unto thee. and naire Maj' thj- good wind blow and I be delivered. I have cried unto thee, Oh Receive me with favour and I Nebo ! shall rejoice. I am fallen low among men, I refuse sleep. I am undone like magician who knows not what he shall pray for. I crv aloud to the gods, loudly calling. Thedown-cast who puts his shall be satiated with abuntrust on thee dance. Thou fortifiest the wall of and establishest the foundation the faithful, thereof. Thou givest goodness and puttest far awaj- sin. The stone wall of the wicked thou turnest to clay.' 6. Prayers of dedication. — Closely allied to these unceremonial prayers and, like them, written for special occasions are the numerous prayers connected with dedications. The historical inscriptions of Sumerian rulers are usually written upon objects of art dedicated to a deity. At the end stands invariably * the personal petition of the king. E.g., the deeds of Lugalzaggisi, king of Erech, are written upon a vase dedicated to Enlil in the temple of Nippur and conclude with a prayer in prose. ' May Enlil, king of the lands to Anu his beloved father, repeat my prayer and to my life, life add. May he cause the world to abide in peace.' *> A statue of Gudea, patesi of Lagash, dedicated to the goddess Kinharsag to commemorate the building of her temple, ends with a prajer, ' The queen who in heaven and earth decrees fates, Nintud mother of the gods may lengthen the life of Gudea who built this temple.' 7 The Sumerians no doubt attached a magical influence to these prayers. They produced in a positive sense the intervention of the gods in the same way as the curses which they often attached to monuments were supposed to invoke the wrath of the gods upon those who violated the statue. The Semites did not imitate the Sumerian prayers at the end of their historical inscriptions * until late in the history of Babylonia. AH the historical inscriptions of Assyria from the period of the early rulers of Assur to the reign of Asurbanipal in the 7th cent, end with a curse. Although 1 ZA X. [1895] 1-24. 2 Craig, i. 44-52. See for a tr. Frangois Martin, Textes religieux assyriens et habyloniens, Ist ser., Paris, 1903, pp. 164-194. 3 T. G. Pinches, Texts in the Babylonian Wedge-Writing, London, 1882, pi. 15. This text is DT. 83 in the British Museum and has been studied by Sayce, p. 614, and S. A. Strong, PSBA xvii. [1895] 131 fit. * Published by Strong, pp. 138-141. See also 0. Bezold, Catalogue of the Cuneiform Tablets in the British Museum, London, 1889-99, K. 8204. 5 That is in case of objects dedicated to a god. •i F. Thureau-Dangin, Die siimerische und akkadische Kimigsinschriften, Leipzig, 1907, p. 155 f. 7 76. p. 67. For other prayers of this kind in the Sumerian period see ib. p. 83, ix. 1-3, p. 194 (z) 209 (a). Note especially the fine prayer of Arad-Sin, king of Larsa (ib. 215(d) rev.). » The Cniciform Monument of .Manishtusu, e.g., ends \vith a curse (L. W. King, BAssyr ix. [1912] 104) and so does the stele of the Code of gammurabi. The historical inscriptions of gammurabi, Samsuiluna, and Anunizaduga do not end with prayers. VOL. .\.— II in Assyria this Semitic conservatism in regard to ancient canons of historical composition remained to the end, yet we possess some examples of prayers on objects uedicated to deities as early as tiie 15th cent.,' and many other beautiful Assyrian prayers of this kind in later reigns.* These are regularly written in metrical form. The following are the best-known Semitic prayers of this kind : (a) A hymn and prayer on a gold censer dedicated to Marduk in his temple at Babylon, by .\surbanipal.3 (6) Hymn, pr.iyer, and curse to Nusku written on an image of the storm bird.* A tendency to add prayers to the end of historical inscriptions is found among the Semites only in Babylonia and is probably to be explained as a survival of Sumerian influence. The Babylonian inscriptions of Asurbanijial preface the curse by a prayer," and one of them ends with a metrical penitential jirayer.* The full consequence of this literary movement was realized in the historical inscriptions of the Neo-Babylonian empire. Heie from Nabopolassar onwards the records of these kings end with admirable prose prayers, and the curse disappears. From a religious and literary point of view, this represents a great advance on all preceding historical composition. The prayers of this class and period are numerous and should be referred to by the student who wishes to study the secular Semitic prayers at their best. The following prayer of Nebuchadrezzar is intercalated in an unusual manner into the preface of his greatest historical inscription (it is addressed to Marduk) : 'Without thee, oh lord, what were the portion of the king whom thou lovest, whose name thou callest as it seemed ^ood to thee? Thou directest his being and guidest him in a righteous way. I am thine obedient prince, the creation of thy hand. Thou hast created me and hast entrusted me with the rulership of all peoples. According to thy kindness, oh lord, with which thou carest for all of them cause thy majestic rule to be merciful, and fear of thy divinity cause to be in my heart. Grant me what seems good to thee.' 7 7. Rise of the §u-il-la and its later application to private prayer in incantations. — By far the most important and numerous class of prayers are the so-called ' prayers of the lifting of the hand ' ^ which arose out of the curse in the Sumerian incantations. In the early period the ritual of the incantations consisted in acts of symbolic magic accompanied by an invocation to one of the deities and a curse. The whole was said by the priest. The afflicted person in this period was supposed to have been attacked by the demons. Gradually a more ethical view of sin arose, in which the priests attributed the invasion of the spell (mamit) and the flight of the man's protecting deity to the penitent's own immoral deeds." Pari passu with this higher conception of sin increased the tendency to secure divine intervention by prayer and confession of these sins. Hence in the course of time the Babylonians developed a ritual of atonement, which, while preserving the magic acts and 1 A short Semitic prayer at the end of a memorial tablet of the scribe of Asuruballij, king of Assyria at the end of the 16th cent., will be found in King, Annals' of the Kings of Assyria, London, 1902, pp. 388-390. The fine prayer of ASurna^irpal i. in the 12th cent, cited above is really a dedicatory prayer written on the occasion of presenting a bed to Ishtar. 2 Cf. the dedication of a statue of Nebo by a governor of Calah, i. R. 35, no. 2 ; J. Pinckert, Eymnen unci Gebete an Xebo, Leipzig, 1907, p. 27. 3 The text is known only from a copy by an Assyrian scribe ; text by Strong, JA, new ser., i. [1893] 365 f., and Craig, pp. 1013 ; ed. Martin, pp. 46-53. * Text known only from an Assyrian copy, published by Craig, p. 35 f. ; ed. Martin, pp. 134-138. 6 See the cylinder inscr. L^, reconL of the rebuilding ol Ebarra in Sippar (C. F. Lehmann, SamaiiitmuHn, Leipzig, 1892, pt. ii. 19-21). 6 Lehmann, pt. ii. 21-23, inscr. 43. , ■ • 7 Langdon, Vie iieubabylonisehe Konigsinschriften, Leipzig, 1912, p. 122, lines 65-72. The pra%ers of this class will be found at the end of each inscription in this volume. 8 Sumerian iit-il-la, Semitic nii Icdti. 9 On the principles of the Babylonian atonement see art. Expiation and Atonkmekt (Babylonian).

  
    162 PRAYER (Babylonian) the curses, introduces long prayers to the deities by the priest and penitent. Finally, a still higher ritual resulted in banishing the priest's prayers entirely and assigning them all to the sinner. In a ritual of tlie latter class the priest confined himself to the acts of magic which accompanied the prayers. Usually the directions for the magic ritual are written after each prayer said by the man seeking atonement from sin or healing of disease. Sometimes the prayers of the penitent are written on one set of tablets and the ritual for the priest on another.^ Prayers said by a penitent are called ' lifting of the hand,' and were always said in the vernacular familiar to laymen. In those rituals where the priest took over a portion of the prayers we find them named by an ancient liturgical term Jci-lSub}, 'prostration.' The priests almost invariably employ Sumerian in their praj'ers of the magic rituals, which were private ceremonies. Since the ceremonial prayers of private penance were evolved by the Semites directly from the epilogues of the Sumerian liturgies, we should naturally expect that the prayers introduced into the ceremonies of the secret magic cults were modelled upon classic Sumerian incantation rituals. In fact, an Assyrian catalogue of official liturgies and recessional psalms adds also a long list of titles of Sumerian prayers of the ' lifting of the hand ' to various gods,^ and a small fragment of another catalogue contains several more.^ Since these have Sumerian titles, they perhaps may go back, like the liturgies, to Sumerian times. It will be seen, however, that Su-il-la in these catalogues designated a liturgical public prayer. Only at a later period did the term apply to the Semitic prayers of penitents in the magic rituals. The present writer does not believe that the incantation ceremonies, as they came into the hands of tlie Semites in the age or ^ammurabi, atibrded any opportunity for the prayers of the sinner. They were too ritualistic and priest-ridden to permit of such concessions to laymen. Nor had they risen to the necessary conceptions of sin to produce private prayers as we have them in the later cults. When they passed on their rites of atonement to the Semites, they had probably arrived at the stage in which the priest alone adds prayer to the ban and the magic ritual. These priestly prayers were called ki-Sub in the Sumerian ceremonies, and, when the Semites introduced their beautiful prayers for the sinner into those ceremonies, they called them Su-il-la ; since they take the place of the ancient ' curse,' they invariably bear also the title 'incantation,' 8. Prayers of the older type in Semitic times ; the kiiub of liturgies applied to priests' prayers. — Ceremonies of atonement of the Sumerian type in which the priest said part of the prayers on behalf of the sinner persisted in the Semitic religion of Babylonia. These are of course bilingual, said by the priests in Sumerian and possibly interpreted to the penitent Vjy means of the Semitic interlinear version. The following are the best known examples of this class : (a) A long bilingual prayer to the sun-god, followed by a Semitic prayer of the penitent ; part of a ritual of atonement for the king.4 A portion of the priest's prayer is as follows : ' To free the bound, to heal the sick is in thy power. The god of this man for his son stands humbly before thee to accomplish faithfully the freeing. 1 E.g., the rituals for one of the rites of atonement in the 'house of washing' (bit rimki) will be found in Zimmern, Beitrdge, pp. 122-135. The tablets of prayers to be said by the penitent (here the king) are also partially preserved (see L. W. King, Babylonian Magic and Sorcery, London, 1896, no. 1). 2 IV. R. 53, iii. 44- iv. 28. 3 No. 103, in Langdon, Bab. Liturgies. * Text iv. R. 17 ; ed. A.^ Sehollmeyer, Sumeriseh-babylonische Hj/mnen und Gebete an Sama&, Paderbom, 1912, no. 2. The lord has sent me ; Yea, the great lord of Eridu has sent me. Stand forth and learn his command and render his decision. When thou marchest the dark-headed people, thou directest : The light of peace create for him, and so may his trouble be smoothed out. Punishment for sin has been laid upon a man, son of his god. His limbs are afflicted with pain ; he lies suffering with sickness. Oh sun-god, observe the " lifting of my hand." Consume his food, receive his drink-ofifering and his god place at his side. At thy command may his punishment be forgiven, his condemnation removed. That which binds him let be undone, from his sickness may he live. As long as he li\'es may he speak of thy majesty. And I the magician, thy servant, will sing thy praise.' 1 (6) Part of a similar series containing the priest's prayer to Shamash and the first line of the penitent's Semitic prayer. A portion of the Sumerian has no interlinear version. 2 (c) Fragment of a similar series. Only the prayer of the priest to Shamash is preserved. The last lines duplicate no. (6).3 (d) Fragment of a similar series. Only about half of the priest's prayer to Shamash is preserved. * (e) A complete series of prayers in the ' house of washing ' for the healing and atonement of a king. The service begins by a long prayer of the priest, after which follows a section from the lower type of incantations, and then a short Semitic prayer of the king ; finally a long prayer of the priest. This service is also said to Shamash. » (/) Fragment of an incantation ceremony to Marduk. The end of one of the penitent's prayers in Semitic and most of one of the priest's praj'ers are preserved.6 (g) A complete prayer of a priest addressed to Shamash as an incantation to deliver a woman at childbirth.7 (h) Fragment of a ceremony in the house of washing, containing a portion of the priest's prayer and the end of the penitent's prayer. 8 (t) Fragment of a ceremony addressed to Bau, goddess of healing ; portions of the priest's prayer and beginnings of a few lines of the penitent's prayer.9 (J) A priest's prayer, called an ' incantation and prayer of prostration to the setting sun,' with catch-line for a succeeding Sumerian prayer.i" (k) A long and nearly complete bilingual prayer to the moongod is called a su-il-la by the scribe, but it has more similarity to the epilogues {er-sem-ma) of liturgies than to the prayers of priests in the magic ceremonies, n It was followed by a similar Sumerian prayer. This tablet testifies to the existence of a series of liturgical prayers probably written for public services and closely related to the liturgies.i2 It is evident, therefore, that the Babylonians employed the word Su-il-la originally for a Sumerian public prayer, and, although we have but one example of these, yet the catalogue shows that they possessed a great number. The titles of prayers in the incantations were, therefore, taken from the musical terminology of the public services. The name of the choral passages in the liturgies {kiSiib) was given to the Sumerian prayers of the priests in these magic rituals, and the name of public solo prayers of the temple choristers {Su-il-la) came to designate the prayers of the 1 This class of prayer usually has the title, enim-enim-ma ki[su-bi-i»i] dingir Xkam, 'An incantation, prayer of prostration to the god X.' This title was taken from an old liturgical term, kisub, melody in a public liturgy. 2 Text iv. R. 20, no. 2 ; ed. Sehollmeyer, no. 4. 3 iv. R. 28, no. 1 ; Sehollmeyer, no. 6. * iv. R. 19, no. 21 ; Zimmern, Der alte Orient, vii. pt. iii. p. 15 ; Sehollmeyer, no. 3. ' Text in v. R. 50 f. ; restored and edited with omission of the interlinear version in Langdon, Sumerian Gframmar, Paris, 1911, pp. 187-196 ; Sehollmeyer, no. 1. 6 iv. R. 29, no. 1 ; ed. 0. F. Fossey, pp. 364-369 ; Hehn, pp. 334-337. ^ Meek, no. 1. s Grav, Shamash, pi. vi. ; ed. Sehollmeyer, no. 20. 9 Text by Craig, pi. IS ; ed. Martin, p. 70. 10 Text by G. Bertin, in RAssyr i. [1886] 157-161 with tr. ; see also Sehollmeyer, no. 7. The purpose of this ceremony remains obscure. It may possiblj' belong to a series of prayers for the dedication of a temple or some similar service. 11 Text in iv. R. 9 ; ed. E. G. Perry, Hymnen und Gebete an Sin, Leipzig, 1907, no. 1 ; and E. Coinbe, Hist, du culte de Sin, Paris, 1908, no. 1 ; Zimmern, Der alte Orient, vii. pt. iii. p. 11 f. The title of this prayer was entered in the catalogue (Langdon, Bab. Liturgies, no. 103, line 8) and the title of the colophon elim,ma umun glr-ra in the same catalogue (line 10). 12 The bilingual prayer said at the close of the public services of the New Year festival by a priest is also called iu-U-la (F. H. Weissbach, Babylonische Miseellen, Leipzig, 1903, pp. 36-41 ; iv. R. 18, no. 2).

  
    PRAYER (Babylonian) 163 laymen in these incantations. Both of these literary terms have, therefore, a double usage in Babylonia and Assyria, which ^)rove8 clearly enough that the prayers of incantation ceremonies are of much later origin tlian the liturgies. 9. The Su-il-la prayers of the magic cult.— From every point of view the pravers of the laymen, said in their own vernacular Semitic, form the largest and most valuable collection of private devotional literature of the Babylonians and Assyrians. The tendency to regard moral transgression as the cause of divine anger resulted in the increasing importance of the prayers of the Eenitent. Most of their best rituals of atonenient ave eliminated the prayers of the priests entirely. We possess a large number of these prayers of ' the lifting of the hand ' to be used as the books of the various rituals appoint. They follow one another, each to a different deity, while the priest performs the necessary rites of magic. All the known tablets of prayers of this class belong to the late period, as we must expect ; for fervent intercession based upon a spiritual consciousness of sin is of slow growth in any religion. It never was attained by the Sumerians, and the Semites themselves advanced to these higher forms of atonement only after 2000 years and more of their consecutive history. These prayers, despite their fine literary composition and lofty sentiment, always bear the title 'incantation and lifting of the hand,' but the former title, implying a low type of religion, appears here only because these prayers belong to the secret rituals of the priests of atonement. It is possible to give only lists of groups of these prayer-tablets, since their number is very great. The earliest known incantation rituals, in which the prayers are either partly or wholly assigned to the laymen, belong to the city of Assur, capital of the early Assyrian empire, and probably belong to the period of Tiglathpileser l.^ and his successors. These have been recently excavated by the German Oriental Society on the site of modern Kalah Shergat. The religious texts recovered by the Germans at Assur were not published until late in 1915,* and consequently Assyriologists have not yet been able to make critical editions of them. The following list of tablets in the official publications will contain the more important of the early Assyrian prayers of this class : No. 23 : portions of two prayers to Marduk. Ritual accompanies each prayer. 3 No. 25 : part of a prayer to Nebo followed by the ritual and beginning of a prayer to Marduk.^ The Marduk prayer was employed in many other services and will serve as a good example of these Semitic compositions : ' Mighty and glorified one, splendid one of Eridu, Lohy prince, first born of Nudimmud, Marduk the terrible one, who maketh Egurra to rejoice, Lord of Esagila, help of Babylon, who showeth mercy unto Ezida, Who giveth peace unto the soul, chieftain of Emahtila, who reneweth life, Protecting shadow of the land, sparing the wide-dwelling peoples. Regent of the sacred chapels everywhere, Thy name is good in the mouth of peoples everywhere. Marduk, Kreat lord, merciful god. By thy mighty command may I live and prosper and look upon thy divinity. 1 12th century. 2 E. Ebeling, Keilschrifttexte axis Assur Religiosen Irihalts, Berlin, 1916, pts. i. and ii. 3 It is somewhat rare to find these prayers addressed to the same god. A similar service, in which a succession of three prayers to Nebo occurs, will be found in King, Bah. Magic, no. 22. The first prayer to Marduk is a duplicate of the one mentioned in the following note. •* The Marduk prayer is known from a service employed at Nineveh, where it occurs as the first prayer on one of the tablets of a series (King, Bah. Magic, no. 9)i. Naturally both copies came from Babylon. It has been ed. by Hehn, BASS v. [1005] 347-349). A nearly complete duplicate ia the first prayer in Ebeling, no. 59. Whatsoever I plan may I attain. Fix justice in my mouth. Cause to be words of goodness in my heart. May guard and watchmen speak of (my) good deeda. May my god stand at my right. May my goddess stand at my left. May a saving god be faithful at my side. Oh grant to 8]>eak, and hear and be gracious. The word which I utter, even as I utter it, may be favourably received. Oh Marduk, great lord, bestow life. Command that my soul live. May I enjoy unto satiety walking in purity before thee. May Enlil rejoice for thee, and Ea be glad for thee. May the gods of the universe adore thee. And the great gods make kind thy heart." This prayer was followed in the Aisur sers-ice by another to Marduk, then by one to Sin, the moon-god, and finally by one to Enlil. After each the scribe gives the ritual for the priest. No. 26 : a ceremony in which the priest introduces the penitent to Marduk, explaining his sorrows in Semitic. Then follows a very long prayer to Marduk by the penitent. The service ends with a complicated and long ritual. No. 32 contains a long prayer to Shamash preceded by a ritual. . No. 55 contains a praver to Shamash. As no ritual is given. It probably belongs to' a series in which prayers and ritual were given on separate tablets. No. 58 contains a prayer to Shamash and four to Nusku, the fire-god, without ritual. No. 59 begins with the prayer to Marduk translated above, and is followed by one to Enlil. No. 68 contains only one long and beautiful prayer to EnlU without ritual. No. 80 begins with ritualistic directions for the priest, after which follows a long prayer of the penitent to Shamash. The Asurbanipal library has been up to the present our principal source of information concerning these rituals of atonement. The tablets of prayers and ceremonies belonging to that collection have been published together in King's Babylonian Magic and Sorcery, and they have been widely studied in special monographs. These ceremonies, however, have never received a proper scientific treatment, since the various monographs founded upon them, by selecting only prayers for a particular deity, dissect the ceremonies and omit the rituals.* Prayers of ' the lifting of the hand ' from Babylonia are also well documented. The longest, and in many ways the finest, of all these Su-il-la prayers is addressed to Ishtar and contains 110 fines." Several tablets from ceremonies of this kind belong to the collection of the University Museum in Philadelphia and have been published by D, W. Myhrman, Babylonian Hymns and Prayers, No. 12 contains a prayer of 'the lifting of the hand' to Shamash by the king Shamash-shum-ukm. Ordinarily these prayers contain a blank space for the insertion of the name of the layman. This and no. 18, a prayer to Marduk, and Ebeling, no. 55, a prayer to Shamash by Asurbanipal, are the only known instances where the text gives the name of the person who used it. In fact, we have two Assyrian ceremonies which employed Myhrman, no. 12, both with the usual blank space for the name of the layman.3 No. 17 : a prayer to Enlil, and first line of the next prayer to Ninlil. This prayer illustrates Babylonian religion at its best :* ' Oh lord magnified, fortress of the heaven spirits, CouncUlor of the earth spirits, solicitous prince. Oh Enlil, lord magnified, fortress of the heaven spirits, Councillor of the earth spirits, solicitous prince. Self renewing, the utterance of whose mouth is unalterable. The word of whose lips no god has put aside, Lord of lords, king of kings, father who begat the great gods, Lord of fate and of the designs of things, ordering heaven and earth, lord of the lands. 1 The various prayers to Sin, Shamash, Marduk, etc., are thus taken out of their connexion in these ceremonies and grouped together for special study. This method is peculiar to the Leipzig school of Assyriologists. " Text in King, The Seven Tablets 0/ Creation, London, 1902, ii., appendix 5 ; ed. in i. 222-237. See R. W. Rogers, Cuneiform rarallels to the OT, New York, 1912, pp. 153-161, and literature cited. , , 3 King, Bab. Magic, nos. 6 and 10. This prayer was ed. bv Schollmeyer, no. 14. See corrections to this edition in AJSL xxix 119131 209 4 Ed. S. Langdon, PSBA xxxiv. [1912] 152-156 ; corrections by Zimmem. ZA xxviii. [1913] 68. The same prayer was employed in Assyria by the king at the dark of the moon (King, Boo. Magic, no. 19).

  
    164 PRAYER (Babylonian) Who completest judgment, whose commandment changes not. Fixing the fates of the gods altogether, By thy order humanity has been begotten. 01 king and prefect, the being thou definest. Since to create god and king rests with thee, And thou hast caused the weak to attain the measure of the strong, Among the multitudinous stars of heaven, Oh lord, I p<it my trust in thee, I adore thee, and my ears are unto thee. The fate of my lite decree. Command that my name be created. Undo the evil, create for me justice. Pour out upon me a form, bestow upon me abundance. Put upon me thy vast abundance. May god and king hold me in esteem. May lord and prince do what I command. May there be unto me one that sees me. In the assembly of elders may my speech be heard. May the protecting spirit, commanding acceptance of prayer and mercy. Daily walk with me. Maj- the gods adore thee, may the goddess seek thee. And I thy servant would live, would prosper. Thy greatness I would glorify, thy praise I would sing.' All the prayers discussed in the above section are designated by the literary note Su-il-la, but they by no means exhaust the literature of this kind. The incantation rituals of the lower types, such as the Ma^ld and §\irpu series, often contain incantations which are real prayers, and they are often repeated by the laymen. But the scribes do not dignify them by the name Su-il-la, and on the whole the distinction which they made, evidently on a ceremonial basis, holds good. In the Su-il-la we have a real prayer in which the sinner takes no part in the ritual.^ In the other ceremonies, where he utters the incantations, he himself takes part in the magic ritual. Consequently the incantations not designated as su-il-la are on the whole of a lower type as literature and from a religious point of view. 10. The ba-gur-da-kam prayers. — We possess one tablet of prayers which has the subscription, ' Incantation to cause god and goddess to repent.' ^ Since all prayers are incantations, we have here in reality evidence that the Babylonians possessed at least some series of private prayers for laymen, absolutely untrammelled by magic rituals. We may perhaps assume too much by this estimate of Babylonian religion, for which this tablet is at present our only evidence. But the three prayers which here follow each other are so lofty and fervent, and the second and third so monotheistic, that we cannot refrain from crediting the Babylonians with having attained this the highest level of all religion — private prayer. A few lines of the second prayer will confirm this criticism. ' My god, I know not the sins of . . . Thy revered name scoflSngly have I spoken ? Thy titles have I forgotten and mightily have I . . . f Thy work in time of trouble have I neglected ? Thy boundaries have I transgressed ? Many are my sins ; as I have done, mayest thou not requite. Oh, my god, sever and undo, free the toils of my heart. Forget my lolly, receive my prayer. Turn my sins unto favour.' 3 1 In a letter to the king concerning a list of rituals of the nam-btir-bl series (see below) the priest of incantation refers to the prayers or incantations in that service as iu-il-la, and the letter implies that the priest himsell said them. This illustrates the indefinite application ol Su-il-la. Here it is used for the lower type of prayer allied to the real incantations. See R. F. Harper, Assyrian and Babylonian Letters, Chicago, 1892, i. 23 ; ed. E. Behrens, Assyri^chbabylonische Briefe, Leipzig, 1906, no. 7. 2 Craig, ii. 6f., and duplicate in Myhrman, no. 14; ed. Langdon, PSBA xxxiv. [1912] 75-79 ; important corrections in ZA xxviii. [1913] 71, and AJSL xxx. [1914] 228. 3 In Craig, p. 13 f., will be found a tablet with prayers which probably belong to this type, of service. Here even the superscription, iiptu, which precedes all prayers, is omitted. To an advanced type ol ritual belongs the tablet in Craig, pp. 15-18, restored by Langdon, il^ssj/rxiil. [1916] 105-117, from Ebeling, no. 57. The prayers are addressed to Tammuz and Ishtar and are neither prefaced nor ended by a literary note to designate .them a.3 incantations. II. The prayers of the nam-bur-bi series. — A much more extensive series of atonement rituals existed, apparently designed for the use of those upon whom liad fallen some misfortune, by which the Babylonians inferred that the gods were turned against a man, and that atonement was necessary. This series, which aimed at providing for all sorts of emergencies, bore the title nam-bnr-bl,^ ' the redemption.' An event of evil augury having occurred, the priests selected for the person concerned that part of the series which applied to his case. Much magic was employed, and the unfortunate man repeated a Semitic prayer provided by these books for the occasion. E.g., the 135th tablet provided for the event, 'If a man has lost or [dropped] into the river a cylinder seal or a stone pestle (?).' After an elaborate ritual to cleanse that man's house by tbe priest, the man himself prays to Ishtar. The ritual closes with other complicated magical acts.2 Another talilet of this series provides lor, ' If evil signs and omens come upon a king and his land.' 3 The ritual seems to have preserved parts of two prayers said by the king or his delegate.^ Prayers and rituals from this series are frequently prescribed by astrologers at times of unfavourable omens." A letter from one of the priests of atonement to the king refers to the nara-bur-bi, ' If the moon and Saturn stand together in a misty ring,' which was taken as an evil omen.* In the same letter the priest speaks of having read 21 tablets (!) of this series to avoid tlie ominous events. Another letter to the king informs him of a nam-bur-bo at the time of an earthquake.'' Another letter mentions an astrological event for which the series provided no prayers and rituals.^ Most of the great rituals of atonement contain prayers employed as incantations ; consequently the number of these compositions is well-nigh unlimited. A ritual for purifying a newly-built house to prepare it for the owner's occupation contains two prayers intercalated with the ritual." The prayers of the priests in the rituals of the New Year celebrations during the first eleven days oit Nisan belong to the public ceremonies and are said in a mixtm-e of Suraerian and Semitic. These bear the title Sub,'^'^ always employed for the Sumerian prayers in distinction from the Su-il-la, or Semitic prayers," and were probably accompanied by music.^ 12. Prayers of preparation (ikrib).—Theintricate and comprehensive religious literature of the Babylonians provided rituals and prayers for every conceivable necessity, and one of the most import1 The Semitic loan-word was prdoably nam-hur-bUi, (iv. R. 176, 15 ; King, Bab. Magic, no. 6212)'; nam-bur means ' freeing,' 'unbinding,' and bi means 'to speak.' The same element bi is found in sag-bi=mdmUu, 'curse.' For nam-bur-bH see Behrens, pp. 95-97. 2 Text in Craig, p. 66 f . ; ed. Martin, pp. 242-247. 3 iv. R. 60. Restore the catch-line, Himtna iddti ittdti a^dti ana iarri u indti-Hu ibSd. 4 See, for partial tr., Babyloniaca, iii. 25, and Schollmeyer, no. 6. A similar ritual certainly belonging to this series and also performed against astrological omens is King, Bab. Magic, no. 62. 6 See R. C. Thompson, Reports of the Magicians and Astrologers, London, 1900, nos. 88 and 82. ^Summa Sin u ^arnaS ana tarbofi zinnatu ibiH issinii (Harper, Letters, L 23, 15). 7 Harper, Letters, no. 355, 11. 8 A partial eclipse of the rising sun (ib. no. 470). 9 Text in Oraig, p. 76 f., and Zimmern, ZA xxiii. [1909] S69. See also Langdon, ' Babylonian Magic,' in Scientia, xv. [1914] 239, and Jensen, p. 54. 10 An abbreviation of kiSub. 11 The su-il-la designated also Sumerian prayers of the priests, as already stated. When employed in this sense, they are related to the kitub or Sub, thedifference consisting probably in the use of a musical accompaniment for the kikuh or Sub prayers. i'-2 The text of the New Year rituals will be found in iv. R. 40, and RAssyr viii. [1911] 42 (by P. Dhorme). These texts preserve most of the prayers and rituals for the days 2nd-5th Nisan. An unplaced fragment was published by Hehn, pp. 398-400, and ed. pp. 375-380. The final prayer of this service on 11th Nisan is called a Su-il-la (see above). Some of these public prayers were translated by Langdon in Exp vii. viii. [1909] 153-158.

  
    PRAYER (Babylonian) 165 ant parts of a priest's duties was to prepare himself properly for liis sacred services. Undoubtedly the prayers provided for such preparation were extensive, but our sources supply us with ade(^uate information upon only one point. The diviners {barii) invariably prepared themselves for consulting the omens revealed on sheep's livers bj^ performing long purilicatory rites interspersea with prayers to the deities Shamash and Adad, who presided over the art of augury. These prayers are not called incantations, nor do they bear any of the Sumerian literary indices so common to the prayers of the official cults. This points to their Semitic and comparatively late origin. They were classified as ikrib prayers — a pure Semitic expression.^ These prayers all end with a formula which is practically unvaried : ' In all that I offer to j'ou, oh Shamash and Adad, stand by ; in my discourse, my prayer, in whnteoever I do, in the inquiry which I present let there be trustworthiness.' 13. Liturgies or public prayers. — For their public worship the Babylonians and Assyrians auopted that or the Sumerians, without any appreciable change. And they continued to use in the daily liturgies of that vanished people the language in which they were originally written. Semitic Babj'lonia and Assyria presented a close parallel to the Roman Catholic Church, which still conducts most of its formal public service in the sacred language in which it was originally written. An investigation of the liturgies must concern itself primarily with the origin, evolution, and use of Sumerian public worship. When the liturgists of the late Sumerian period finally constructed the long public services, the Semites adopted them as sacred books, and in many cases we can trace the use of these litanies from Sumerian days to the 2nd century B.C. Many of the late Assyrian and Babylonian editions are edited with partial interlinear versions ; sometimes musical (to us unintelligible) notes are added ; comments and variant readings ^ often encumber the text, but the faithful adherence to the ancient Sumerian original is remarkable. Perhaps a few of the epilogues which were later adopted as psalms of private penance (er-Sagtug-mal) arose in Semitic times, but even this is uncertain. 14. Public prayer older than private prayer. — We have already seen that in the complicated rituals of the Semites the prayers of private devotion are the product of the Semitic mind. Even the formal prayers in which the priests took part, although composed in Sumerian, were probably the work of Semites. There is no proof that Sumerian worship possessed any of these private or public solo chants of the priests. It is of course possible that they originated the Sumerian hi-il-la prayers which, aa we have seen, existed alongside of the Semitic Su-il-la prayers. But these were public prayers, chanted by a priest and closely related to the choral liturgies. On the other hand, the Sumerian people, apparently incapable of individualism in worship, found the full expression of their religious psychology in common devotion. And devotion en masse, public songs participated in by the whole people, arose at an extremely early period. The Sumerian cared only to lose himself in the fellowship of religious experience. 15. Origin of liturgies. — It is difficult for moderns to understand the problems that confronted mankind in constructing religious services. 1 Most of the ikrib prayers and rituals will be found in Zinimern, Beitrage, pp. 190-219. A ritual of baru preparations containing ikrib prayers to Adad and Sin will be found in Perry, Bymnen und Gebete an Sin, pp. 24-28. Another fragment of the same ritual with prayers to the astral deities, moon, Jupiter, and Venus is pubhshed "by Lanfjdou in RAssyr xii. [1915] 189^ E.(]., see the much glossed test iv E. 30, no. 1; ed. in Langdon, Stem, and Bab. Psalms, pp. 247-255. In Sumer they began by using short chants based upon some calamity whicii had befallen the city. From the beginning music was essential to these public choral threnodies, and the earliest known compositions are characterized by refrains. In the early period anterior to the last dynasty of Ur each Sumerian city seems to have posse.ssed its own corpus of sorrowful litanies based upon local calamities in its long history. At present Sumerian antiquities have produced only fragmentary examiiles of the public services of the early period.^ But a few of these short threnodies survived and were current in the Ur and Isin periods, when the complicated liturgies were being worked out. The following public choral service of Lagash will illustrate the origin of these compositions (here the words are supposed to be uttered by Bau, the mother-goddess of Lagash) : ' Oh city, alas the treasures I my soul sighs for thee. My city Girsu, alas the treasures ! my soul sighs for thee. Oh brick-walls of Lagash, alas the treasures ! my soul sighs for thee. Oh abode of temple Ninnu, alas the treasures I my soul sighs for thee. Oh my high altar of Nina, alas the treasures ! my soul sigha for thee. Oh brick-walls of my Sirar, alas the treasures ! my soul sighw for thee. Oh ye highlands (?) of Lagash, alas the treasures I my soul sighs for thee. Of my city the treasures are scattered. In shining Girsu the children are distressed. Unto the interior of the city, oh day of woe 1 Unto the exterior of Girsu, oh sorrow, my holy place. Within the splendid sanctuary the transgressor came. Unto my abode the transfrressor came. Unto joyful . . . the transgressor came. Unto tlie consort of the great liero the transgressor came.* From their queen he caused him to go forth. From their temple the august queen he caused to go forth. The queen of my city with misery [is afflicted] The mother, the wild cow queen, with misery (is afflictedj My city my father gave as a gift. Girsu Enlil cared for faithfully. In my city which he ^ ruined altogether, In Lagash which he ruined altogether. In Sirar which he ruined altogether. In Nina which he ruined altogether, Oh afflicting shepherd, I will appease thee. Oh afflicting shepherd, let me appease thee. Oh lord of lamentation, by the woe of my city, by the woe of my temple, accept repose (?).'■* These early single song compositions were probably named after the musical instruments chiefly employed in their composition. The liturgy translated above was called an er-§em-ma, ' lament on the double flute.' All the knoAVTi early liturgies are of this class. It is, however, probable that other song services were accompanied by stringed instruments, particularly the lyre, and were called 'lament on the lyre.'* Choral passages of this kind were always known as sir, ' song,' to designate them as liturgical in character. A pronounced tendency to enlarge these single song services until they became of considerable length manifested itself at all the great temple schools. Some of them extend to nearly 100 lines. 16. Rise of a standard breviary. — As a national consciousness slowly permeated the disunited Sumerian communities, and the national myths and epics became common property, the various liturgical schools began to borrow from each other. If, e.g., a choral song of Nippur possessed attractive words and a successful melody, the liturgists of other cities adopted it into their own breviary, inserting a line or lines to mention their own 1 They are cited in Langdon, B<ib. Liturgies, p. i, note 3, and one is partially tr. in PSBA xxxiv. [1912] 156. - Note how the people inadvertently forget the situation and reveal the real fact that they themselves are wailing. S The pronoun refers to Enlil ; all calamity was attributed to the anger of the gods. . . _. 4 Text in Cun. 'IVxts, xv. 22, I^ndon, 1902 ; variant in Zimmern, Sumeriscke Kultlieder au.i althabylonischer Zeit, no. 2, rev. ii. 10-42 ; ed. in Langdon, Sum. and Bab. Psalms, pp. 284-28<. 5 See Langdon, Bab. Liturgies, p. xxxviii, and p. xlv, note 1.

  
    166 PRAYER (Buddhist) temples and city.^ The various lamentations to the weeping mother tended to produce catholicity, for she was a common possession of all Sumerian worshippers. Thus the growth of a standard breviary received on all sides a powerful impetus. And the priests of the prosperous and cosmopolitan age of Ur and Isin were not satisfied with these short songs. They desired longer services, more variety in melody, and more dogmatic theology. They began to evolve longer liturgies by the somewhat crude process of compiling a few old songs without regard to their content." But such uncertain procedure was not tolerated to any great extent. The hymnologists naturally insisted upon working out a single religious idea and upon designing eacli liturgy for the worship of a single deity. They chose some ancient single song service for tne first melody, reducing it to moderate length. The second melody was made by an extract from some old song. In this way the liturgists obtained the long services of 20 to 30 melodies, all selected from songs addressed to the same deity. Finally, the rule obtained that the next to the last melody should be a special theological litany, in which the names of all the gods are sung to a refrain peculiar to that service. This ' titular melody ' is followed by the liturgical prayer, er-Sem-ma, which gave rise to the er-Sag-tug-mal, as explained above. 17. The word. — In most of these long liturgies we find at least one song to the ' word,' always described as the cause of all calamities. In the case of those liturgies sung to the great gods the word is described as going forth from the mouth of God to execute His judgment upon sinful mankind. In the weeping mother litanies the word seizes upon this mother-goddess, causing her to wail with her people. For all the liturgies addressed to the mother-goddess (Bau, Gula, Innini) represent her not as angered against humanity, but as sharing their sorrows and wailing with them in their lamentations. 18. The canon of liturgical literature. — Although we now know a very large number of these liturgies either complete or, as is generally the case, in fragmentary condition, we are far from possessing the whole number of the series of songs which formed the canon of sacred literature. The scribes of the Isin period probably drew up a list of the first lines of all liturgies that had received ecclesiastical sanction. Their number must have been large, possibly 600 or 700. At any rate, the canon was closed by the Sumerian liturgists themselves. Even in Assyria, which adopted the entire Sumerian canon of sacred liturgy, we find no mention of any Assyrian city or temple. The local cults of these northern Semites came too late to be entered into the songs of the public services, and they present the curious spectacle of a great people who said their public prayers in liturgies wliich never made any reference to themselves. Literature. — For the prayers of the private cults and the public solo prayers of priests the entire literature is cited in the notes. The subject of liturgies, which is much more extensive and difficult, may be studied in the following works : I. Texts.— G. Reisner, Sumeriseh-habylonische Hymnen, Berlin, 1896 ; H. Zimmern, Sumerische Kultlieder atis altbabylonischer Zeit, Leipzig;, 1912-13 ; S. Langdon, Babylonian Litxirgies, Paris, 1913 ; H. Radau, ' Miscellaneous Sumerian Texts,' in Hilprecht Anniversary Volume, Leipzig, 1909, pp. 374-4.')7, Sumerian Hymns and Prayers to god Nin-Ib, Philadelphia, 1911 ; D. W. Myhrman, Babylonian Hymns and Prayers, do. 1910 ; Langdon, ' Fragment of a Babylonian Utnrsy ' {Babyloniaca, iii. 241-249), Paris, 1910; L. W. King, Cuneiform Texts from Babylonian Tablets in the Britinh Museum, London, 1902 ; Langdon, Sumerian Liturgical Texts from Nippur, Philadelphia, 1917. II. Translations and interpretations. — Langdon, 1 See Langdon, Sum. and Bab. Psalms, pp. 292-295, a Nippur song employed at Ur and Larsa. 2 The best example of a service of this kind is Zimmern, Sumerische Kultlieder, no. 2, a curious service made by joining songs to Tamrauz, Enlil, and Bau. Sumerian and Babylonian Psaims, Paris, 1909, Babylonian Liturgies, Sumerian Liturgical Texts, and Public Worship -m Babylonia (in the press) ; Zimmern, ' Babylonische Hymnen und Oebete, in Der alte Orient, xiii. pt. i. [Leipzig, 1911]. S. Langdon. PRAYER (Buddhist).— I. General.— Buddhism teaches that there is no personal creator or ruler of the world, and that the perfection of religious and moral ideals rests solely on one's own selfperfection. Thus in the Buddhist religion there is no room for prayer, in the sense of a petition or solicitation addressed to a god. This was the reason why Buddha so carefully guarded against the use of prayer [manta, Skr. mantra) addressed to a god for the purpose of securing a certain benefit through his special favour.' But, when prayer is understood in a broader Avay, there is the Buddhist prayer as an expression of earnest faith, determined intention, as a means of self-perfection in Buddhist ideals. Moreover, the Buddhist religion developed, after the death of its founder, in the direction of adoring him not only as a perfect human personality but as an embodiment of universal truth, i.e. in the conception of the dharmakdya. In this developed form an individual striving for the attainment of bodhi ('enlightenment ') stands to Buddha in the relation of the disciple to the Master, and of the saved to the Saviour. Here the practice of expressing the earnest intention of realizing Buddhahood gradually took the form of solemn vows taken to commit oneself to practise Buddhist morality, assisted by encouraging assurance given by Buddha, in his actual presence or in spiritual manifestation. Many of these vows are in reality prayers, addressed to Buddha as well as to the universal truth revealed by him. These vows, or prayers, are called pranidhdna in Sanskrit (PaXi panidhana). Now, in the Pali books, panidhdna means concentration of mind upon a certain idea or object, which helps in tranquillizing the mind. 'That disciple should concentrate (panidahitabbam) his mind upon a certain thing (attha) as the condition of tranquillizing ; when the mind is concentrated upon that tranquillizing condition, cheer arises and from cheer joy arises . . . (Then he should think) I shall concentrate mind upon this thing and this thing being realized I shall now dwell on that.' 2 In this sense panidhdna is a general name for various endeavours to calm and concentrate mind, such as pasddhay repose or faith in the Three Treasures and Buddhist morality ; chhanda, earnest desire for realizing supernormal powers [iddhi) ; sati, thought intently fixed on Buddha and his teachings, etc.^ Indeed, Buddhism is exceedingly rich in these terms'^ ideas, and practices of mental concentration and spiritual drill, and they all play the part of prayer or orison, with a special emphasis laid on the concentration of mind on a certain point of Buddhist truths. These experiences are described by similes which enable us only to guess what were the eftects of the mental concentration ; and the total result of the spiritual exercise may be formulated as a direct assurance and personal experience of the unity of existence, Avhicli may be expressed as an expansion of self or an absorption of the cosmos into self. There are prescribed formula} for these practices of meditation and for their results, and these capital passages in the scriptures served as manuals of practice as well as a kind of prayer, in the sense of inspiration and assurance. E.g., the fourfold faith (pasddha) mentioned above and the seven stages of enlightenment (bojjhahga) were used for expelling the pain of disease, though the real import of these meditations consisted in something more and deeper than mere guards against ills. 1 For the use of mantra in later forms of Buddhism see art. Tantra 2 Saihyutta, xlvii. 10 (PTS ed. v. 156). 3 Similar terms are vipassand, samatha, pariyesand, cheto vimutti, jhana, etc. ; cf. art. Ethics and Moralitt (Buddhist).

  
    PRAYER (Buddhist) 167 It was the same with the fourfold infinite expansion of mind (appamdna-cheto-vimutti) against hatred and ill-will and for realization of love, compassion, eto.i Buddhist ethics emphasizes the importance of thought and intention as the source of bodily acts and utterances of speech. It is on this ground that the concentration of thought is so persistently insisted on in the various methods of meditation and carefully formulated in their descriptions. Thought may be expressed in utterance, wnether in reciting the holy texts or in confessing one's faith, and these expressions naturally take the form of prayer as found in any other religion. Prayer in this sense is not a petition, but an utterance of devotion to the Buddliist cause, of determination to accomplish Buddliist ideals, of conviction in the final destiny of mankind to reach Buddhist perfection. Thus, Buddliist prayer is an expression as well as an inspiration — an expression of belief and intention and an inspiration of ideal and zeal. As an expression of faith, Buddliist prayer paj's homage to Buddha, to his truth and community, mostly in adoration and exaltation, which serve at the same time as a confession of faith.' As an inspiration of ideal aspiration, it takes the form of a solemn vow to commit oneself to efforts in moral perfection, equally on the part of Buddha himself and on that of his followers. The latter aspect had an important bearing on the significance and development of Buddhist prayer, because it was this aspect that stimulated the Buddhists not only to follow the Master's steps but to emulate his work. The ideal perfection of Buddhist morality consists in the attainment of the tathagata-&\\\}^, on the part of every Buddhist, and, just as Buddha Gotama is said to have passed a long training of the bodhisattva - ship, every Buddhist is expected, in Mahayana Buddhism, to be a bodhisattva (cf. art. Ethics and Morality [Buddhist]). The essential condition in starting for the bodhisattva training is regarded as an earnest determination (chitta-utpdda) to go through the severe discipline of bodhisattva morality, and the determination is expressed in the vow or prayer {pranidhdna). The vows are addressed to a certain Buddha, who testificates the oaths and gives assurance for their fulfilment. This act of Buddha is called vyakarana, 'encouraging assurance,' and is the necessary counterpart of the vow. After the address of the vow to Buddha and its acceptance by him, a bodhisattva is expected to do the works of self-perfection with the wish to dedicate all tlie merits of his works to the Buddhist cause, i.e. for the sake of all fellow-beings, that they may participate in the joint stock of merits (punyaksetra) and proceed on the all-embracing sole road of Buddhist perfection. 2. Buddha's own prayer. — This model of taking vows_ is narrated in the introduction (Nidanahatha) to the Jataka stories,* where Buddha's first start on his long training is told in the adoration of his enthusiasm. It was in a remote past that a Brahman Sumedha took vows before the Buddha Dipankara to march on the way to Buddhahood ; and indeed this Sumedha proved, in the course of time, to be worthy of his determina1 Recitation of holy texts plays a very important part in the Buddhist religion and serves as credo," prayer, hymn, ritual, and inculcation at the same time. A collection of the sacred texts, called the Parittam, is most widely used among llie Buddhists of the south. In the north and'east the text used vanes according to sects, but the most widely used one is the Ldtug {Saddharinapun4arlka). - See, 6.(7., Hatana-'mtta in Sutta-nipdta (SEE x. [1898] pt. u. pp. 36-39). f \ I if „*^"'?*". ed. V. FausboU (i. 11-28), tr. T. W. Rhys Davids, P jji •*' '""' ^^o^««, London, ISSO, pp. 10-18; H. C. Warren, Bitddhmn in Tramlation^, Cambridge, Mass., 1900, pp. 14-31. tion and finally became Buddha Gotama, or Sakyamuni. The vows say : * Since now I make this earnest wish [adhikOra], In presence of this Best of Men, OmniM'ienfe sometime I'll achieve. And multitudes convey across. I'll rebirth's circling stream arrest. Destroy existence's three modes ; I'll climb the sides of Doctrine's ship [dhamma-nava]. And men and gods convey across ' (verses 67 and 68, Warren's tr.X Then Buddha Dipankara gives a.ssurance of the fulfilment of the vows (verses 71-80), and Sumedha further commits himself to the practice of the ten methods of perfection {pdraini). When he concludes his solemn pledge, the whole universe gives response to the vows. ' Now pondering these conditions ten, Their nature [sabhava], essence [sarata], character {lakkhana]. Such fiery vigor had they all, That all the worlds ten thousand quaked ' (verse 176). This corresponds to something like a voice from heaven — the prayer is accepted and will be fulfilled. This is a metajmor, and behind it lies the metaphysical idea of the oneness of existence, the unity of dhamniata (the fundamental nature of things). All existences are one in their basic nature ; therefore the vows taken and prayers expre.ssed are addressed to a certain Buddha as well as to one's own self and to the whole existence, while the acceptance of the prayer is expressed in Buddha's vyakarana, whose consequences are the cosmic response and the bodhisattva's practice of the ten pdrami. Now, the same thing is told about the preliminary training of Buddha, in the Mahasanghika booK Mahdvastu.^ There the deeds [chdvyd) of the bodhisattva are classified in four stages: (1) deeds in accordance with his inherent good nature (prakrti), (2) deeds in accordance with his vows ipranidhdna), (3) deeds in accordance with his ideals {anulovia), i.e. the practice of thesixjaaramitds, (4) deeds in accordance with the indefatigable virtues (anivartana).'^ Then the story of Buddha's conversion is told. Buddlia, when he was a Brahman, determined to perfect himself, and expressed his desire and determination in presence of the Buddha Dipankara and his congregation.    The prayer says : ' Indeed, let it be so, that I could be born as one who, having overcome the world, would work in the world for the benefit of the world and should live for the weal of this world," etc. Dipankara, knowing that the vow-taker would surely attain the supreme enlightenment, gives him the assurance : ' Thou shalt at a cert^ain future time become a Buddha, being bom as a son to the Sakya clan, and work for the benefit of men and gods. '3 3. In Mahayana Buddhism. — Now, this idea of pranidhdna and of its associate conditions was developed in Mahayana and applied to all Buddhists, who were, therefore, called bodhisattvas. The underlying idea Avas the same, yet the significance of pranidhdna was interpreted metaphysically by the doctrine of the basic unity of existence (tathatd) and its application made wider by the extension of the bodhisattva ideal. The metaphysical conception of oneness was identified with the ultimate entity of Buddha's personality (dharma-kdya), and the person of Buddha, who testified the vows, was conceived to be his blissful manifestation (sambhoga-kdya) or one of his earthly condescensions {nirmdnd-kdya). Thus, the theory of the threefold personality {tri-kdya) of Buddha 1 Mahdvastu, ed. E. Senart, Paris, 1882, Introd. p. xxi, and i. 1. The Chinese version of the same book (B. Nanjio, Catalogue of Chinese Buddhist Tripi{aka, Oxford, 1883, no. 687) gives the story in more detaU. . 2 The Chinese version omita the negative a and interprets this to mean the ' consummating transformation,' i.e. the transformation of human nature to Buddliahood. 3 Mahdvastu, i. 3.

  
    168 PRAYER (Buddhist) %\as brought closer to the life of the bodhisattva and made the object to which the vows were addressed. Thus, every prayer addressed to Buddha is at the same time a vow by which the vow-taker commits himself to the practice of the ideas expressed therein. Vows are taken by a Buddhist and assurance is given by a Buddha, but the two parties are one in the basic entity, and the response given to a prayer is a necessary consequence of this oneness of existence. Yet, quite naturally, the vow and the response will remain void, unless the vow-taker practises his determination and dedicates all his goods to the broad cause of realizing the all-embracing Buddhist communion. This is the working out of the thought expressed in the vow, the practice of moral life with the intention of dedicating all goods to the Buddhist ideal, and is called parindmana, 'dedication.' The efficacy of dedication is guaranteed by the Buddha, who is a pioneer in the realization of the one road. In this way the Buddhist conception of prayer emphasizes the unity of its three phases, pranidhcona, vydkarana, &nd parindmana. After all, the Buddhist religion conceives the world as the stage of spiritual development in which all beings participate in, and contribute to, the realization of the truth of oneness (eka-ydna or ekatvam) or of the cosmic enlightenment (bodhichitta).^ A prayer addressed to a Buddha, an enlightened soul, is meant and destined to awaken in one's own mind or soul [chitta) the same chitta as the Buddha's own. To worship a deity — which is admitted by Mahayana Buddhism — means, not to adore it as a being external to oneself, but to realize the excellent qualities found in the deity. Likewise, to pray may be understood to mean asking something of a deity, but the truth is that the one who is asked and the one who asks are one in the fundamental nature, and, therefore, the prayer is in its ultimate significance a self-inculcation, a self-committal to the moral ideals of Buddhism. Although the Mahayana practice of offering prayer differs much, in its appearance, from the practice of primitive Buddhism, the final goal and the conception underlying the practice are the same — mental training for the attainment of Buddhahood. Mahayana books are full of the stories of how a certain Buddha, in the preparatory stage, or a bodhisattva, started on his life of bodhisattva-shi^, by taking vows in presence of his predecessor and master. All those narratives are modelled on the story of Sumedha, and the vows are essentially the same, consisting in an expression of the determination to save self togetlier with otliers. As the typical representative of the Mahayana vows we take here the ' four great vows of the bodhisattva.^   They say : ' There are beings without limit, Let us take the vow to convey them all across. There are depravities in us without number, Let us take the vow to extinguish them all. There are truths without end, Let us take the vow to comprehend them all. There is the Way of Buddha without comparison, Let us take the vow to accomplish it perfectly.' Here it is emphasized that, without striving to fulfil the first vow, of saving others, the following three are vain, even if they could be executed. Another prayer, more frequently recited, is taken from the Lotus,''' and says : 1 See art. Ethics and Morality (Buddhist) ; D. T. Suzuki, Outlines of Mahayana Buddhism, p. 294 f. ^ Saddharmapuri(jar'ika, tr. H. Kern, in SBE xxi. (1884). The quotation here given is a translation from the Chinese version of Kuniarajiva, which is used as authoritative by the Eastern Buddhists. The extant original differs from this a little (cf. p. 171 of the Eng. tr. and p. 177 of the original, ed. Kern and Nanjio, Petrograd, 1912). ' Let these merits (now performed) universally pervade all, And let us, together with them, soon realize the life of Buddhahood.' Another point to be noted in the Mahayana notion of prayer is that great stress is laid on the vydkarana given by the presiding Buddha, and the assurance takes the form of prophecy. A prophecy of this kind is an encouragement given to the bodhisattva as well as an exaltation of his future achievements. Glorifications in the prophecy are always proportional to the enthusiasm of the vows, and these together served to impress the believers with the grandeur of the start, the magnitude of the merits accumulated by the bodhisattva, and to stimulate the followers to the similar practice of pranidhdna and parindmana. The effects of these inspirations were great, and in many cases they gave an impetus to enthusiasts, who thereby became great teachers or reformers. The greatest document of Mahayana Buddhism in this respect is the Lotus of Truth.^ Besides various points of Buddhist doctrines expounded in it, the main topic of the book is the continuity of the vows taken, merits accomplished, and results attained, through the Buddhasof the past, Buddha oakyamuni, and the future Buddhas. The second chapter, entitled ' Tactfulness,' emphasizes the unity of all Buddhas in the purpose, methods, and goal of their long training. ' There shall be no one of beings, who, having heard the Truth, will not become Buddhas.' 2 This is the earnest desire, vow, and prayer of all Buddhas. The discourse then proceeds to give vydkarana to many disciples of Sakyamuni, by assuring them of Buddha's love of all beings and his power to lead them to the highest goal. Then, in ch. xii., entitled 'Perseverance,' Buddha's disciples are encouraged to emulate their predecessors' zeal and effort and to endure hardships in working among the perverted people of the latter days of degeneration. The disciples, in response, utter a prayer for endurance, pledging themselves to stand through all kinds of persecution and perils. After enumerating the perils, the prayer concludes with the following words : ' They will scold ue and scorn and ridicule us. And thus we shall be repeatedly and repeatedly driven out of our own monasteries and sanctuaries. All this, hatred and persecutions, shall we bear in forbearance and perseverance, because we are mindful of our Lord's command. In whichever cities or villages, where there may be any one who would;listen to us, we shall surely go there and preach as has been commissioned by Buddha. We are thy messengers, O Lord of the World, we have nothing to fear, i:},' proclaiming thy truth. Now we take these vows in thy presence and in presence of all Buddhas, who have come here from the ten quarters. Mayst thou, O Buddha, know our intention and detennination I ' 3 This prayer was not only an expression of ardent desire for the Buddhist cause cherished by many Buddhists, but was also a source of fiery inspiration given to many others who really lived their lives according to the dictates of the vows. 4. 'Adoration to the Lotus of the Perfect Truth. ' — The Lotus played in Mahayana Buddhism a role similar to the Johannine literature in Christianity. Highest tributes were paid to the book by most Mahayanists, from various points of view, doctrinal, ethical, apocalyptic. The final result was the formulation of a prayer to the book itself, as the embodiment of the whole content of Buddhist and cosmic truths. The man who standardized this formula was Nichiren (1222-82), a man of prophetic zeal who was intensely inspired by the ' Prayer of Perseverance,' cited above, and lived his life in perils and hardships. His formula was ' Namu Myo-Horenge-kyo,' which 1 Cited above, usually called Lotus of the True Law (,q.v.), SBE xxi. 2 ii. 99 (SBE xxi. 5.3). 3 This passage is in verse and is here taken from the Chinese version (cf . SBE xxi. 261).

  
    PRAYER (Buddhist) 109 was tlie Siiio-Japanese form of ' ^/'amh Saddhamia ■ jjuyxdar'tka - sutrdija,' 'Adoration be to the Lotus of' the Perfect Tiutli.' ' ^Ve shall give a brief account of his theory and practice. Worship, according to the Mahayana theory, amounts to the elevation of self to Buddhahood and the discovery of bodhi in self. Tliis doctrine was formulated by the Chinese philosopher Clii-i (531-597) on the authority of the Lotus, as the truth of ' mutual participation ' or interdependence of all existences. All existences are interrelated ; therefore Buddhahood is found in every being, as demoniac nature is not lacking but subdued even in Buddha. The universe consisting of these interrelated existences is the stage on which the truth of interdependence manifests itself, on which universal truths realize themselves in particular existences. Nichiren adopted this theory and represented it in a palpable way. His representation of the universe was to have the ' sacred title ' (of the Lotus of Truth) written down in the centre, and the names of Buddhas, sa^es, gods and men, spirits and demons, represented round the central truth. This symbolic visualization of the universe, or of the supreme being together with all beings, is, according to Nichiren, the best means of realizing the cosmic truth in every worshipper's soul. The adoration of the book Lotus in this way is not a mere bibliolatry, but the worship of the universal truth, as revealed in the book. Now, this adoration is uttered in speech, i.e. in the formula as shown above, and the oral utterance is prayer, hynn, confession, and oath of fidelity all at once. Altliough the utterance is an act of an individual, it is destined, by the very nature of cosmic structure, to awaken in one's self, together with all others, enlightenment in the quintessence of cosmic truths, and thus to accelerate the full bloom of the cosmic lotus-flower in every existence.^ This thought about the adoration ia expressed by Nichiren as follows : ' The letters which open every chapter [of the Scripture] are five [in Chinese ideograms denoting the Lotus of the Perfect Truth] and the same conclude each one of the chapters. Thus, the beginning and the consummation, as well as the whole between them, amount to the seven letters [denoting] the Adoration of the Truth. To utter this Adoration is the sole clue to the propagation of the Truth in the latter days of degeneration. Anj* one who does not see the spirit of the Adoration and therefore fails to grasp the key to the essential principle [of the truth and its propagation] is not worthy of a teacher in the latter ages, but moreover misses the real spirit of Nichiren's teaching. For my, Nichiren's, disciples and followei-s there is no need of any otlier device than the sole practice [of llie Adoration].' In short, the adoration is tlie means of realizing the truth of the mutual participation in every one's life, and the formula is a prayer adilressed to Buddha and to the truths revealed by him, as well as to all beings and to one's own deeper self. 5. ' Homage to the Buddha of infinite Hght.' — As we have seen, the stories of various Buddhas and hodhisattvas are told in Mahayana books, with their respective vows of salvation. These stories and vows became sources of inspiration and stimulants to emulation for the respective believers in the superhuman beings.^ Among the objects of adoration and devotion in this sense Amitabha, the Buddha of infinite light, played the most significant part, and his worship funned a distinct 1 This kind of adoration paid to a sacred book is as old as the origin of Maha\ana, and every Mahayana book opens wnth a homage paid to the book. In some ceases tlie homage is extended to Buddha and his community, and the adoration takes the form of a prayer. This practice may be traced back to the Pali books, in which the fornmla ' JS'amo ta^sa Bhagatato Arahato Sammd-Sambuddhassa ' precedes the text. An introductory' prayer of this kind is found in nearly every treatise on doctrines, one of which is cited below. ^ Cf. M. Anesaki, Nichiren, the Buddhist Prophet, Cambridge, Mass., 1916. 3 One of those deities whose vows are adored and to whom many prayers are addressed is Avalokite^vara, the chief figure of ch. xxiv. (xxv. in Chinese) of the Lotus. For one of the prayers addressed to him see J. Estlin Carpenter, Comparatiie Religion (Home Universitv Library), London [1913], p. 153 f . stream of Buddhist pietism. ' This form of Buddhism lays more emphasis on devotion than on emulation, in spite of the fact that the vows taken by Amitabha, while he was still a monk Dharmakara, are a specimen of the grand prayer for the salvation of all beings. In any case, the faith in Amitabha's all-embracing compassion and all-.saving device caused many prayers of devotion to be uttered or written down, and the final result was a formulation of the prayer in a simple form, ' Na7nu Amida-butsu,' -which is the Sino-Japanese form of ' Namo 'mituhhdya Buddhdya,' ' Homage be to the Buddha of inlimte light.' Before considering this simple prayer to Amitabiia, we shall give a specimen of the prayers addressed to him. Vasuoandhu opens his commentary on the Sukhdvatl-vyuhd (Nanjio, no. 12U4) with a prayer : ' O Exalted One ; I trust myself whole-heartedly To the Tathagata whose Ught pervades, Without any impediment, the regions in the ten quarters, And express my earnest desire to be bom in Thy Land. In realizing in vision the appearance of Thy Land, I know that it surpasses all realms in the threefold existence, That it is like sky, embracing all, Vast and spacious without boundaries. Thy mercy and compassion in accordance with the righteous way Is an outgrowth of the stock of merits (accumulated by Thee), which are beyond all worldly good ; And Thy light permeates everywhere, Like the mirrors of the Sun and the Moon. [Further description of the excellence of the Paradise.] Let me praj- tliat all beings, having been born there, Shall proclaim the Truth, Uke Buddha Thyself. Herewith I write down this essay and utter these verses, And pray that I could see Thee, O Buddha, face to face. And that I could, together with all my fellow-beings. Attain the birth in the Land of Bliss.' (In this prose translation, the lines of the original verse are kept.) Vasubandhu further prescribes the five methods of worship to those who desire the communion of the land of bliss: (1) reverence shown by bodily acts of worship; (2) adoration expressed in oral utterance ; (3) earnest thought and prayer carried out by the hxation of mind ; (4) intent thought to visualize the Buddha and his land ; (5) dedication of all good will and works to the welfare of fellowbeings. Among these five methods adoration bj* oral utteruiice, especially in calling the Buddha's name (ndmadheya), became an important factor in the worship, and the final result was the formula cited above. This kind of prayer tends very naturally to become a mechanical repetition of the name, and there were and are many Buddhists practising the method in that way. Yet we must know that devotional piety and earnest thought are kept and stimulated even by the repetition of the Buddha's name, and also that the leaders of this Buddhist pietism were always keen on emphasizing faith and moral life as manifestations of piety.Moreover, there is another interesting phase in the development of Amita-Buddhism, viz. that a special theory of prayer was propounded by one of its leaders, Shinran (1173-1262), a Japanese reformer. He explains the faithful thought to mean, not only a thought, but also reverence shown towards the Buddha, through one's moral life, as well as the adoration of his grace by oral utterance of his name. This adoration, the repeti1 The story of Amitabha's conversion and vows is told in the Sukhnvatx-vyuha (SBE xlix. pt. ii.). The scenes are depicted in a highly imaginative way and the vows taken are elalwrate and high-sounding, yet all after the model of the story of Sumedha. This link of affinity between the two stories is a strong point against the theory that the belief in this Buddha was a product of Christian influence. Another point to the same effect is the development of the faith, which can be traced step by step in India, China, and Japan. - The threefold thought in devotion is faithful thought, profound thoutrht, and the thought to atuin the final bliss by dedicating all good to that end (cf. SBE xlix. pt. ii. p. ISd).

  
    170 PRAYER (Chinese) tion of the Buddha's name, ought to be uttered, never with any idea of petition, but always as an expression of absolute dependence on, and of gratitude towards, the Buddha's grace. Shinran taught this doctrine of prayer because he believed in the infinite strength of the Buddha's saving power, which reduces any idea of exertion or self-reliance, not only to useless redundance, but to a harmful impediment to the true devotion. Thus, prayer is regarded by Shinran as an expression of absolute dependence, on our part, on the Buddha's compassion and redeeming plan. Shinran's religion was, in this way, the antipodes of the religion of self-perfection, as we see it in the original tenet of Budtlhism ; yet, in strictly excluding the idea of petition from prayer, he returned to the original standpoint of Buddhism, in contrast to some of the jirevailing forms of the Buddhism of his time. LiTERATURB. — See the works cited throughout, especially D. T. Suzuki, Outlines of Mahay ana Buddhism, London, 1907, pp. 290-310. M. ANESAKI. PRAYER (Chinese). — The idea of prayer has permeated the whole religious life of China, under whatever form that life has manifested itself from the earliest ages of which we have any knowledge down to the present time. The Chinese had ' in everything by prayer and supplication ' made known their requests long before St. Paul wrote those words. ^ The present writer has heard extempore prayer in a temple,* but set forms are very largely used. Supplications are prepared to meet different circumstances with blanks to fill in personal particulars of names, etc. These are burned, this process, it is believed, ensuring their passage to the other world. Among such are prayers after bad dreams,* and when some untoward event has been seen, as a crowing hen, a dog digging a hole, etc. When Confucius was ill, one of his disciples wished prayer to be offered to the spirits for his master.* The duke of Chow prayed for King Wu, his brother, to their great - grandfather, grandfather, and father." The famous general Chu Koliang in ancient times prayed for restoration to health.^ Sons pray for long life for their parents,' and petitions are offered for offspring (the goddess of mercy is much sought after for that purpose). Confucius was born after prayer by his mother.* Almost as varied as the objects of prayer are the deities to whom prayers are made, the first and highest being Shang Ti, the Supreme Kuler. From ancient times this worship of God has been regularly kept up by the sovereign.® As one instance of it, the emperor Kien Lung * in times of scarcity . . . begged grain from the Ruler above.' ^° With this basis of monotheism there was also worship of the spirits presiding over rivers and hills of note, ' the mounds, dykes, plains, forests, and the spirits of sages and worthies of ancient times' who were subordinate to the Supreme Ruler. ^^ The prayers to these were in the character of announcements, thanksgivings, petitions, 1 E. H. Parker, Ancient China Simplified, London, 1908, p. 58; Chinese Recorder, Shanghai, 1866-1914, xliv. 133, 146. 2 J. Dyer Ball, Is Buddhism a Preparation or a Hindrance to Christianity in China?, Hongkong, 1907, p. 14 ff. 3 Chinese Recorder, Ixiv. 369, 370 f. * J. Legge, The Chinese Classics, Hongkong^, 1861-72, i. ' Confucian Analects,' etc., p. 70. 5 See art. Human Sacriticb (Chinese) ; Chinese Recorder, Ixiv. 290, 375. 6 Chinese Recorder, Ixiv. 291. 7 lb. p. 292. 8 76. p. 294 f . 9 J. Legge, The Religions of China, London, 1880, p. 26. ^ E. H. Parker, Studies in Chinese Religion, London, 1910, p. 191. 11 Legge, The Religions of China, p. 25 f. ; also his Chinese Classiis, ii., 'The Works of Mencius," p. 193 f., iii., 'The Shoo King,' p. 152. or adoration. Those of adoration are the only kind used in the worship to Confucius. Heaven and earth, as the manifestations and revelations of the Supreme Being, were the objects of imperial worship i and also at times of that of the common people. The present writer will never forget a most impressive instance of it during a terrific typhoon. Amidst the howling tempest, with many drowning, the Chinese nurse knelt down on the breaking verandah and poured forth an earnest and impassioned prayer. Ancestor-worship is regularly engaged in by every family which is not Christian. Numerous gods and goddesses, deified heroes, sacred trees, smooth stones from the brook, bridges, etc., or their spirits, are worshipped with prayer and offerings. Buddhist and Taoist monks and priests read liturgies and sutras in the temples and monasteries. There is no suggestion of prayer in the Tao Teh King of Lao-tzu,^ though it soon appears in Taoism. Buddhist gods are ideas personified, mostly ' fictitious personations,' so that Buddhist worship, except among the simple-minded in China, is but ' a homage rendered to ideas and is only supposed to be reflex in its effects. Their worship is useful as a discipline, but not efi'ectual as prayer. ' Prayer is not absolutely necessary to the Buddhist.* But the common man or woman in China, like the rest of the human race, feels the need of prayer and is not concerned with this esoteric view. The following prayer was used by the Ming emperors at the solstice worship of Shang Ti : ' AU the numerous tribes of animated beings are indebted to Thy favour for their beginning. Men and creatures are eraparadised, O Ti (Lord), in Thy love. AH living things are indebted to Thy goodness, but who knows whence his blessing comes to him? It is Thou alone, O Lord, who art the true parent of all things. . . . The Service of Song is completed but our poor sincerity cannot be fully expressed. Sovereign goodness is infinite. As a potter Thou hast made all living things. Great and small are curtained round. As engraven on the heart of Thy poor servant is the sense of Thy goodness, but my feeling cannot be fully displayed. With great kindness Thoii dost bear with us, and notwithstanding our demerits dost grant us life and prosperity.'* This very high level of spirituality is not reached in many of the ritual prayers. Though a tablet to tlie emperor appeared in the larger temples, it is only recently that prayer for the government and those in authority has been desired, and the Chinese turned to the Christians for it, the emperor having been dethroned with his State worship. One of the most eminent Cninese philosophers, a great Confucian commentator, said : ' Prayer is the expression of repentance and promise of amendment, to supplicate the help of the spirits. If there may not be those things, then there is no need for praying. In the case of the Sage [Confucius], he had committed no errors, and admitted of no amendment. In all his conduct he had been in harmony with the spiritual intelligences, and therefore he said : "My praying has been for a long time." '5 The spirit in which prayer is offered is considered by the Chinese to be of the utmost importance. The Master (Confucius) said : ' Hold faithfulness and sincerity as first principles,'* and the spirit in which prayer is offered must be a sincere one. Some amount of ceremony is generally observed with prayer. Offerings of meat and vegetables are often presented and cups of wine ; wax candles are lighted and incense-sticks and mock paper money burned. The attitude taken in prayer is typical of reverence.    Kneeling mats are provided in temples for 1 Legge, Religions of China, p. 34 ; J. Edkins, Religion in China^, London, 1878, p. 18 f. 2 Parker, Studies in Chinese Religion, p. 111. s Edkins, Religion in China'^, p. 60. •4 Nelson Bitton, The Regeneration of New China, London, 1914, ch. iii. 8 Chinese Recorder, Ixiv. 289 f . 6 Legge, Chinese Classics, i. 5.

  
    PRAYER (Christian, Theological) 171 the worshippers, who not only kneel but often touch the {,'round with their foreheads and perforin the kowtow. If weak and unable to kneel, tiie worshipper is told in pious books that he may stand. In prayer the hands are laid palm to palm with extended lingers and raised up and down several times. Literature.— Authorities are cited in the footnoteB. J. Dyer Ball. PRAYER (Christian, Theological).— The fact of prayer is the supreme proof of tlie importance of religion as an element in human life. Face to face with vast and mysterious forces, beset by dangers, urged on by unceasing needs, man turns instinctively for help to powers other and greater than himself. Praj'er is wide as the world and older than history. The animistic savage and the polytheist, as well as the Christian, practise it. Even the Buddhist, though in strictness his creed should find no place for it, seeks solace in prajer. In the presence of such facts, it is not wrong to speak of prayer as an instinct of the human heart. It is an instinct springing from man's sense of his own weakness and limitations and from his recognition of the greatness of the universe in which he dwells. Prayer may truly be said to be prior to all definite creecis, to be indeed the expression of the need which all creeds seek to satisfy. * He that Cometh to God must believe that he is' (He IP), we are taught, and the saying is true ; but the belief is often implicit rather tlian explicit. With the advent of monotheism, prayer reaches a new dignity and power. Belief in the one Deity, sovereign in the universe, carries with it a sense of security and of elevation which has an ennobling influence on thought and life. It makes men strong and free in the world. Here is the secret of the transformation which Islam eti'ects for the African animist. Christianity offers better gifts, but the gifts of Islam are not to be despised. The monotheist, set free from the terrors of the animistic demon-world, or from the uncertainties and confusions of the polytheistic pantheon, lifts his face to heaven ana gives his worship to the Supreme alone, and asks help from a Power which, he is assured, has no rival. I. Definition. — Prayer is not necessarily petition, the asking for benefits. Any intercourse of a human soul with higher powers may rightly be termed prayer. For the monotheist prayer is intercourse with God. Prayer, says Jeremy Taylor, is 'an ascent of the mind to God.'' All forms of such ascent — adoration, confession, thanksgiving, as well as petitions seeking for definite gifts — may be included in the generic term 'prayer.' Prayer is, in general, the communion of the human soul with God. This communion is not necessarily an inward consciousness of spiritual relationship with God. There is a tendency in modern wTitings on this subject to regard prayer as necessarily involving an apprehension of the Divine Presence in an essentially inward manner. But there is no proof of this. The inward apprehension of God is the soul of all mysticism ; and it would be going too far to claim mystical experience for every prayer. Such experience is a mark of a somewhat advanced stage of religion. The child, the uneducated, and the simple unreflecting mind, as a rule, seek God above, not within. Hence the tendency of all such to speak prayers aloud, no matter how private and personal the prayers may be. The prayer of Solomon, ' Hear thou in heaven, thy dwellingplace ' (1 K 8**), expresses the natural thought of the simple mind. 1 The Rule and Exercises of Holy Living, London, 1686, ch. iv. § 7, identical with Aquinas's ' ascensus intellectus in Deum ' {Summa Theol. ii. ii. qu. Ixxxiii. art. 13, ' de Oratione '). 2. OT. — Monotheistic prayer in its pre-Christian form reaches its greatest elevation in the OT. All the forms which the intercourse of the human soul with God is able to assume will be found there in unexamjiled nobility and splendour. The cry of the soul for God, as in Ps 42 ; confession of .^in, as in Ps 51 ; intercession, thanksgiving, petition — all these are found in tlie UT, and esjiecially in the Psalms and the Propliets, in forms which stand to-day as the most perfect utterances of spiritual devotion. The principal elements which distinguish the prayers of the OT are : (1) a vivid oonsciousness of God as a living personal Presence and as possessing supreme power, and (2) an unfailing realization of His holiness, involving the conviction tliat only through moral goodness can men become acceptable in His sight. Ps 139 allbrds a striking instance of lx)th these elements ; l)ut they are to be found everywhere. God as the living God, and righteousness of life as that which alone can hring man into harmony with Him — these are the essentials of the monotheism of the OT and they are the distinguishing marks of its prayers. 3. NT. — Christian prayer demands more detailed consideration. The NT is full of exhortations to prayer and promises of blessing to those who pray aright. It also contains many examples of prayer. So important a place does prayer occupy in its teachings that it may be affirmed positively that to doubt the efficacy of prayer is to shake the very foundations of Christianity. To determine the essential elements of Christian prayer, we must go to the teachings of Christ Himself. The fullest and most characteristic is contained in Mt 6""'*. A brief analysis of this passage will exhibit the principles of Christian prayer. (1) Prayer must have spiritual reality. This truth is enforced by means of a warning against hypocrisy, i.e. against unreality. The warning is twofold : (a) against that unreality which uses the observances of prayer for outward show, in order to gain credit m the world, and (6) against vain repetitions, i.e. against using the forms of prayer as incantations or magical formula?, the mere repetition of which will, it is imagined, avert some evil or etiect some good. Prayer is to be real spiritual intercour.se between the soul and God : ' When thou hast shut thy door, pray to thy Father which is in secret' (Mt 6"). (2) In prayer the soul is to approach God as a child drawing near to a father, with perfect simplicity and directness, in confidence and love. 'Pray to thy Father ' ; and remember that ' your Father knoweth what things ye have need of, before ye ask him ' (Mt 6**). He is a Father whose knowledge of your needs is infinitely greater than your own. (3) Christ gives a form of prayer which is to serve as a pattern. The Lord's Prayer teaches us what to pray for. It also teaches us how to pray. In it we are taught to pray for the supreme end which God Himself seeks, and also for temporal and spiritual good for ourselves. Most remarkable is the order in which the petitions are arranged. The prayers for God's glory and Kingdom come before the prayers for personal blessing. From this w'e gather that all private and personal ends must be subordinated to the higher purposes of the Divine Will. All our prayers must be offered up with the condition that the supreme end, which is the universal good, must overrule all particular ends. There must be no .selfishness in prayer. The greatest instance of the application of this principle is to be found in the life of Christ Himself. When confronted with the last great sacrifice. He prayed that He might be delivered, but added, ' nevertheless not my wUl, but thine, be done ' (Lk 22*2).

  
    172 PRAYER (Christian, Theological) This is the same principle as that which Christ sets forth as the supreme rule of all true living : ' Seek ye first the kingdom of God, and his righteousness ' (Mt 6^^). In this principle also we tind the significance of the characteristic law of Christian prayer that it is offered 'in the name of Christ.' The mission, sacrifice, life, death, and resun-ection of Jesus Cluist form the means by which the Kingdom is established through the overcoming of evil and the perfecting of humanity. In and through Him human wills become identified with the supreme Divine purpose. ' If ye abide in me, and my words abide in you, ye shall ask what ye will, and it shall be done unto you' (Jn 15^). Prayer which is truly ' in Christ ' can never be in vain. It is not going too far to say that, when these principles are grasped firmly, the difficulties which have so frequently troubled the minds of thoughtful people on the subject of prayer will be found capable of solution. Our purpose here is to exhibit this fact as clearly and simply as possible and to deal briefly with the deeper scientific and philosophical problems which are involved. 4. Two main difficulties. — Two great objections have been made against the efficacy of petitionary prayer. {a) The moral, or theological, objection. — This difficulty has troubled devout minds in all ages. It assumes many forms, but, in its commonest shape, may be presented thus : God knows, better than we do, all tliat is good for us. Trusting in His supreme wisdom and power, we may rely upon Him to do what is best without any request on our part. To ask Him for gifts is really an effort to get Him to do something for us which we fear He may not do. Instead of being an exercise of faith, it is in truth a manifestation of doubt, perhaps even of selfishness. It is, in effect, an attempt to induce God to change His mind. Hence it is concluded that the only justifiable prayer is the prayer for resignation or, more properly, for submission of the will to God. The intercourse of the soul with God, it is said, should never be the asking for definite gifts, but always the bringing of the human will into harmony with the Divine. In all this there would seem to be an element of truth and an element of error. The element of truth will be found in the final words in which the objection has just been stated : true prayer must always involve the bringing of the mind and will of man into harmony with the mind and will of God. This is another way of expressing the third condition of Christian prayer as given above : all private and personal aims must be subordinated to the higher purposes of the Divine Will. The element of error will be found in the supposition that this bringing of the human will into harmony with the Divine renders impossible the asking and the receiving of special benefits. The true inference is quite opposite. When the will has been brought into harmony with the great universal purpose of God, the soul becomes capable of benefits which were before impossible. To regard the Will of God as determining a fixed unalterable arrangement of events is inconsistent with that spiritual view of the universe which is the basis of the whole argument : it is to leave out of account the incessant action and reaction of the spiritual world. The unchangeableness of God does not mean that the universe is a perfectly articulated mechanical system in which everything is given from the beginning. It means, rather, that the principles and purposes of the Divine Providence are eternal and unchangeable. If God be a living God — a personal Life with whom our souls are in relationship — it follows that to every movement of the human will there is some corresponding Divine reaction. When, therefore, the will of man is brought into harmony with the Will of God, the soul is rendered capable of blessings which were before impossible. The moral condition on which those blessings depend has been fulfilled. Now, prayer is essentially the fulfilment of this moral condition. True prayer is the movement of the human soul into a new relationship with God. Every true prayer, therefore, renders some blessing possible. An illustration will make this statement clearer. The forgiveness of sins is granted in response to the prayer which expresses true repentance. Confession of sin which has no spiritual reality behind it, which is a mere form of words, cannot call down pardon. Only when the soul moves into harmony with the Divine Will — a movement which finds its inevitable expression in the prayer of contrition — is the blessing bestowed. This instance is that selected by Christ Himself. Commenting on the petition, 'Forgive us oui' debts as we also have forgiven our debtors,' He says : ' 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 your trespasses ' (Mt 6^^*)- Here the condition of the great gift of pardon is the bringing of the mind and will of man into harmony with the mind and will of God. When that movement of the soul has taken place, the gift becomes possible. True prayer is the expression of a spiritual change which brings a new capacity to receive blessing from God. Nor is there any reason why this capacity should be relative only to spiritual gifts. The principle involved applies to the whole range of blessing, temporal as well as spiritual. In a moral and spiritual universe all the possessions and capacities of moral and spiritual beings must be morally and spiritually conditioned. The whole force, then, of the moral, or theological, difficulty in relation to prayer is derived from an erroneous — indeed impossible — view of the nature of the spiritual universe. This view attributes to the spiritual a mechanical rigidity which is altogether alien from its true nature. (b) The scientific objection. — This difficulty is one which has pressed with great weight upon the modern mind, for it derives its force from modern scientific conceptions of the universe. It depends upon the scientific principle of natural law. The advance of science, so wond^'ful in the modern world, has been secured by' the progressive discovery of what are termed 'laws of nature,' i.e. a great order according to which events happen. Cause and eflect are linked together in the natural world by certain unvarying uniformities of sequence. When one of these uniformities has been determined, it is found to be constant and unchangeable. And, the further science advances, the more fully does it ai)pear that things and events in nature are subject to the sway of such uniformity. From this it seems to follow that the whole course of nature is a perfectly determined system. Everything that happens is the result of the previous state of things, in a relationship which is absolutely necessary. The eflect of all this on many devout minds has been such that prayer for benefits involving material elements has been regarded as meaningless. How can we pray for fair weather if we believe that the weather is determined by natural causes in a necessary order ? How can we pray for recovery from sickness if we believe that sickness and health depend on the physical condition of the organism, and that that condition arises from certain antecedent causes in accordance with unvarying laws ? Some of those who have been

  
    PRAYER (Christian, Theological) 173 influenced by this reasoning; divide the woild of human experience into two parts, spiritual and material. In the former, they think, prayer is efficacious ; spiritual blessings may be obtained by it ; in the latter tliey believe prayer to be wholly unreasonable and ineffective. Such tlunkers, regarding the laws of nature as tlie expression of the Divine Will, hokl that, when we pray for material results, we are guilty of tlie folly of asking God to abrogate His own laws. It is not surprising that a conception of natural law wliich has had so great an edect upon sincerely religious minds should have been even more influential in relation to the common opinion of the modern world. Materialism and naturalism have become popular doctrines. They hold (the former more crudely, the latter in a more subtle manner) that the universe is a continuous development, necessarily ordered from beginning to end in accordance Avith natural law. In such a system there can be no place for Divine intervention ; prayer is meaningless. It is true that these doctrines find no place for God in the scheme of their thought, and therefore they are bound to deny altogether the value of prayer ; but it must be remembered that many who hold these views as working hypotheses for scientific purposes are not prepared to go so far as this. Like the devout minds already mentioned, they are apt to think in water-tight compartments. They are materialists, or naturalists, while dealing with the physical world, but are inclined to admit the existence of a spiritual realm in which events occur which are not subject to the laws of physical causation. To such, an answer to prayer involving change in the physical order seems impossible, but in the spiritual realm the intercourse of a soul with God!^ may well be a means of great and varied blessing. In considering this mode of thought, it is necessary first to take account of the sharp distinction which is so frequently made between the material and the spiritual. In regard to the latter, it is admitted that prayer may have results ; its efficacy in rehition to the former is denied. And here again a distinction must be made. There are some who believe in a real response of God to the cry of the human soul seeking for spiritual blessing ; there are others who think that the spiritual value of prayer is to be accounted for only by its subjective influence upon the devout mind : prayer attunes the soul to higher things ; it brings peace, resignation, trust ;. these are its real benefits. None can deny these subjective eftects ; but, if prayer be no more, it loses even this value ; for it becomes an impossibility for the enlightened. Who could seek peace in prayer, knowing all the time tha,t his cry for help could bring no real response ? This doctrine is but another form of the cynical view which regards religion as a useful superstition —an illusion which gives comfort to those whose ignorance permits them to enjoy it. More important is the view of those who hold that there is a real Divine response in the spiritual sjihere, as distinguished from the physical. Many great religiou.s thinkers of the 19th cent, made this distinction. Their reason for doing so has already been explained. It was a mode of thought characteristic of the time. More recent movements of science and philosophy have been showing that this sharp division between the two realms of being cannot be maintained. Psychology has been proving the gi-eatness of the influence of mind upon matter, and physiology has been revealing the fact that the brain is an organ which subserves the directing agency of intelligence (see W. McDougall, Body and Mind, London, 1911 ; and H. Bergson, Matter and Memory, Eng. tr., do. 1911). Tlie brain has been compared by Bergson to a tele])hone exchange. It is the instrument by which the response of tlie organism to a stimulus from witliout is controlled. In relation to all such forms of thinking, however, our common sense supplies a ready solution of the problem which we are now considering. And here common sense is most perfectly expressed in tiie simple words of Christ : ' Pray to thy Father.' When a child asks for some gift, he never pauses to think whether the gift is material or spiritual. His prayer expresses his need with the utmost simplicity and directness. As to material benefits, he knoAvs perfectly well that his father can bestow them. Human beings can intervene to help one another. A man drowning in deep water cries out for help because he knows that human power may be able to save him. A sick man calls in a doctor because he knows that his medical skill is often able to arrest the progress of disease. We are all aware that there are limits to human power in its intervention in the course of natural events ; but that, within those limits, its ability to produce changes in that course are infinite, we are assured by our commonest experiences. The mind and will of man can subordinate the course of nature to human purposes. Further, this power is not inconsistent with the perfect fulfilment of the laws of nature. Man is able to use natural forces, and combine them in multitudes of ways, for his own ends ; but every force so employed operates in accordance with its proper laws. Thus it is that all human works are accomplished. Thus almost the whole surface of the globe has been altered, the seas covered with fleets, the earth penetrated in pursuit of its hitlden wealth. So it is that man can rise high in air in opposition to the force of gravitation, speak to a friend miles away, and send his messages round the world. And not only is all this done in accordance with the laws of nature, but its very possibility is dependent upon the existence of natural law. Tiie laws of nature are only another name for the trustworthiness of natural forces. When we find that nature is not capricious, but trustworthy, we are able to use physical forces to ett'ect the purposes which we have in view. It is the knowledge of natural law as unfailing that gives man his power in dealing with nature. When man has grasped these unfailing laws, he finds the material world plastic in his hands. Now, it is absurd to suppose that this characteristic of natural law, which gives to man all his power over nature, creates an obstacle in the way of Divine activity. Are we to suppose that the Supreme Spirit labours under a disability from which His creature, man, is free ; that He is so shackled by His OAvn laws that He is unable to respond to the changing needs of His creation ? Surely it must be true that, if the uniformity of nature is the means by which human liberty, in dealing with the forces of nature, is secured, that uniformity must in some far higher way subserve the Divine freedom. It is not difficult to discover the source of the confusion of mind which is so common on this question. We forget to take account of the practical side of science. When applying scientific principles, we think only of theoretical science. Theoretical science discovers the uniformities of nature ; practical science makes use of those uniformities for the effecting of human purposes. But the history of discovery shows that the practical aim is really dominant throughout. Man has learned to master natural forces for his own benefit by finding out how they work. The one supreme "lesson is that nature Is thus mastered.

  
    174 PRAYER (Christian, Theological) Forgetting to consider this, and regarding nature in an abstract theoretical way as a system of laws, we form a purely factitious conception of it from which all spiritual initiative is excluded. We then apply this conception to God's relation to the universe, and forget that the impotence which we thus ascribe to God should first be ascribed to ourselves. Thus arises the illusion which has darkened so many souls. P"ar clearer in thought and truer in principle is the faith which passes with simplicity from the common earthly experience to God in relation to human need. The earthly father can and does help his child ; how much more must the Heavenly Father be able and willing to answer the prayers of His children ! It may be urged as an objection against all this that, in the case of man, we can trace his intervention in the succession of natural causes : we see him at work, selecting and combining the elements with which he deals, and so bringing about the results which he has in view. The drowning man cries for help ; his shout is heard ; and, by means of a rope or a boat, he is pulled out of danger. But we see no sign of similar interventions by Divine agency in response to prayer. When devout souls believe that their prayers are answered, it will be found that the desired results have come about by means of the apparently undisturbed operation of natural causes. If this be, in truth, God's work in answer to prayer. His method must be very difl'erent from that employed by man when he controls the succession of events. This is an important objection, and, up to a certain point, perfectly sound. It is not to be supposed that God's response to prayer takes place in the superficial way characteristic of man's work. Whatever conception we may form of the Divine relation to the forces and laws of nature, we cannot believe that the Almighty works as man works. Man by constant and painful trial has burrowed a little beneath the surface of things and so made useful discoveries which enable him, in a manner which is marvellous for him, to guide the course of nature for his own purposes. But God's control of natural forces must be very different. Man works upon the surface ; God directs things from the centre. What we call forces and laws of nature are but fragments abstracted from the whole and presented in forms which have been shaped by our human needs and methods. It is absurd to suppose that the Supreme Spirit must approach the material universe in the same limited way. But the objection assumes that there can be no other way in which to approach it — an absurd supposition. The whole meaning of the argument which has been presented above is just this : if man with his very limited knowledge and power is able to control natural forces for the satisfaction of human needs, how much more must the Eternal God, with His infinitely larger and deeper grasp of the material universe, be able to use the laws and processes of nature for the realization of the ends demanded by the spiritual relationships into which He enters with His human children ! Neither in the human sphere nor in the divine is it necessary to suppose any violation or suspension of natural law. 5. Some minor objections. — The two difficulties which so far have occupied our attention are by far the greatest and most formidable of all in connexion with the subject of prayer. Some minor objections deserve a brief consideration. (a) The littleness of man. — It is urged that man is too small a being to claim the interest and attention of the Almighty. The vastness of the physical universe as revealed by astronomy, and its immeasurable history as disclosed by geology and biology, teach us that man is of very little account in the whole scheme. It is sheer presumption on his part to ask God to attend to his petitions. And how much more does this apply to the individual human being, Avho is but one out of many hundreds of millions of beings of the same sort ? In a similar spirit, it has been said that it is inconceivable that God can ' give serious ear and individual consideration to each and all ' of the multitude of petitions, ' wise and unwise, selfish and unselfish,' which are addressed to Him ' daily and hourly by hundreds of millions of human beings ' (C. Stewart, in HJ ix. 386). In answer to such objections, it must be observed (a) that, no matter how small and weak man may be, he is yet a spiritual being, capable of knowledge, goodness, and love, able to enter into communion with God ; and (/3) that such arguments, instead of attributing greatness to God, really detract from His greatness. A worthy conception of God's greatness will discern that nothing is little, nothing insignificant, in His sight. He is not like a collector who prizes a thing because it is rare, nor like a megalomaniac who admires only the gigantic, nor like a tired official who finds details wearisome and settles every question by red tape. In God's universe the midge is as perfectly formed as the whale, the snowflake as harmonious as the solar system. But, above all, God's supreme greatness is His spiritual perfection. To Him spiritual ends are supremely important. Therefore the perfecting of every human being possessed of personality must be a matter outweighing all material considerations. (b) The inconsistency of human prayers. — It is often said that petitions addressed to God are so conflicting, owing to the diversity of human interests, that it is impossible to suppose that they can be rightly offered, or can call down an answer. One farmer prays for rain, another for fair weather. In every war both sides pray for victory. It is indeed astonishing that this objection has been seriously entertained by some reasonable people. Every true prayer must be offered up, as we have seen, with the condition that the granting of it is not inconsistent with the higher purposes of the Divine Will. ' Not my will, but thine, be done' must express the spirit of every prayer. Further, every true prayer, recognizing the fact of human ignorance, must involve the ' if it be possible,' which even Chri^st Himself uttered. And it is surely true that no Christian soul ever expects the answer to his prayer to take precisely the shape fashioned by his own desires and imagination. On the contrary, he is convinced that, whatever the appearance may be, the God who knows 'our necessities before we ask, and our ignorance in asking,' will always give to His children more and better than they can ever ' ask or think ' in response to their petitions. (c) Prayer inconsistent with self-reliance. — The habit of prayer, it has been thought, tends to weaken character. Men should learn to exert themselves, and so win, by their own efforts, what they require, and not look continually to some great power above them for help. The records of Christianity afford a sufficient answer. St. Paul, Athanasius, Augustine, Luther, Cromwell, Wesley, Gordon, were not moral weaklings. Christianity is the religion of the most vigorous races. The fact is that a true dependence upon God cannot weaken any character, because the true life of every soul is to be found in God. The identification of mind and will with God brings with it the consciousness of a new strength. It is also to be observed that many prayers are answered through tlie normal exercise of human powers. Thus the

  
    PRAYER (Christian, Theological) 175 prayer, ' Give us this day our daily bread ' (Mt 6"), finds its usual response in the reward which comes to man when he exerts himself in taking advantage of the opportunities presented to him. No religious mind regards this response as the less providential on that account. On tlie contrary, the otlering of the prayer involves the recognition that we are to expect a blessing upon our work, and is therefore a stimulus to exertion. ' Work out your own salvation . . . for it is God which worketli in you ' (Ph 2'-'- ), is a principle which pervades all Christian devotion and life. {d) Experimental test. — It has been urged that the effects of prayer, if it has any, must be of such a nature as to be open to proof by ordinaiy scientific methods. Tyndall proposed that two wards in a hospital should be selected ; in one the patients should be treated by medical science, in the other they should be made the subjects of prayer only (CR xx. [1872] 210). Others suggested tests by observation. Sovereigns and royal princes are prayed for more constantly than other people ; can we see, in the records of such persons, that they have enjoyed longer life and been endowed witli greater blessings, spiritual and temporal, than those who have not been so much prayed for ? (F. Galton, Fortnightly Review, new ser., xii. [1872] 125). The crudeness of these suggestions is perhaps more obvious noAv than at the time when they were made. (1) It is noAv knoAvn that the influence of suggestion upon both mind and body is very great, and there is clear evidence that suggestion can act subconsciously. Also there is good evidence for telepathy, i.e. the influence of mind upon mind at a distance and independently of material and sensational methods of communication. (2) It would therefore be impossible to determine the real conditions of such an experiment as Tyndall proposed. It is obvious also that royal princes, in their relation to their mental and moral environment, are in a position very diflerent from that of ordinary men. Further, it is impossible to isolate any human soul from the influence of prayer. In addition to these considerations, it should be remembered that Tyndall's proposed experiment would violate the very first principle of true prayer. It would be altogether lacking in spiritual reality. It would be an exhibition of doubt rather than of faith. It would be treating the Almighty as if He were a chemical reaction. (e) Intercessory prayer. — There is a peculiar difficulty involved in prayer of this kind. We have seen that, when a soul turns to God in sincere prayer, the spiritual movement which the prayer expresses establishes a new relation of the soul to God which makes possible blessings that would otherwise be impossiole. Thus the prayer of contrition fits a soul to receive«the Divine pardon. This consideration enabled us to perceive that true prayer is not inconsistent with a perfect submission to the unchanging purposes of the Divine Will. But how, it will be asked, can the movement of a soul towards God be efficacious for the benefit of another ? The problems involved in this question are very profound, and to consider them with any fullness would lead us very far. Two principles may be laid down which will be found to give help. (I) Modern psychology has shown that one mind can influence another in other ways than by speech and sight, and therefore can alter to some degree the moral relationship in which the other mind stands to God. (2) A soul which yields itself to God in prayer may become the channel through which Divine influences can flow to others as well as to itself. As the influence of goodness in a human being can spread from soul to soul, so surely, only in a far greater degree, can the influence of Divine goodness pass through one human soul to another. 6. Deeper problems. — (a) Coiiception of God. — Prayer assumes the being of Gou. But in what sense ? We are now concerned only with Christian monotheism. The essence of this doctrine is that God is one, holy, supreme in the universe, and standing in a moral relationship with His creatures. All our arguments so far have gone upon this postulate. But this doctrine is capable of several interpretations. (1) God is sometimes conceived as altogether transcendent. He is a creator who called the world into being, giving it a certain definite constitution. This thought of God is founded on an analogy from human work. An engineer makes a machine, fitting its parts together, so constructing an instrument by means of which certain desired results can be accomplished. So God, having a great purpose in view, created the universe. Out of this conception a very great difficulty is apt to arise. It is only a very imperfect machine which requires to be continually set right. If the universe needs constant interference in the shape of answers to prayer, or miracles, it must be a very imperfect construction. On the other hand, if God foresaw and ordered everything from the beginning, what place can there be for changes in answer to the petitions of men ? To this question there can be only one possible answer. It is an answer which some theologians have not hesitated to give : both the prayer and its answer must be parts of the original Divine plan (J. McCosh, CB xx. 777). It must be confessed that this solution seems to make prayer unreal ; the spontaneity of human initiative has disappeared ; everything is settled beforehand. The truth is that it is the conception with which we started that is at fault. We have pushed a useful analogy too far. (2) Our thoughts on this subject can be to a great degree corrected by introducing another conception. We can think of God as the immanent Life of the universe. This conception brings our thoughts into very suggestive relationship with modern ideas of evolution. It also enables us to think of God as one with whom we ourselves and every other living being, and every element in nature, are in continual intercourse and contact. We are thus lifted out of those purely mechanical ideas within which the former conception confined us. At the same time, the idea of immanence is in constant danger of drifting into pantheism, and therefore of losing belief in that moral relationship between God and man which is the very life of a monotheistic creed, and the foundation of all faith in the efficacy of prayer. (3) There is a higher conception of Divine transcendence which is not inconsistent with belief in the immanence of God. This conception is founded on a full recognition of all the data of experience. Discerning in the principle of personality our surest guide to the nature of the ultimate reality, it takes account of the moral freedom of the human individual. It therefore thinks of God as the supreme personal Life, within the sphere of whose being there is room for the free interaction of the whole multitude of finite persons. He is at once the Infinite in whom we live and move and have our being, and the Father of spirits on whose love and providence we depend. The difficulty of making this conception perfectly consistent is simply due to the difficulty of reconciling in one scheme of thought the diverse elements of the world of our experience. The true value of this view of God, as at the same time immanent and

  
    176 PRAYER (Christian, Theological) transcendent in this hij^'her sense, is that it takes account of all the facts and holds fast to that fundamental monotheism which is the ultimate justification of the conviction that the moral aim IS supreme in the universe. {b) The unchangeablcness of God. — The conception of God which has just been set forth gives us the true solution of this problem. When we speak of God as unchangeable, we do not mean that the whole universe is fixed by His fiat in a complete rigidity. That is the mechanical conception which, as we have seen, is wholly inconsistent with the facts of life and morality. God is unchangeable in the sense of being absolutely trustworthy. His purpose cannot be altered. That purpose is the realization of the moral ideal. It is the good of all and the good of each. It is the Kingdom of God, or Kingdom of Love. In its application to the infinite variety of human and moral situations, this unchangeable purpose must take the form of an unfailing Divine response to every element and tendency of good in the character and life of finite personalities. (c) Conception of law. — Much confusion has been caused by the failure to distinguish between the various meanings of the word ' law.' We speak of the laws of nature, and also of the moral law. It has sometimes been asked, Are we to pray to God to abrogate His own laws ? The reference is to the laws of nature which have been ascertained by science ; but the whole force of the question resides in the connexion of the word * law ' with God, and our reverence for the great moi\al laws which we have been taught to trace to Him. A law of nature is merely an observed uniformity, a sequence of physical cause and effect, a certain order in the way in which events follow one another. Such a law is not, in itself, capable of effecting anything. It is even wrong therefore to speak of nature as being governed by laws. A law of nature is, in fact, simply our way of grouping our observations. It is a description and nothing more. Nor ai-e we at all sure that such descriptions of grouped natural processes as have been so far ascertained, and labelled laws, are anything but provisional statements. There are indications that even such vast generalizations as the law of gravitation or the law of the conservation of energy may some day be merged in larger descriptions of the sequences which they include. A deeper philosophy is now showing good reason to believe that these laws of nature, which are essentially the description of natural processes in terms of human intelligence, are relative to our mode of grasping our experience of the physical world with a view to the satisfaction of our needs (see Bergson, Creative Evolution, Eng. tr., London, 1911, ch. ii.). They have, that is, been shaped by the practical aims of human life. It is altogether in harmony with this doctrine that the knowledge of these laws is the very means which man employs in order to control natural processes for his own purposes. His amazing success in this work is revealed at every turn in our wonderful modern world. The absurdity of supposing that the discovery of these laws makes it improper for us to pray to God for benefits which involve changes in the physical sphere is therefore manifest. The most notable expression of the doctrine that the laws of nature forbid prayer is Tyndall's famous attempt to show that the principle of the conservation of energy rules out all possibility of Divine intervention in the phj'sical world. 'The principle,' he writes, ' teachea us that the Italian wind gliding over the crest of the Matterhorn is as firmly ruled as the earth in its orbital revolution round the sun ; and that the fall of its vapour into clouds is exactlj' as much a matter of necessity as the return of the seasons. . . . Without a disturbance of natural law, quite as serious as the stoppage of an eclipse, or the rolling of the St. Lawrence up the Falls of Niagara, no act of humiliation, individual or national, could call one shower from heaven, or deflect towards us a single beam of the sun ' {Fragments of Science, p. 35 f., ' Prayer and Natural Law '). This argument, enforced as it was by the authority of a distinguished man of science, had an enormous effect at the time when it was first presented (see Stopford Brooke, Christ in Modern Life, p. 132) and is not without influence even now. But, as Oliver Lodge points out, it is open to objection — ' Even from the strictly scientific point of view : the law of the conservation of energy is needlessly dragged in when it has nothing really to do with it. We ourselves, for instance, though we have no power, nor hint of any power, to overriile the conservation of energ3', are yet readily able, by a simple physical experiment, or by an engineering operation, to deflect a ray of light, or to dissipate a mist, or divert a wind, or pump water uphill '( Jf an ajid the Universe, p. 7 ; see also chs. i.-iii., and Life and Matter). George Stokes deals with objections of this kind in a similar manner and with equal clearness and decision [Natural Theology, p. 220). These utterances of competent scientific authorities are in perfect accord Avith what has been said above on this subject. The principle which they express is just this : natural law is indeed unfailing, but all experience proves that this constancy does not prevent human intelligence and skill from making use of physical forces and so effecting results which the natural course of things, left to itself, could never bring about. If human power can do so much, why should Divine power be helpless ? As we have seen, the existence of those constant uniformities which we call the laws of nature is the very foundation of all human power in dealing with the forces of nature. Therefore we have reason to believe that, in a farprofounder way, the order of nature subserves the operations of Divine Providence. (d) Prayer and miracle. — Objection is sometimes made that prayer is in essence the request that God should interfere miraculouslj"^ for our benefit. Fundamentally, it is said, answei's to prayer and miracles, if such things happen, are indistinguishable. This is not the place to discuss the great and intricate question of the miraculous (see art. Miracle). Let it suffice to say that those who believe in miracles do not, in our time, suppose that a miracle is a violation of law. It is usually held to be the manifestation of forces, and possibly of laws, which do not enter into our ordinary experiences. But, while all this is admitted, it must be remembered, as showi/above, that natural laws, as we apprehend them, belong to abstract realms of experience and are probably relative to our mode of apprehension. There is a sense also in which it must be said that the miraculous is relative to our mode of apprehension. As the control which civilized men exercise over natural forces appears, or might appear, miraculous to the intelligent savage, so a superhuman control of natural forces may well be the true nature of what we call miracle. There is therefore no objection to miracle on the ground of scientific principle. But this is not a sufficient account of the matter. The Christian miracles, as recorded in the NT, are not mere wonders. They are not even mere displays of superhuman power. Their distinctive quality is to be found in the fact that, while exhibiting superhuman power, they also reveal Divine character. They might be described as ' acts of revelation.' Here is the force of the term ' signs ' [ffrjix.eia) by which they are designated. This consideration at once makes clear the distinction between a miracle and an answer to prayer. It may well be that, so far as the method of their performance goes, there is no difference between them. But the former is intended to reveal the operation

  
    PRAYER (Christian, LitTirgical) 177 of One who is able to exert superhum.in power and, in exerting that power, to manifest His cliaracter. The latter is for the simple bestowing of a benefit. In the former the Divine element is made startliiif^ly manifest in order to attract attention. In the latter we must expect that the Divine direction of events takes place secretly, in the inmost heart of things, producing results which are as obviously natural as the falling of a leaf or the flowing of a river. The diflerence between the two is to be found rather in the pur{)Ose which guides the operations of Divine Providence than in the nature of the method by which the results are effected. Miracles are therefore exceptional. Tiiey ' do not happen,' to quote a famous phrase, in our ordinary experience. Answers to prayer occur every day. 7. Summary. — The result of our whole investigation is this : to a believer in a living God the efiicacy of praj^er is capable of ample justification. None of the objections which have been made against it on scientific or philosophical grounds can be sustained. Literature. — E. A. Abbott, Cambridye Sermons, London, 1875 ; F. Ballard, Is Christimiity True ?, do. 1904 ; J. H. Bernard, The Prayer of the Kingdom, do. n.d. ; W. E.Biederwolf, Uoio can God answer Prayer 1, do. 1913; B. P. Bowne, The Essence of Religion, do. 1911; j. Brierley, Life and the Ideal, do. 1910; Stopford A. Brooke, Christ in Modern Life, do. 1S72 ; R. J. Campbell, A Faith for To-day, do. 1900 ; W. N. Clarke, An Outline of Christian Theology, Edinburtfh, 1900 ; S. Cox, Exrpository Essays and Discourses, London, 1877 ; C. F. D'Arcy, Christiaiiity and the Siipematural, do. 1909 ; H. Drutnmond, Natural Laiv in the SpiHtual World, do. 1883; C. Gore, Prayer and the Lord's Prayer, do. 1S9S ; Dora Greenwell, Essays'^, do. 1S67; C. Harris, Pro Fide, new. ed., do. 1914 ; J. Hastings, The Christian Doctrine of Prayer, Edinburgh, 1915 ; F. R. M. Hitchcock, The Present Controversy on Prayer, London, 1909 ; J. R. lUinefworth, University and Cathedral Sermons, do. 1893 ; A. F. W. Ingram, The Call of the Father, do. 1907 ; J. H. Jellett, The Efficacy of Prayer^, Dublin, 1879 ; B. jowett, Sernwns on Faith and Doctrine, London, 1901 ; J. Kaftan, Die christliche Lehre vom Gebet, Basel, 1876; H. P. Liddon, Some Elements of Religion, London, 1873; O. Lodge, Man and the Universe, do. 1908, Life and Matter, do. 1905 ; S. McComb, Christianity and the Modern Mind, do. 1910 ; S. A. McDowall, Eoolution and Spiritual Life, Cambridge, 1915 ; W. C. Magee, Christ the Light of All Scripture, London, 1892 ; H. Martensen, Christian Ethics, tr. W. Affleck, Edinburgh, 1881, i. ; W. Paley, The Principles of Moral and Political Philosophy, London, 1785, bk. v. ; C. P. Reichel, in Official Report of Church Congress at Wakefield, do. 1886 ; A. W. Robinson, in Cambridge Theological Essays, do. 1905 ; G. J. Romanes, Christian Prayer and General Laws, do. 1874, Thmights on Religion, do. 1895 ; F. E. Schleiermacher, Selected Sermons, tr. M. F. Wilson, do. 1890 ; W. F. Stevenson, Praying and Working, do. 1862 ; G. G. Stokes, Natural Theology (GifFord Lectures), do. 1891 ; A. Tholuck, Slunden christlichen Andacht, Gotha, 1864, Eiig. tr., Hours of Chi-istian Devotion, Boston, 1871, Edinburgh, 1873 ; J. Tyndall, Fragments of Science, London, 1871 ; P. N. Waggett, The SciAtntific Temper in Religion, do. 1905 ; J. E. C. Welldon, The School of Faith, do. 1904 ; A. J. Worlledge, Prayer, London and New York, 1909 ; Christtis Futurus, London, 1907; Concerning Prayer: its Nature, its Difficulties, and its Valu^ (various writers), do. 1916; CR xx. [1872] 205 £f., 430 ff., 763 ff., and xxi. [1873] 183 ff. 464 ff. ; Exp, 1st ser., ix. [1879] 1-23; ExpT xxvi. [1914-15] 87 ff., 292 ff., 314 ff., :-81ff., 3S5ff., 483, 526f., 529 1. ; Fortnightly Revieic, new ser., xii. [1872] 125ff. ; HJ ix. [1911] 233ff., 386 ff., 477 ff. ; London Quarterly Review, iv. xv. [1908] 1-22. C. F. D'Arcy. PRAYER (Christian, Liturgical).— If prayer is the natural and necessary outcome of belief in God, it is most natural and most necessary to the Christian believer. Before the Christian dispensation God was far off from man, unapproachable, unknowable, far above man and the needs of man. The incarnation of the Son of God brought man as it were into touch with God. God revealed Himself to man in the Incarnate Christ, and the Son of God, bv taking our nature upon Him, lifts humanity into close communion with God. God was no longer far away, beyond the ken of mankind, no longer so far beyond man as to seem unable to condescend to the needs, the longings, and the understanding of His creature. The Son of God reigning in highest heaven is also Son of Man, understanding and knowing by virtue of His incarnation VOL. X. — 12 man's needs and man's weaknesses, loving man not only with a love divine, Imt with a perfect sympathy inasmuch as in virtue of His manhood He is of tiie same substance as man. Prayer then, since the Incarnation, became something intinitelj' more real than ever it could be before — a real and intimate connexion between heaven and earth, between God and man. Our spiritual aspirations and worldly needs can be brought before the Eternal Father by the mediation of Him who lived and prayed and died among us, and ascended to the right hand of the Father to be our Mediator and Saviour. Our Lord bade us pray, and Himself in this as in all things sets us an example. First there is individual prayer, which concerns the needs of the individual, whether spiritual or temporal. But there is another aspect of prayer. Our Lord teaches us above all things the brotherhood of man, that the whole race of humanity is one great family with a common Father. So prayer must also be collective, consisting of worship which is due from the whole family alike to God their Father, and supplication for tho.se many necessities both of body and of soul which are common to all men. Our Lord has tiierefore taugiit us to pray in common, and indeed His own model prayer, ' Our Father,' is a common prayer. Individual prayer is essentially private, bearing on personal and private needs. Such a prayer as ' 0 God of the crosses that are laid upon us, help thy servant Apphouas,' which has survived in a 4tli cent, fragment {Ox. Pap. vii. [1910] no. 1058), may be taken as an example of prayer to God in time of intense personal need — such a praj'er as has been prayed millions of times. Collective prayer is public, the common prayers used when the family of God gather together to give Him the worship due from all. The history of common prayer is to be found in the liturgical service of the Church. Christ came to fulfil the law, not to destroy it. The Christian Church regarded itself as the fulfilment and the perfection of the Jewish Church. Christ Himself taught in the synagogues and took part in the synagogue worship. He went up to Jerusalem and took part in the Temple worship at the great feasts. The Eucharist was instituted by Him at the Passover Supi^er, and is the Christian Passover, the memorial of our redemption. So we find the Apostles in Jerusalem after the Ascension still frequenting the Temple and taking part in its worship. The Eucharist only seems to have been their own distinctive act of worship. St. James the Lord's brother frequented the Temple till the day of his death. Even St. Paul used the synagogue worship as long as he could, and it was not the Church that cut the connexion with Judaism, but Judaism that cast off the Ciiurch. Thus, when we come to consider Christian prayer in its pulilic forms, we should naturally expect to find that it is a Christian development of Jewish forms of worship. Unfortunately there exists very little Jewish liturgical material of the time of Christ, but none the less it seems, from that which is extant and from what we know from other sources, that Christian Avorship is based upon the worship so familiar to the majority of the first generation of Christians before they came to the faith of Christ. Jewish public worship consisted of the synagogue worship and the Temple worship. The synagogue services were held every Sabbath day, and there were also services on the third and fifth days of the week, Tuesday and Thursday. The synagogue service was definite and fixed, and we know from the Mishnah of what it consisted. It began with the Shema (' Hear, O Israel ') ; then came a lection

  
    178 PRAYER (Christian, Liturgical) from the Law and a lection from the Prophets ; then came the blessing, followed by the Targum, an explanation in the vernacular of the Hebrew lections, and a discourse or sermon on what had been read. Such a service our Lord, as we know from the Gospels, was not only present at on Sabbath days, but frequently took part in as reader and preacher. The Temple service existed of course only in Jerusalem. Here day by day there was the morning and the evening sacrifice. In connexion M'ith these was- the singing of psalms, and the eighteen benedictions or ascriptions of praise to God were made daily. Then there were the great annual festivals, at the chief of which, the Passover, many thousands of Jews gathered together from all parts of the world. The ritual of the Passover Supper we know partly' at least from the Mishnah, which probably represents the use of our Lord's time. The liturgy of the Paschal Supper begins with ritual question and answer, and then the celebrant recites the Haggadah, the story of God's mercies to Israel, speaking of the bitter treatment of the people in Egypt, and of their wonderful redemption from slavery, and closing with a burst of worship and praise. I. The Eucharist. — It is almost a certainty that tiie Eucharist was instituted by our Lord at this Passover Supper. The Haggadah is doubtless represented by the expression, ' when he had given thanks'; then followed the giving of the Bread and the Cup to the disciples, with the charge that they should always do this in remembrance of Him. Thus we see how closely Christian worshijj is bound up with the older worship, how true was the feeling that there was an unbroken continuity between the old and the new dispensations, and how the new dispensation of Christ was but the fulfilment and perfecting of the old. For the Eucharist was the central act of Christian worship from the very first. Of the early ritual of the Eucharist we know very little. In the Acts the Sunday reunions of Christians for ' the breaking of bread ' doubtless imply the Eucharist, whether in connexion with the Agape or not. Elsewhere of course the expression 'breaking of bread,' as, e.g., at Emmaus, simply implies an ordinary meal. In St. Paul's references to the Eucharist in connexion with the abuses at Corinth (1 Co 11) we are told nothing definite ; but the words that he uses — ' For I have received of the Lord that which also I delivered unto you' (v.^'') — seem to imply some recognized outline, at least, in tiie form of thanksgiving used, which would apparently include some reference to, or perhaps recitation of, the account of the institution. The Didache gives forms which are most certainly Eucharistic prayers, but the date of the Didache is so uncertain, and the authority of the work so doubtful, that it is not safe to build too much on these forms. They seem to be a form of the grace before and after meals specially adapted to the Eucharist. These forms of grace are found again in the tract of St. Athanasius On Virginity, but simply as graces. The first actual description of the Eucharist is found in St. Justin Martyr (c. A.D. 150) in his First Apology (65), and thei'e are several references to it in his Dialogue. According to the description in his Apology, the Eucharist begins with the kiss of peace, then the offering of bread and the mixed cup is made, and the celebrant proceeds to oder praise and worship and thanksgiving, to which the people answer, ' Amen,' and then follows the communion. Elsewhere he speaks of the evxo-pi-<^Tla, or thanksgiving prayer, as including thanksgiving for the creation of the world and all that is in it, for our redemption, and for the breaking of the power of evil {Dial. 41). His reference to the words of institution perhaps imply that they were included in the thanksgiving. But there were as yet no forms fixed except in outline. Justin's description implies that everywhere the Eucharist would be celebrated in the same way, but, on the other hand, he states definitely that the actual wording of the prayers was left to the celebrant. But, according to Justin, the Eucharist proper was preceded by another service in close connexion M'ith it (Apol. i. 67). This consisted in lections from the Gospels or Prophets or both, then a sermon by the bishop or celebrant, and this was followed by pi-ayers. Closely on this followed the Eucharist. One is struck at once by the similarity between this service, which is the later Prpeanaphora of the liturgy, and the synagogue Sunday service, and we are drawn to the conclusion that this first jiart of the Eucharistic liturgy is based upon the synagogue worship just as the anaphora, or Eucharist proper, is based upon the ritual of the Passover Supper. St. Clement of Rome, St. Irenaeus, Tertullian, and St. Cyprian also refer occasionally to the Eucharist. In Cyprian the beginning of the Eucharistic prayer already has a technical name, the ' Preface ' {prcefatio). Also in certain nonorthodox works of the end of the 2nd cent, or the beginning of the 3rd, the Acts of John and the Acts of Thonias, we are given partial descriptions of the celebration of the Eucharist. It is when we reach the era of the Church Orders, however, that we first come to definite accounts of the actual Eucharistic ritual. The Church Orders seem to have been almost authoritative, or certainly of very wide vogue, and are certainly based on the writings of Hippolytus. There seem to be two recensions of the Church Order, the first about A.D. 250, existing now in various versions, Latin, Coptic, Ethiopic, Arabic (including the socalled Canons of Hippolytus), and Syriac (embedded in a work called The Testament of our Lord, and in its jjresent form of about A.D. 350). The second recension seems to have been made in the 4th cent., and in this the original Greek survives, with versions in Coptic and Ethiopic. In addition to these there is what is known as the Didascalia, a work which forms the basis of the first six books of the Apostolic Constitutions, the 8th book of which is the latest recension of the Church Orders. The 7th book of the Apostolic Constitutions is based on t\\f. Didache, the wliole work belonging to the second half of the 4th century. In this extremely valuable collection of documents we have a detailed description of the Eucharistic liturgy of the 3rd and 4th centuries. The two divisions of the Eucharistic liturgy are still clearly marked. First comes the Pra'anajjliora, consisting of a series of lections from Law, Prophets, Gospels, Acts, and Epistles, apparently unfixed in number, interspersed with psalms which survive in the introit, gradual offertory, and communion of the Latin Church. These are followed by the sermon, and tlien, as in Justin, comes the prayer for all estates, after which catechumens and those under penitence depart. Then follows the anaphora introduced with the kiss of peace. The anaphora begins with the ' Sursum corda' and Preface. The Preface, or thanksgiving, contains thanksgiving for all God's mercies to mankind, leading up to the Passion and an account of the institution, and ending with the anamnesis, or formal act of remembrance, and the invocation of the Holy Spirit, the whole concluding with the Lord's Prayer. After the communion come the act of thanksgiving and the dismissal. This construction of the liturgy appears in all these documents, the later recensions already show �

  
    PRAYER (Christian, Liturgical) 179 ing develoimients. Thus in the earlier Church Order it is still delinitely left to the celebrant to use his own words, tiie forms provided being apparently a model, or for the use of those who had not a ready How of words. It is in the invocation of the Holy Spirit that the most interesting development took place. The invocation was originallj' an invocation of the Holy Spirit on the act of communion, a prayer that those receiving might receive the full virtue of the sacrament. This iclea extended gradually to the idea of the invocation of the Holy Spirit on the elements that He might make them the Body and Blood of tlie Lord. The invocation of the Apostolic Constitutions is half-way between the two ; that of St. Cyril is definitely on the elements, as is the invocation in all later Eastern liturgies, which, however, retain some signs of the earlier idea. In the liturgy of Sarapion, bishop of Thmuis in Egypt (c. A.D. 360), we have perhaps the first example of a liturgy used as it was written. This liturgy consists of the anaphora only, and is interesting, moreover, in the fact that the invocation is of the AVord and not of the Holy Spirit. The liturgy generally tended to become definitely a fixed and written service about the end of the 4th century. In the East the extant liturgies are all of the same structure as that of the Apostolic Constitutions, and have developed only in length. In the West the history of the liturgy is not so clear. In the work once attributed to St. Ambrose, the de Sacramentis of c. A.D. 400, there is an account given of the liturgy. This liturgy is apparently that underlying the later Roman Alass, and already contains the chief praj'ers of the latter. The later history in the West is obscure. In Charlemagne's time there were two types of liturgy extant in the West, the Roman and that called the Galilean. The latter type, less formal and much more verbose than the Roman, was displaced by it, and survives only in the Mozarabic rite and in tlie Ambrosian Liturgy of Milan, though the latter has been very much Romanized. It is from the Roman that all other Western liturgies are derived. Thus the uses of England — the Sarum, York, Hereford, and Bangor — are all Roman, with the exception of certain prayers peculiar to the use added. And this is true of very many Continental uses, all of which had their ovm peculiarities, and of which those of France survived till the middle of the 19th cent., when they were displaced by the Roman rite. All alike are fundamentally Roman. The English Prayer Book is based on the older pre-Reformation uses, and is thus Roman in type. See also art. LiTANY. 2. The daily offices. — The Eucharist was from the first the central act of Christian worship, but alongside of this other forms of additional worship very soon sprang into being. We have seen, e.g., that the litiirgy is formed of two parts, the Prseanaphora and the Anaphora, and that the union of these two was at first veiy loose. In fact, it seems that the former could be and was used separately with a sermon. So it was used, in certain places — e.g., Alexandria— on the station days, Wednesday and Friday. But the growth of other services was very early, and this too seems to have been a Christian development of Jewish devotion. In the book of Daniel there is a reference to three set hours of prayer, and perhaps the same is implied in Ps 5.5^^ : ' Evening, and morning, and at noonday, will I pray.' Again in the Acts we find the three hours — the third, sixth, and ninth — observed as times of prayer. In the Didache the Lord's Prayer is ordered to be said three times a day. TertuUian and the Church Orders refer to prayer at the third, sixth, and ninth hours, but these were private devotions only and said at home. There were, however, ajiparently, when it was possible, morning and evening prayers said I)ublicly, and forms of these prayers are given in the Testament of our Lord and the Apostolic Constitutions, consisting of psalms and prayers. Gradually the three hours began to become times of public service, and this was periiaps largely due to the rise of monasticism, by which these hours tended to become common services in the case of men and women living in communities. In addition to these there was the night ottice, which originated apparently from the vigil of Easter, wiiich in early days was strictly kept, and was extended to the eves of local saints and thence became a definite night service. The night service seems to have originated as a regular observance in Syria, and it was introduced into the West by Cassian — the mattins of the Breviary. In the Feregrinatio of Etheria (Silvia) we are told that the hours observed at Jerusalem were mattins, the sixth hour, the ninth, and vespers, and to these in Lent was added the observance of the third hour. Eventually the offices in the Breviary amounted to eight — mattins, lauds, prime, terce, sext, none, vespers, and compline. Originally monastic, they were enjoined on all clergy, and the laity were expected to (and did) attend at least some of them. 3, Popular devotions. — But the hours tended to become more and more a clerical office, and the devotional book of the laity from the 10th or llth cent, is the Little Honrs or the Primer. The ' little hours ' were originally additional devotions in honour of the Blessed Virgin, and were generally called 'the Hours of the Virgin.' But they speedily became the popular devotion of the laity, and as such tended to develop so as to meet the needs of lay folk. Thus the ' little hours ' contained a series of hours of prayer, sometimes several such series — e.g., ' the Hours of the Virgin,' ' the Hours of the Cross,' 'the Hours of the Holy Ghost.' To these were appended the gradual psalms, the penitential psalms, sometimes the whole Psalter ; also the ofhces of the dead, the commendation, generally a litany, and various prayers for various purposes. These Horce were very popular and very common, both in Latin and in the vernacular. They are frequently mentioned in wills, and a considerable number of them survive to the present day. Other popular works there were, such, e.g., as the Lay folks' Mass Book, instructing folk how to occupy their time devoutly at the Mass. But the Primer remained the book of the laity. The Reformation of course made a great dilFerence. The fact of the Reformed service-books being in English tended rather to obviate the need of such books as the Primer. But for some time after the Reformation editions of the Primer continued to be issued. Three primers were issued in several editions in the reign of Henry Vlll. Of these the first, Marshall's Primer, contained a good deal of novelty. It contains the hours of prayer, dirge, and the commendations, but with an admonition against praj'ing for the dead. It also contains a good deal of instruction and exposition of a reforming type. This book appeared in 1534, and was denounced in Convocation, but was reissued at least twice. In 1539 the Primer of John Hilsey, bishop of Rochester, appeared. This contains the hours and dirge, but many of the lessons are changed to new ones, the litany with many of the saints omitted, and an instruction on hearing Mass, and other matter of a devotional and instructive kind. Both these primers were superseded by The King's Primer in 1545 and its Latin form, the Orarium (1546). These were much less pronounced than the former books, and contained the hours, penitential psalms, litany, dirge, and commendations, the psalms and devotions of the

  
    180 PRAYER (Egyptian) Passion, and a few private prayers. The King's Primer was reprinted in the reign of Edward VI. , and again in 1551 with some omissions — e.g., the ' Hail, Mary,' and the names of the saints in the litany — and again in Mary's reign. In 1553 appeared tlie Primer of Thomas Cottesford. It is of an entirely different character from the preceding books, and is simply a book of private prayer for each day of the week, followed by the collects and 'sundry godly prayers,' omitting entirely the hours, etc. In Elizabeth's reign the Primer of 1551 was reprinted in 1559 and a very similar edition in 1566. The Primer of 1553 was reprinted in 1560 and 1568. Also in 1560 she published a Latin form of her primer, the Ovarium, ditiering, however, in some respects from the English book. In 1564 appeared her Preces PrivaUe, containing a Latin order for mattins and evensong similar to but not the same as that of the Prayer Book, with hymns, and a large collection of various forms of devotion. This was republished with some additions in 1573. A Book of Christian Prayers appeared in 1569, and was several times republished (with some alterations from the original edition) in Elizabeth's reign and in the reign of James I. This consists of many devotions for various occasions, and has the litany as an appendix. By this time the English Book of Common Prayer seems to have become to lay people what the Primer was to them in the days of the old Latin services. Devotional books henceforth were put forth only by private enterprise, and were simply intended to be used with the Prayer Book. One exception perhaps may be instanced, [and that is Cosin's Collection of Private Devotions, which he published in 1627, and which is based on the Primer of Elizabeth of 1560 and follows the old arrangement of hours. Later devotional books which liad a great vogue may be instanced, such as Bishop Andrewes' Preces Privates (Oxford, 1675), Jeremy Taylor's Holy Liimig and Holy Dying (London, 1686), Bishop Wilson's Sacra Privata (London, 1900), and through the 18th cent, the Prayer Book was commonly bound up with a Companion to the Altar, containing devotions for preparation for communion and for communion, and forms of thanksgiving. In the 19th cent, an immense number of devotional books has been issued — too many to deal with here. Literature. — F. E. Warren, The Liturgy and Ritual of the Ante-Nicene Church^, London, 1912 ; J. H. Srawley, The Early Hist, of the Liturgy, Cambridge, 1913 ; R. M. Woolley, The Liturgy' of the Primitive Church, do. 1910 ; J. Wordsworth, The Iloly Communion?, London, 1910 ; G. Horner, The Statutes of the Apostles, do. 190i ; J. Cooper and A. J. Maclean, The Testament of our Lord, Edinburgh, 1902 ; F. X. Funk, Didascalia et Constitutiones Apostolorum, Paderborn, 1905 ; F. E. Brightman, Liturgies Eastern and Western, Oxford, 1896 ; L. Duchesne, Christian Worship, Eng. tr.'*, London, 1912 ; H. Littlehales, The Prymer, do. 1891-92 ; E. Burton, Three Primers put forth in the Reign of Henry VII., Oxford, 1834 ; E. Hoskins, Harm Beatce Marite Virginis, London, 1901 ; F. Procter and W. H. Frere, A New Hist, of the Book of Common Prayer, do. 1914. K. M. Woolley. PRAYER (Egyptian). — Of forms of prayer in Egyptian ritual little is known. Among the magical forraulre, addresses, statements, and adorations in the daily ritual of the temples there are few, if any, words of request ; in one passage, when the officiant in the temple of Amen-re exclaims, ' Come unto me, Amen-re, open for me the gates of heaven, throw open for me the gates of earth,' etc., the demand seems directed to carrying out the immediate objects of the ritual on behalf of the deity rather than the direct benefit of any one (cf. A. Moret, Le Rituel du cidte divin j'ournalier en Egypte, Paris, 1902, p. 81 [several prayers in this tr. would be better interpreted as direct statements]). The funerary ritual is similar. but late copies contain a short prayer to all the gods for the welfare of the dead (E. Schiaparelli, Jl Libro dei Funerali, Rome, 1882-90, ii. 108), While attitudes of adoration, submission, etc., are represented frequently on the monuments, there seems to be none which is distinctive of prayer. Of times and places for prayer also little can be said ; sunrise and sunset appear to have been the special hours for adoration of the forms of Re, the sun-god ; the graffiti on temples and sacred places belonging chiefly to the late ages of paganism show that prayers were offered in and about them. From the Old Kingdom very little is preserved in the nature of prayers beyond the funerary formula (see below) ; this applies even to the enormous body of the Pyramid Texts in which ritual charms and hymns are brought together for the welfare of the dead king. The texts of the Middle Kingdom are more productive in this resi^ect. In the New Kingdom, especially after the days of Akhenaton (the enthusiastic monotheist and heretic at the end of the XVIlIth dynasty), an age of personal piety began in which the worshipper turned naturally to his god for protection, help, and comfort. This spirit, finding utterance in combined hymns and prayers, was never lost, though formalism and magic reasserted their sway with greater strength than ever in the lives and writings of the ultra-religious Egyptians. The funerary formmla. — A form of prayer for the comfort of the dead, beginning with an obscure phrase, ' Grace that the king grants, grace that Anubis (or other gods) grants,' is seen everywhere from the Old Kingdom onwards, and continues almost to the end of paganism. In the Old Kingdom the prayer, as prescribed on the great tombs, usually for a good burial after a good old age, for food, etc., daily and on the feast days, ai>d ' to travel on the roads on which worthy veterans travel,' etc., is addressed to the funerary gods ; later it was addressed also to local and other deities and often greatly developed according to individual taste. Tombstones request the passer-by to repeat it, adjuring him by his love of life, hatred of death, and devotion to his local god, and by his desire to bequeath his office to his children, and remind him that it will cost him no more than a little breath. Salutations. — In speech and in writing these were prayers. After the na^e of royalty or a superior it was proper to add^, ' (May he continue) living prosperous and in health.' Letters of the Middle Kingdom end, ' May your hearing (of this) be fortunate.' In the New Kingdom a letter addressed to a king begins with prayers for his prosperity and long life (Griffith, Hieratic Papyri from KahUn and Gurob, London, 1898, pp. 67 ft. and 91). In later times a petition or letter to a great man commences, ' May Ammon cause his life to be long.' In early times to ' lift up the voice ' (probably wanton shouting) in the tomb chapel was considered a gross offence, and doubtless both tomb and temple were places of solemn silence during the greater part of the day ; hence religion tended to be associated with silence. On the vivid realization in the New Kingdom of personal relationship between the individual worshipper, however humble, and his protecting deity, we find insistence laid upon the value of secret prayer and contemplation. ' Thoth is as a sweet well to him who thirsts in the desert, closed to him who finds utterance, open to him who is silent' (Papyrus Sallier, i. 8, 5-7); 'Be not of many words, for in silence thou shalt gain good. ... As for the precinct of God, his abomination is crying out ; pray thou with a desiring heart whose every word is hidden, and he will supply thy need and

  
    PRAYER (Finns and Lapps) 181 hear thy speech and receive thy ofTering' (Maxiiiu'g d'Ani, 3, 1-4 ; see J. H. Breasted, Develojmient o/ Reliyion and Thought in Ancient Egypt, New York, 1912, p. 355). At the same period models of liuman ears and stelre sculptured with ears were dedicated in the temples to the succouring god or goddess, ' who heard the prayer of the traveller afar off' ; and in a group of little shrines in tiie necropolis of Thebes votive stela; were set up in honour of various deities, recording the plagues inllicted on the sinner and their goodness to the repentant who sought their aid. The goddess ' is a lion ; she smiteth as a fierce lion suiitetb and pursueth him that trespasseth against her. I cried to my mistress and found that slie came to me with sweet breath. She was gracious to me after she had caused me to see her hand. She turned again to me in favour, she let me forget the sickness that was on me,' etc. (Erman, ' Uenksteine aus der thebanischen Qraberst-adt," in SUA W, 1911, p. 1U86). LiTERATPRB. — An elaborate examination of the funerary formula by Gardiner, who explains it as a statement rather than a prayer, is printed in N. de G. Davies and A. H. Gardiner, The Tmnb of Amenemhet, London, 1915, p. 79 ff. H\-nins and prayers prefixed to the Book of the Dead are tr. by E. A. Wallis Budge in various edd. of that text. F. Ll. Griffith. PRAYER (Finns and Lapps). — i. Ancient Finns and Lapps. — The ancient Finns and Lapps attributed to every natural object a living spirit. The Lapps sometimes called these sjnrits ' men ' ; water-spirits, e.g., Avere known as cacce-olmak, 'M-ater-men.' Indeed the relations between men and spirits were at first, as Castren has pointed out,^ like those between men and men. As a man would naturall}' call a neighbour to his assistance rather than a stranger, so the ancient Finns and Lapps would pray to familiar spirits, like those of well-known trees and streams, rather than to remote beings, like sky-spirits, whom they did not know and could not expect to control. But spirits came to be thought of as free, personal beings, able to move about and occasionally visible, whose existence was not entirely dependent upon the objects of which they were the spirits and guardians, so that the spirit of one object might guard also other objects. In the course of time (before A.D. 6u0) they were named ludtiat (Finnish) or hcildek (Lappish), a Scandinavian word meaning 'rulers' or 'guardians.' The most important spirits were undoubtedly those of the dead. So awe-inspiring were the spirits of dead men buried in the forest or by the side of lakes and rivers, and so much more full of poAver than any other spirits of land or water, that they were credited A^th the guardianship of animals and fish, which could not be taken without their permission. Thus, when the Lapps praj'ed for help in hunting, as Ave are told they did every morning and evening,^ to Leib-olmai, ' alder-tree-man,' the spirit to Avhichtl ley prayed Avas a forest-god, Avho Avas probably, like Tapio and Hiisi, the forest-gods of the Finns, connected Avith the cult of the dead, and who Avas the tutelary spirit of the bear, the most powerful animal that they knew. Again, Avhen they prayed, as they did constantly,^ to 'Avatermen' to aid their fishing, they Avere addressing themselves to local spirits of the dead Avho guarded different fishing-places. Moreover, the spirits of the dead Avere thought to be still in very close relationship AA'ith the living, Avhom they could either help or injure, so that tiieir favour Avas in every respect of the utmost importance. There Avere several methods by Avhich they might be approached, viz. through (1) idolatry, (2) reincarnation, (3) shamanism, and (4) the use of special means and instruments. ' JI. Alexander Castren, Vorlesvnffen iiber die finnische Mythologie, ed. A. Schiefner, Petrograd, 1853, p. 195. * K. Leem, De Lapponibxis Finmarchice eorumque lingua, I'xta et religione, Copenhagen, 1767, pp. 412 f., 417, Eng. tr. in J. Pinkerton's Voyages and TraoeU, London, 1808, i. 458 f. 3 lb. (1) Among the ancient P'inns spirits Avere located in pillars of stone or Avood, in rocks or trees of peculiar appearance, and in pebbles, tAvigs, or rude images.' All the Finnish tribes seem to have possessed as household gods loose stones or faggots, images, or dolls, which almost certainly embodied the spirits of dead ancestors.* The Lapps too worshipped idols of stone or wood called sometimes by the Scandinavian name storjunkfire, ' great governors,' sometimes seita.^, sometimes passegcdge, ' holy stones.' ^ Every Lapp family and clan had their storjunkare standing near their settlement, and private persons sometimes had one or more of their oAvn. Prayers Avere ofi'ered to these idols Avith both communal and private oblations.* The Lapp Fjellner described to von Duben a communal sacrifice of which he had been an eye-witness, where the worshippers knelt down and prayed after a sacrificial meal.' A man, before going to hunt or fish, kissed his seita three times, and promised it some of his prey.* A Lapp told Fellman that his seita helped him as long as be kept it in a good humour 7 If seitas did not help, they were often whipped or abandoned.8 (2) Sjjirits of the dead might also be embodied in the per.son of a living man. They then became his guardians, and he could make a bargain Avith them that they should help him Avhenever he called upon them. According to the Lappish saji70-doctrine, ancestors came to life again in persons named after them ; by obtaining the names of several ancestors a Lapp could obtain several guardian -spirits. (3) Both Finns and Lapps at one time made use of intermediaries betAveen themselves and spirits. These were the shamans (Finnish noitas, Lappish noaides), men Avho, oAving to their exceptional nature and training, could communicate AA'ith the spirits of the dead, and through them learn the Avishes of remote gods. The Samoyed shamans sent their spirits up to the sky-god Num to ask his Avill." Various Finnish tribes practised divination for a like purpose, and Esthonian and Karelian shamans are sometimes described as ' diviners.' The Lapps divined through their magic drums, but they retained the primitive mysteries of shamanism ; for, Avhen their divination failed, as often happened, it was still necessary for the noaide to make a journey to the Avorld of the dead, to appease the spirits or to obtain their help. (4) Distant spirits, like those of the dead, could not hear men's feeble voices. But, if ordinary Avords and tones could not reach them, they might perhaps hear strange shouts, mysterious whispers, or the noise of a drum. Two special means were used by the Lapps to attract the spirits' attention : (a) juoigen, incantation, and {b) myran, magic action, especially magic drumming. (a) Juoigen. — This was a sacred chant, ' the tenor of which no Lapp has ever been willing to confess.' i* It was taught to every Lapp boy, ' so that the boy, before he could speak distinctly, had mastered the elements of this rude melody, or rather, if it pleases better, this howling.' H Acerbi described it as the moat 1 C. E. Lencqvist, De superstition veterum Fennorum, Abo, 1782, p. 16. 2 J. Abercromby, T?ie Pre- and Proto-historic Finiia, London, 1898, i. 167, 179. 3 p. Htigstrom, Beskrifning ofver de til Sveriges krona lydande Lappmarker, Stockholm, n.d. [1746-47], p. 181 ; G. von Diiben, Om Lappland och Lapparne, Stockholm, 1873, p. 236; Leem, p. 457. Hogstrom (p. 193) calls these idols saivos. Their connexion with the «aiyo-cult, or worship of the dead, was first established by Castren, p. 207 ff. -1 It should be stated that women were rigidly excluded from this worship. They paid their devotions apart to certain birthgoddesses. 5 Von Diiben, p. 268. 6 J. Qvigstad and G. Sandberg, Lappiske eventyr og/oUcesagn, Christiania, 1887, p. 112. ^ Von Diiben, p. 237. s O. Donner, Lieder der happen, HeUingfors, 1876, p. 26. 9 Ca8tr6n, Hcrrdiska Reaor och forskingar, Helsingfors, 1852, i. 207. iC' Trondhjem SIS, ap. 3. A. Friis, Lappish Mythologt eventyr og folkesagn, Christiania, 1871, p. 24. 11 Leem, p. 484.

  
    182 PRAYER (Greek) hideous kind of yelliii;;.! In E. Lindahl and J. Ohrlinjj's Lexicon Lapponicum (Slockholm, 1780, p. 96) juoiket is defined as ' Lapponum more caiiere, tremulo cantu canere.' The words of such incantations are not known. '■i Fjelhier said that some prayers were presented in a whisper with words not used in ordinary speech.* The omission of one word would render the chant ineffective, and might cause a shaman's death. ■* (6) Ml/ran. — When the help of spirits was sought on important occasions, several noaides went into a hut set apart for the purpose, and there shamanized 'per to juoigen et myran,' i.e. by incantations mixed with magic action and especially drumming.5 Although the magic drum was adapted by the Lapps and others to divination, its original object was to attract the attention of the spirits of the dead who lived underground out of ordinary ear-shot, and who were thereby summoned to place themselves inside the drum and help the shaman. The kamlanie of the Lapp noaides resembles that of Siberian and other shamans, and the best accessible account is that translated from Mikhailovskii in JAI xxiv. 145 f.6 The juoiijcn which accompanied it was of great importance, and, if the onlookers ceased singing during the noaidc's trance, he could never come to life again.' Nevertheless, the main feature of the performance was coercive action. Prayer was Ln a very rudimentary stage. 2. Finns of Finland. — It seems certain that the Finns of Finland, like other members of the FinnoUgrian family, anciently used shamanistic methods of coercing spirits similar to those of the Lapps. But they soon left the Lapps far behind, partly because they came under Christian influences some centuries earlier, but chiefly because their higher intelligence led them even before that time to assimilate the culture of more advanced neighbours. The Finns must have reformed their old religion long before the 12th cent., when Christianity was introduced to them. There is evidence of this in their traditional poetry, knoAvn chiefly through Lonnrot's compilation, the Kalevala^ {^-v.}, which, though very largely mediaeval, is not entirely so, and reflects much of the old life of the Finnish people, but has little or nothing to say of primitive shamanism.^ The heroes of Finnish poetry are magicians, but they do not perform any shamanistic actions.'" Their magic is carried out by tlie utterance of word-charms. For instance, the rivalry between Finnish and Lapp wizards which is expressed in the strife of Viiinamoinen and Joukahainen in Kalevaln, vi., is a contest not in kamlanie but in the singing of spells. Divination is practised by rhabdomancy '^ or by the sieve. '^ The magic drum has been forgotten and is never mentioned.'^ The rude incantations which accompanied the shaman's performances have given place to those magic songs which are so prominent in F'innish poetry. Of the large number of such songs published by Lonnrot in 1880 under the title Lootsurunoja '•* most seem to be later than the 12th 1 J. Acerbi, Travels through Siveden, Finland, Lapland to N. Cape, London, 1802, ii. 311. 2 Donner, p. 28 ; Acerbi (ii. 311) quotes a fragment of a wolfcharm. 3 Von Diiben, p. 260. 4 JAI xxiv. [1894] 146 ; of. Kalevala, xvi. and xvii., where Vainiimoinen goes first to Tuonela and then to Mpunen to recover three magic words which he has forgotten. 5 E. J. Jessen, De Finnorurn Lapponuiii'jtie Norii'egicoruin religione pagana, Copenhagen, 1767, p. 60. 6 See also Leem, pp. 477-479. 7 J. Scheffer, Lapponia, Frankfort, 1673, p. 139 f. In the Journal de la Socii^td Finno-Ougrieniie, viii. [Helsingfors, 1890] 121-123, E. N. Setiila gives the text of the MS on which Scheffer's account is based. 8 1st ed. (32 cantos), Helsingfors, 1835, 2nd ed. (50 cantos), do. 1849, Eng. tr. by VV. F. Kirby, in 'Everyman's Library," 2 vols., London, n.d. 9 See D. Comparetti, The Traditional Poetry of the Finns, Eng. tr., London, 1898, p. 263 f. (the progress of Finnish research has invalidated some of Comparetti's work). 10 Their occasional changes of shape are not necessarily reminiscences of shamanism. 11 Kalevala, xlix. 75-110 ; KanteletarS, Helsingfors, 1887, ii. 138, 143 ; Sxiomen Eansan Muinaisia Loitsurunoja, do. 1880, p. Ill f. 1- Lencqvist, p. 91 ; Loitsurunoja, p. vii f. 13 The only allusion to it known to the present writer is in Loitsurunoja, p. 29, where kdsikannus, 'hand-drum,' is used as a synonym of the Laplander. Friis's view (pp. 147, 199) that sampo was a magic drum is quite untenable. 1^ A good deal of this material had been used in the Kalevala, and 8ome had been published by earlier collectors ; e.g., see cent., and few can have come from professional magicians. They are certainly popular products, and presuppose a revolt against the oflicial shamanism which prevailed generally among FinnoUgrian peoples.^ As a result of this reformation laymen must have taken to themselves the power of approaching spirits which had been restricted to an initiated class. Personal supplications, and word-charms which were always benevolent and M'hich were gathered mainly from the common stock of European magic, entirely superseded the crude mimetic actions and unintelligible incantations by which tlie oflicial wizard tried to enforce his will on spiritual powers. Thus the prayers and spells of the Finlanders were not, like the Accadian formuhie to which Lenormant compared them,2 priestly incantations in a secret tongue, nor, like the Lapp juoigen and myran, mere mechanical acts of sorcery, but they were aids to poj^ular religion belonging generally to mediaeval and comparatively modern times, when a man had learnt to approach the spirit world on his own account either with spells or with genuine prayers. Lonnrot's collection comprises, besides general formulie of magic, a large number of exorcisms, which are borrowed mainly from Scandinavia, and include some well-known and wide-spread charms, such as the Merseburger Gebet.3 It also contains 'origins,' or 'births' (^synty),* songs which describe fantastically, and often in a derisive manner, the genesis of animals, diseases, and other things, the aim of the singer being, apparently, to demonstrate the feebleness of the object and induce it to act as he wishes. The remaining 73 songs are called ' prayers,' most of them having several variants, some as many as 30. They are addressed indifferently to old Finnish gods and spirits, such as Ukko, Iliisi, Tapio, Ahti, etc., and to various objects of Christian worship, the most popular of whom is the Virgin Mary. She is addressed sometimes by her own name, but often by beautiful Finnish epithets such as Suvetar, ' daughter of summer,' Eteliltar, ' daughter of the south wind,' Luonnotar, 'daughter of creation,' Kivutar, 'daughter of pain.' A large proportion are hunters' and fishers' prayers. Most of these seem comparatively modern, and so do the agricultural prayers, excepting perhaps those relating to a vegetation-spirit known as Siimpsa Pellervoinen, which were sung at the spring sowing festivals of ' Ukko's Cup ' and ' Ukko's Chests,' vestiges of which have been noted in recent years. These sowing charms may be read, woven together by Lonnrot, in Kalevala, ii.s The 'prayers' generally bear out Lencqvist's remark that the Finns pray only for material benefits.® Nevertheless, they reveal the kind and simple heart of the Finn, his warm love of nature, and his peculiar but genuine gift of poetic imagination. We may quote a short sailor's prayer :' Ilo-lintu ilinahbien. •O bird of joy, bird of the air, Fly whither I command, r Fly to the infinite East, Fly to the chambers of the morning Sun 1 Puff out your cheeks, And blow a favouring gale ; That I may have a fair wind, And may freely pass Over the wide waters. Across the far-spread sea.' Literature. — Most of this is indicated in the notes ; other critical literature is published in Finnish. Charles J. Billson. PRAYER (Greek).— I. Expressions used to denote prayer. — The normal expression in Greek for ' prayer ' is evxv, for ' to pray,' evx^adai, with H. G. Porthan, De Poesi Fennica, Abo, 1766-78 ; Lencqvist, op. cit. ; C. Ganander, Mythologia Fennica, Abo, 1789 ; and esp. D. H. R. von Schroter, Finnische Runen, Upsala, 1819. 1 See Abercromby, ii. 45. 2 F. Lenormant, Chaldean Magic, Eng. tr., London, 1877, ch. xvi. f. 3 Loitsurunoja, p. 75 f. 4 There are S3 ' origins ' (including' variants), over 50 of which may be read in the Kalevala ; see FL vi. [1895] 345. 6 Of the ' Planting of the Barley ' (Loit.surunoja, p. 296) L. L. le Due wrote : ' Les vieux Finnois prononcent encore aujourd'hui cette invocation en ensemen^ant leurs channis ' (Le Kalevala traduit, Paris, 1879, p. 17, note). Comparetti (p. 188) identified Sampsii with the Biblical Samson, but his name has since been explained as that of a kind of grass which springs up as soon as the snow melts. The songs of Siimpsa show influences of the Scandinavian cult of Frey. 6 Lencqvist, p. 54. '' Loitaurimoja, p. 267.

  
    PRAYER (Greek) 183 CoiiipouiuisTrpocrei'xeo'^at, ^ireuxecrOai. Another word, used chietly by the poets, is Xtr-^, or rather Xirat, with its corresponding verb Xiaceadai. In Homer the regular verb of prayer addressed by men to tbe gods is tvxofjiai.. Only in one passai^e {It. ix. 501) does he use Ai(T(rofi<" in tliis way. On the other hand, Homer has euxT (in plur.) only in Od. x" 526 ; AtT^(iu plur.) in Od. xi. 34, II. ix. 502. Although, naturally enough, these expressions tend to get confused, it seems to the present writer that there is a fundamental distinction between them. EvxojJ-OLL corresponds very closely to the Latin vovco in its double sense of ' vow ' and ' wisii ' and hence is the regular word for a prayer to the gods for future blessing. On the other hand, Xtrai are not properly prayers for future blessing, but are in the nature of prayers for forgiveness, prayers of atonement. This is borne out by the use of the corresponding Latin verb litare, which is not ' to praj-,' but ' to propitiate.' Thus, to take first Od. xi. 34 f. (the passage occurs in the Neki/ia) : Odysseus digs a trench into which he pours offerings to all the dead. He then vows to perform certain sacrifices to them on his return to Ithaca. Then the passage proceeds : TOvs &' cTrei €v\u)\j}<Ti Xirfja'C re, i$vea yexpuiv, eAAtcrajiiTjf, where one may suppose that euxioAai refers to his vows, Airai to his entreaties or propitiatory prayer. Turn now to J I. ix. 490 ff., which Leaf translates thus ; ■ Therefore, Achilles, rule thy high spirit ; neither beseemeth it thee to have a ruthless heart. Nay, even the very gods can bend ((TTpeTTTol Si T« (cai Sect avToC), and theirs withal is loftier majesty and honour and might. Their hearts by incense (SWecro-t), and reverent vows (ei'xwA;;? ayavficn) and drink offering (Aoip>i) and burnt offering (icucrr)) men turn with prater (Aio-o-d/xei/oi), so oft as any transgresseth and doeth sin. Moreover, Prayers of penitence (Airai) are daughters of great Zeus, halting and wrinkled and of eyes askance, that have their task withal to go in the steps of Sin ('.^-n;). For Sin is strong and fleet of foot, wherefore she far outrunneth all Prayers, and goeth before them over all the earth making men fall (^AaTrrovo-' ai'0puinov<;), and Prayers follow to heal the harm (ai &' c^aKeouTai bnicra-w). Now whosoever reverenceth Zeus's daughters when they draw near, him they greatly bless and hear his petitions ; but when one denieth them and stiffly refuseth, then depart they and make prayer unto Zeus the son of Kronos that Sin may come upon such an one, that be may fall and pay the price. Nay, Achilles, look thou too that there attend upon the daughters of Zeus the reverence that bendeth the heart of all men that be rightminded. For if Atreides brought thee not gifts and foretold thee not more hereafter, but were ever furiously wroth, then I were not he that should bid thee cast aside thine anger . . . but now he both offereth thee forthwith many gifts, and promiseth thee more hereafter, and hath sent heroes to beseech thee . . . dishonour not thou their petition.' An examination of Greek literature confirms this view of \iTal. Hesiod has neither Airai nor Atcrcro^oi, and only one case of AiTaieu'd) (Theoij. 469) — of the prayer of Rhea to Earth and starry Heaven, before the birth of Zeus. On the other band, evxo-i occurs (ib. 419) of prayer to Hecate and (frag. 246) in a proverbial line, ^pya. v^ioy, ^ovAal 5e /xe'crcov, euxat 6e yepovTOiV. Ev\ofxai occurs in T/wog. 441, Works and Days, 405, 73S, and frag. 81 ; evx'"^') ^ iS'i;. 68. Theognis has neither Airat nor AiVcrofKn, but he has eiixrj (341) and rvxoixai. (13, 129, 171, 1141, 1151). In the group of early lyric poets— Archilochus, Simonides, Mimnermus, Solon, Tyrtseus — -there is no case of either AiTai or Ai'cro-ofiai, while fuxo/xai occurs in Simon, frags. 7, 84, and Solon, frag. 5. In Pindar Aio-o-o/iat has become practically the same thing as evxoM"' {Pyth. i. 71, 01. xii. 1, New,, iii. 1, frag. 90, I'ytji. iv. 207), and in Isth. v. (vi.) 45 is combined with evxai evyo-U vtto SecrTreai'ai! Ai'(Tcro/j,ai. But Airat occurs only twice : Ol. ii. S8, where Thetis Ztjcos rirop Airais eVei<re, and got Achilles conveyed to the Islands of the Blest, and 01. viii. 8. What appears to be an adjectival form occurs twice : 01. vi. 78, AiTal Bvcriai. (sacrifices of propitiation offered to Hermes, no doubt in his cfiaracter of ijjvxoTToixn6^—the right use of Airai) and Pyth. iv. 217, Airal e7raoc5ai (propitiatory incantations — again the normal use of KiraC). In frag. 21, Ki-rhv 'Hii, it is, as the scholiast 8ays = cir/cTotoi'. In Bacchjlidcs AtVo-o^iai occurs in V. 100, where it is definitely of prayers to appease the anger of Artemis — a chthonian deity — and in x. 69, where it is used in the Homeric sense of an appeal by mortals to mortals. He has no example of Airai. Wlien we turn to the dramatists, we find that iEschylus has Aicro-o/Liai once only (Suppl. 748), in an appeal bv a mortal to a mortal ; KiraC he has in Prom. 1009, Sept. 143, 173, 214, 320, 626, 020, Pers. 499, Ag. 228, 396, Extm. 362, Siippl. 173, 378, 521. An examination of these passages confirms our general view. EOxofiat and evx<"' occur in .Eschylus very frequently, and are his normal expressions for ' pray ' and ' prayer.' The usage of Sophocles is quite in accordance with our position. He has evxai in QCd. Tyr. 239, El. 636, ^xv in Ph. 771, and eixoMi' frequently. At'cro-o/iat as a general term for entreaty occurs some seven or eight times ; KiraC occurs in Ph. 60, 495, O-Jd. Col. 4«5, 1015, 1311, 1554, El. 137, Ant. 1006— all normal uses. In Aristophanes evxa-L occurs three times, eux^ twice, tvxofiiu twenty times, <ux«)Ajj once ; he has no case of Airoi ; AcVao/xai occurs in Pax, :iH2, addressed to Hermes ; AtVo/jat is coujjled with eixai in Th. 313 ; in Th. 1040 Ai'tom<" is definitely ' supplicating.' Of prose authors Herodotus has euxo*"" '*"'! ^X'^^Vi "o case apparently of KCaaoiJiai., but Airai (i. 105) of propitiatory prayer. Thucydides has no example of KCa<royju or Airai, nor do the words occur in any of the orators. ^vxa-i, then, is the normal Greek word for prayer ; Xtrai are in the nature of penitential or propitiatory prayer; Trpoaevxofiat is normally ' tiianksgiving' (e.g., Aristoph. Fhit. 841, 958, Rnn. 891, Pax, 560), though also used (e.g., Plato, Cnt. 1U6 A) as practically equivalent to eCxof^at. Other expressions for 'prayer' and 'pray' are apifj (apd) and dpdo/jLai. There is no clear distinction in Homer between opao/iat (occurring some 39 times) and tCxo/xai., with which, indeed, it is frequently expressl}' equated, as, e.g., II. v. 114, 121, x. 295 f. ; and the same is true of oprj (occurring six times) — e.g., II. xv. 377, evxo/iefos followed by apautv (378). The fact is that ' prayer ' and 'curse ' are essentially undifferentiated. Thus it happens that Althaia's prayer (//. ix. 565 ff.) is a prayer for death to her son Meleager, and is therefore a ' curse," just as it happens that apjjo-tr' 'Epifus (Od. ii. 135; is a summoning o( tlie Erinyes to exact vengeance and so amounts to a curse. The notion that it could mean ' curse the Erinyes' is utterly wrong, being consonant neither with the Homeric use of dpoo/xat nor with Greek syntax. It is noticeable that Homer has ap7rnip = ' priest ' {II. i. 11, 94, v. 78). In Hesiod apao/;iat does not occur and dpac in the one example of it {Works and Days, 726) = ' prayers.' Pindar has apaC once only (never dpdo/iiat) in Isth. v. (vi.) 43, where it=' prayers.' But in the dramatists ' curse ' is tbe normal, or even the invariable, sense of apa. {apaC) — e.g., ^sch. Sept. 70, 095, 833, 894, 954, Eutn. 417, Ch. 406, 593 ; Sophocles, (Ed. Tyr. 295, 744, 820, U^d. Col. 152, 956, 1377, 1.386, Ant. 423, etc. So opdo/x<u is 'curse' in iEsch. Prom. 912, Sept. 633 (the only examples); Soph. CEd. Tyr. 251, 1291, etc. Yet Sophocles has the verb in the sense of ' pray ' three times {Aj. 504, U'Jd. Col. 1447, Tr. 48). In later Greek the sense of ' curse ' prevails completely. 2. Attitude in prayer. — The most striking characteristic of the Greek attitude in prayer is directness of address. The worshipper endeavours to be, so far as possible, literally in touch with his god. Thus, in Pindar, 01. vi. 58, when lamus prayed to Poseidon, 'he went down into the midst of Alpheus [Poseidon being a river-god as well as a sea god) and called on wide-ruling Poseidon his grandsire . . . and he stood beneath the heavens, and it was night.' So, in 01. i. 71, Pelops 'came and stood on the margin of the grey sea, alone in the darkness of the night and called on the deep-voiced Lordof the Trident.' So, too, in Hom. II. i. 348-351, ' Achilles wept and sat down apart ... on the beach of the grey sea, gazing over the boundless deep : he stretched forth his hands and prayed instantly to his dear mother,' i.e. to Thetis, a sea-deity. Typically, when Zeus or any other of the Olympians was invoked, the worshipper turned his face to the heavens (e.g., Hom. II. iii. 364 f. : ' Thereat Atreides groaned, looking up to the wide heaven : "Father Zeus,"' etc.), the hands uplifted palms upwards (x^'pes vTrriai. [Philostr. Imag. 341 ; Plutarch, Compar. Philopoem. et Tit. 2 : tov TItou ras Xelpas eis rbv ovpavbv vrrrias dvarelvovTos, £<xtwtos /cai wpocT6vxofj.^vov] ; cf. the manus supince of the Roman prayer [Verg. ^n. iii. 176, Ovid, Met. viii. 681 ; Hor. Carm. iii. 23. 1]). Of the veiled head (caput vdatuin) of the Roman worshipper (Verg. .^n. iii. 545; Cic. de Nat. Deor. ii. 3. 10, etc.) there is no trace in Greek, nor of the turning to the right (east) so typical of Roman prayer (Pliny, HN .\i. 45, 251 ; Pint. Blarcell. 6 ; Plant. Cure. i. 69 ; Val. Place, viii. 246 ; Sueton. Vitell. 2 ; Stat. Theb. vi, 215; Livy, v. 21). Prostration was regarded as Oriental and un-Greek. Normally the Greek prayed standing upright. Yet a fragment of a bas-relief from the Asklepieion shows Asklepios standing upright and a woman on her knees before him, touching his i/xdrtoy with her right hand (BEG xxix. [f916] 131, p. 78). If a sea-deity were invoked, the worshipper stretched his hands towards the sea (Hom. II. i. 351), though Polyphemus, praying to Poseidon (Od. ix. 527), raises his hands to the starry heaven. In prayer to river nymphs the worshipper fixed his eyes on the water (Hesiod, TVorUs and Days, 737 f.). Achilles in Troad, addressing his home

  
    184 PRAYER (Greek) river Spercheios, looks over the sea (II. xxiii. 143 f.)In prayer to a chthonian deity the hands were held downwards or placed on the ground : ' Come now swear to me by the inviolable water ol Styx, and with one of thy hands grasp the fertile earth, and with the other the shininfr sea, that all may be witnessea to us, even all the gods below that are with Kronos,' etc. (Horn. II. xiv. 271 ff.; cf. Bacchyl. v. 42, vii. 41). Sometimes, to reinforce his prayer to a chthonian deity, the worshipper would beat the ground with his hands : ^Vlthfea, 'grieved for her brethren's death, prayed instantly to the gods, and with her hands she beat upon the fertile earth, calling- on Hades and dread Persephone, while she knelt upon her knees and made her bosom wet with tears, to bring her son (Meleager) to death ; and Erinnys that walketh in darkness, whose heart knoweth not compassion, heard her from Erebos ' (Hom. II. ix. 565 ff.). 'Straightway the ox-eyed lady Hera prayed, striking the earth with the flat of her hand, and spake saying, " Hearken to me now, O Earth and the wide Heavens above, and ye gods called Titans, dwelling beneath earth in great Tartaros'" (Hom. Hymn. Apoll. 332 f.). 'So spake she and lashed the earth «ith her stout hand ; and earth, giver of livelihood, was stirred, and Hera, beholding it, was glad at heart, for she deemed that her prayer would be fulfilled ' (ib. 340 ff.); cf. Paus. viii. 15. 3 : 'I know too that on the most important affairs most of thePheneatians swear b.y the Petroma. There is a round cover on it, which contains a mask of Demeter Cidaria : this mask the priest puts on his face at the greater mysteries, and smites the Underground Folks with rods — I imagine, in conformity with some legend.' On Theocritus, vii. 106, ' And if, dear Pan, thou dost those things, may the Arcadian boys not smite thee on sides and shoulders with squills, when there is little meat,' the schol. remarks : Mou^aros <l>ri<ri.v eopTr)v 'ApKaSt/oji- eti'ai er f ol naiSei tov Jlava trKi'AAais PaWovtTi' yiverai. Si ToCTOoravoi xoprj-yot Aeirrbi' Upelov 6v<T<ti<ri. Koi firi iKavov fi Toi! eo^iovcri. Similar!}', in Colhithus, Rape of Helen, 46 ff., Strife, who had not been invited to the marriage of Peleus and Thetis, ' rose often from her stony seat and again sat down : and with her hand she smote the broad bosom of earth and heeded not the rock. She would fain have burst the bars of the darksome hollows and roused the Titans from their pits beneath the earth and laid waste the heavens, the seat of Zeus who rules on high.' 3. The utterance of prayer. — Normally prayer was not merely thought, but uttered aloud. The same was the case among the Jews, as is well illustrated by the prayer of Hannah (1 S V^^-) : ' And it came to pass, as she continued praying before the Lord, that Eli marked her mouth. Now Haimah, she spake in her heart (HdS'Sv mmO ; LXX, eAoAci ef rfi xapSCa ourrJ5) ; only her lips moved, but her voice was not heard : therefore Eli thought she had been drunken.' It would be easy to illustrate this practice from all periods of Greek literature : Hom. II. i. 450, iii. 275 : jneyaV evxero, ' prayed loudly ' ; so nf'ya evjaro in Od. xvii. 239. Prayer is overheard (II. xix. 255 f., Od. xvil 24S ; Xen. Sympos. iv. 55 : koI n-ponji' iyio <rov ^kovov evxoju.«Vov rpbs tous deovi). The loudness of the voice increased with the fervour of the prayer. It may rise to a /Sot?, or loud cry : iyio Se Seovi tTri/Soia-Ofiat alkv iovra-i (Hom. Od. i. 378, ii. 143), precisely as, in a moment of great peril, Nestor /Sooo-e naiSa. F6v (Pind. Pyth. vi. 36). Similarly, among the Komans, the mother prays more loudly for beauty in the case of her daughters than in the case of her boys, according to Juvenal, X. 289 f . : ' Formam optat medico pueris, maiore puellis Murmure, cum Veneris fanum videt anxia mater.' When prayer is not uttered or is uttered in a low voice, the motive is generally expressed or implied. And the motives are several. (a) In Hom. 11. vii. 194 ff., the motive is apparently the fear that the knowledge of the prayer might enable the enemy to counteract it by some more potent spell ; it might in fact ' give useful information to the enemy.' Ajax is about to fight with Hector in single combat, and he asks the Greeks, while he is puti ing on his armour, to pray to Zeus 'in silence by yourselves that the Trojans may not know, or even openly, since we fear no one ' (cri-^ ei)>' viJ.cioiv, iva. /mi) Tpuie's ye niOuiVTai., \ -qk xal aii(f>a&irjv, eTrelou nva SiCSt-nev f/ii7ri)s). {b) External circumstances might make a spoken ])rayer impossible. Thus Odysseus, swimming for his life, ' prayed in his heart' (ev^aro ov Kara. Svfiov) (Od. V. 444) ; and this may be the motive of n. xxiii. 769, where Odysseus in the crisis of the footrace ' prayed to grey-eyed Athene in his heart.' (c) Again, the motive might be a natural desire for privacy — a desire, as we say, to be alone with God. Thus, in Od. xii. 333 ff., Odysseus says : 'Then I went away through the island that I might pray to the gods, if haply some one should show me the way to go. And when on my way through the island I had avoided my comrades, I washed my hands where was a shelter from the wind, and prayed to all the gods who keep Olympos.' So Pind. 01. i. 71 f. : Pelops 'went nigh unto the grray sea alone in the darkness' (otos iv op^tva) to pray to Poseidon. So ' going apart' (oLndvevBe kimv) is said of one who prays (II. i. 35, Od. ii. 260). {d) The motive is obvious whicli makes Orestes pray silently or rather in a low voice in presence of Aigisthos : heiTTTOTrfi S' e/abs Tat'avrC rfix^T', ov yeyinvitrxiav Aoyou? (Eur. El. 808 f.)L (e) Another motive is modesty. This is especially the case with the prayer of the lover. Thus Pind. Pyth. ix. 97 ff., of the successful athlete: 'Full many times at the yearly festi\ al of Pallas the maidens have seen thee victorious and mutely prayed each for herself that such an one as thou, O Telesikrates, might be her beloved husband or her son' (ai^cofoi 6' tos eKacrra <i>iKTa,Tov irapBeviKoX rrdcriJ' i; viov evxovr, w TeAeo-tVpaTes, e/u/aei'). The opposite of fi-iya (pdiyyecrdai is rpidvpl^'eii', ' whisper,' and doubtless this explains the cult-title oi' AcppoSlTTj \{/idvpos, to whom prayers were whispered (cf. TibuU. II. i. 83 ; Catull. Ixiv. 104). (/) A leading motive is that the prayer is a shameful prayer. Pythagoras (Clem. Alex. Strom, iv. 26, § 173) enjoined /nera <|>(ovr)s evxeo-Soi. Seneca, Ep. x. 5, quotes from Athenodorus : ' Know that you are free from all desires when you reach a stage where you ask nothing from God except what you can ask openly,' and he goes on to say that ' men now whisper the most shameful prayers to the gods ; if any one hearkens, they become silent, and they tell to God what they do not want man to hear ' ; cf. Hor. Ep. i. 16, 59 f. ; Pers. ii. 3-75 ; Mayor, on Juv. x. 289 f. Cf . the ' loud voice ' of the Prayer Book. {g) The prayers or incantations of the magician are naturally spoken in a low voice. So in the OT Is 819 ; ' Seek unto them that have familiar spirits and unto the wizards, that chirp and that mutter ' (LXX ^rynja-aTe tovs iyyacrTpip-vBov: . . . ol ix rrj^ KOiAt'os <f)MFoi)crti'). 4. The relation of the suppliant to his god. — In the earliest times the suppliant compelled his god to do his will — traces of which may be found in the beating of the ground and the flagellation of Pan mentioned above, and the smiting of the \jTrox66vioL in Paus. loc. cit. The next stage is one of bargain, which is the typical form of prayer in Homer. This bargaintlieory of prayer may assume different forms. (a) If ever I did that for thee, so do thou this for me. Thus Horn. II. 1. 35 ff. of the priest Chjryses : ' Then went that old man apart and prayed aloud to King Apollo, whom Leto of the fair locks bare : " Hear me, lord of the silver bow, that standest about Chryse and holy Killa, and rulest Tenedos by thy might, O Smintheus ! if ever I built a temple pleasant in thine eyes, or if I ever burnt to thee fat flesh of the thighs of bulls or of goats, fulfil thou this my desire."' So Od. iv. 763 ff., II. xv. 372 ff. (6) If thou do this for me, I will do that for thee. A typical example is Hom. Od. iii. 380 ff., where Nestor prays to Athene : ' Be gracious, O queen, and give me fair fame — for myself and my children and gracious wife ; and I in turn will sacrifice to thee a heifer,' etc. ; cf. II. vi. 115. One form of this is the explicit assertion that it is for the advantage of the gods to protect their worshippers. Thus Theognis, 773 ff. : 'O Lord Phoebus, thyself didst build the High City, doing a favour to Alcathous son of Pelops ; thyself keep from this city the froward host of the Medes, that with joy the people may send thee glorious hecatombs when spring comes round, rejoicing in cithara and delectable mirth, in pajan choir and song around thy altar.' Similarly and still more frankly, ^schylus, in Sept. 76 f., makes Eteocles pray to the gods to save Thebes : ' Be our refuge. And I think I speak for our common interest : for a prosperous city honours the gods.' (c) The third type is that which J. Adam [The Ecliglou.9 Teachers of Greece, Edinburgh, 1908, p. 46) has compared to our ' God of our fathers, be the God Of their succeeding race,' i.e., even as thou didst of old, so do also now.

  
    PRAYER (Greek) 185 Thus Horn. II. i. -ioUfT. : 'Then Chryses lifted up his hands and prayed aloud for them : " Hearken to lue, god of the silver bow, . . . even as erst thou didst hear my prayer and didst me honour and greatly afflictedst the people of the Danaans, even so now fulfil me this mj- desire."' Cf. 11. i. 453ff., v. 116ff., x. 278 ff. ; Pind. Isth. vi. 42 f. In 11. x. 284 fl. this type is combined with type (6). (d) There is the type in which man makes no bargain, the normal type from the 5th cent. B.C. — e.g., Pind. 01. xiv. 5, Puth. v. 124 ; /Esch. Ag. 946 f. ; Sopli. (Ed. Tyr. 187/.; Demosth, de Cor. i., and passim. It is to be noted that the personal piety of the worshipper — emi^eia — was considered by the Greeks to make his prayer more likely to be answered. Thus Horn. II. 1. 218 : os rt Seoii en-nret'Sijrat, /LuiAa t' IkKvov avTov, ' if a man obeys the gods, they surely hearken to him,' and Pind. 01. viii. 8 : averax Si irpos X''P"' tvixepiat avSpuiv Airai;, ' fulfilment is granted to the prayers of men for the sake of their piety.' Cf. Xen. Mem. i. 3. 3 ; Eur. frag. 946. Contrast the case of the wicked man : ' No god hears his prayers ' (Mscb. Ag. 387 ; cf. Hor. Cann. in. x.xiii. 17 ; Pers. Sat. ii. 73). 5. The ritual of prayer. — The simplest form of prayer is little more than an ejaculation, and is tj'pically expressed in Greek by the name of the god in the vocative case, followed by an infinitive (dependent on some word for ' give ' or ' grant ' understood) expressing the request. Thus Hom. II. vii. 175 ff. : 'So he spake and each marked his lot, and they cast them inti) the helmet of Agamemnon, son of Atreus ; and the people prayed and lifted up their hands to the gods ; and thus would one any as he looked unto the wide heaven : Zeu ava rj AlavTCL Xax^^v, fj Tu6c'os iiioc, 7) avTov PaaiKija 7roA.vxpi^(roio MukjJvt]? !* Cf. Herod, v. 105, where Darius, hearing that Sardis had been burnt by the Athenians, 'called for a bow, and, having received one, he put an arrow into it and shot it into the air, with these words : a> Zev, CKyevecrOai fioi 'Aflrjcai'ous rtVao-flai.' A still shorter form of the ejaculatory prayer is the use of the vocative alone — e.g., 'Aw6\\wv dTrorpdiraie (Aristoph. Av. 61, etc.) ; Herondas, vii. 74 ; 'EpfJ.rj re K€p54(>}v Kal crv, KepSir) Ilet^ot; cf. such expres.sions as ' Hercle,' 'mehercule,' ' medius hdius,' m Latin. The ejaculatory prayer is commended by Marcus Aurelius, v. 7. The more elaborate ritual will be best explained by definite examples. («) The account of the Argonauts starting on their voyage in quest of the Golden Fleece : 'Now when that goodly crew were come to lolkos, Jason mustered them with thanks to each, and the seer ilopsos prophesied by omens and by sacred lots, and with good will sped the host on board. And when they had hung the anchors over the prow, then their chief, taking in his hands a golden goblet, stood upon the stem and called on Zeus whose spear is the lightning, and on the tides of waves and winds and the nights, and the paths of the sea, to speed them quickly over, and for kindly days and the friendly fortune of return. And from the clouds a favourable voice of thunder pealed in answer ; and there came bright lightning flashes bursting through. Then the heroes took heart in obedience to the heavenly signs ; and the seer bade them strike into the water with their oars, while he spake to them of happy hopes ; and in their rapid hands the rowing sped untiringly' (Pind. Pytfi. iv. 188 flf.). (b) Compare with this the famous passage in which Thucydides tells of the start of the Athenian expedition to Sicily in 415 B.C. : 'Now when the ships were manned and everything with which they were to put to sea was on board, the signal for silence was given by the trumpet anfi they made the customary prayers before putting to sea, not ship by ship but all together, led by a herald (ic^pv|) throughout all the army, marines and generals alike making libation with cups (ejciruj/xaTa) of gold and sUver. And in their prayers joined also the general crowd on shore, not only Athenians but any other friendly person who was present. And when they had sung the piean and finished their libations (TroiionVai/Tey fie xal TeAewjratTes to? trirovSdi) they put to sea ' (vi. 32). (c) Or, again, take what is really a Greek view, though it refers to a Carthaginian— the story of the conduct of Hamilkar during the battle of Himera : 'The following story is related by the Carthaginians \^-ith great probability, that whilst the barbarians were engaged with Greeks of Sicily in that battle, which began earlv in th^- morning and lasted to the twilight of the evening, Amilkar, continuing in the camp, sacrificed entire victims upon a large pile : and when he s^aw his army fi>ing, as he happened to be pouring libations on the victims, he threw hiiuself into the flames, and thus, being burnt up, disappeared ' (Herod, vii. 167). (d) Precisely the same ritual meets us in the account given by Herodotus vii. 54 of the prayer of Xerxes as he was about to cross the Hellespont for the invasion of Greece : 'The rest of the day was spent in disposing all things in order to their passage : and on the next day they waited for the sun, as they wished to see it rising, and in the meantime burnt all sorts of perfumes upon the bridges, and strewed the way with myrtle branches. When the sun was risen, Xerxes, pouring a libation into the sea out of a golden cup (airei-fiwi' ex xpvtrijii (^ioAt)? es TTjc 6aX(ur<Ta.v), addressed a prayer to the sun, that he might not meet with any impediment so great as to prevent him from suliduirig Europe.' Then follows a less Greek incident: ' After which he threw the cup into the Hellesiwnt with a bowl of gold and a Persian scimitar. But I cannot determine whether he wished by throwing them into the sea to consecrate these things to the sun, or whether he repented of having scourged the Hellespont (vii. 35), and as a compensation made that gift to it.' The normal ritual of prayer is: (1) the hands are washed (if this were omitted, libation and prayer are vain [Hes. Works and iJnys, 724 tt"., 740 f.; Hom. II. vi. 266 tf.]); (2) prayer is made; (3) after the prayer conies the sacrifice ; (4) last of all comes the pouring of libations. Thus Horn. 11. i. 447 fT. : ' They set in order (or the god the holy hecatomb about his well-builded altar ; next washed they their hands {x^pvi^^a-vro) and took up the barley corns (ouAoxi^rai). Then Chryses lifted up his hands and prayed. . . . Now when they had prayed and sprinkled the barley corns, first they drew back the victims' heads and slaughtered Ihem and flayed them, and cut slices from the thighs and wrapped them in fat, making a double fold, and laid raw coUops thereon, and the old man burnt them on cleft wood and made libation over them of gleaming wine.' Next they feasted, and then, 'when they had put from them the desire of meat and drink, the young men crowned the bowls with wine, and gave each man his portion after tiie drink-offering had been poured into the cups. So all day long they worshipped the god with music, singing the beautiful paean, the sons of the Achaeans making music to the Archer-god ; and his heart was glad to hear.' 6. Mode of addressing the deity (eTn'KXrjo-is).— It was a matter of importance that the deity invoked should be addressed bj' his right cult-titles. Thus Achilles (.11. xvi. 166 f.) at Troy invokes Zeus as Zev di/o, AwSiDVote, IleAao-yiKe, TT)A.66t vaimv, Au)6uJ»T)5 /jtJeui' ivax'i^e'pov. Ai)ollo is invoked by Chryses in II. i. 37 ff. as apyvporofos and 2/xii'0n;s. Especially noteworthy is iEschylus, Aij. 100 fl., where we find the curious expression ' Zeus whoever he be, if it please him so to be called, by that title I address him,' on which the commentators refer to Plato, Cratyl. 40<J D f : ' One excellent principle which, as sensible men, we should follow : that with regard to the gods we know nothing, either with regard to themselves or the names by which they call themselves ; for it is evident that they call themselves by their true names. The second best principle of correctness is, as it is customarj' in our prayers to pray, that we ourselves call them by the names and titles, whatever they may be, by which they like to be named (o'lTU'e's re (cat biroSiv \aipov<Ti.v ovo/iafdnei'oi), since we know no more ; for that appears to me a right custom.' The phrase Zevs ocTTt? co-TiV (cf. Eur. Troad. 885, Here. Fur. 1263, frag. 483 [Melanippe]) carries out this principle (imitated Hor. Sat. 11. vL 20 ; Milton, Par. Lost, iii. 1-7). In the same way Callim. Hymn to Zeus, i: ' How now shall we sing of thee? as Diktaios or Ly kaios ? ', Uymn to Apollo, 69 ff. : ' O Apollo, many call thee Boedromios and many call thee Klarios, . . . but I call thee Karneios ' ; cf. ib. 47 : *or^oi' (cal 'Soixi.ov, and Pind. Pyth. ix. 66 : ' Agreus and Nomios and by some called Aristaios ' ; cf. Eur. frag. 781. 11 f. 7. To whom prayer is addressed. — The general phrase for otiering prayer is 'pray to the gods' [dials f<}xe<rdai, dai/iocriv aprjaacrdai [Horn.]), but the particular deity addressed varies witli the situation: the poet prays to Apollo or the Muses, the hunter to Artenu^?, the farmer to Deraeter, and so on. Not an unusual thing is to pray to Zeus and the particular god more especially concerned ; e.g., Hesiod (Works and Days, 463) bids the fanner praj- to Zeus and Demeter. Again, a god may be invoked under a special cult-title in reference to the particular boon desired — e.g., Zet)s 'Ofj-^pios for rain, Ze^s Ovptos for a favourable wind, and so on ; hence the point of the amusing prayer of the Achamian farmer as he holds up his tattered garment to the light : S> Zev AioTTTa KaX Karon-TO wai^axrj ei/fffCfuatroaSai /i' otoi' d^AiuiTara (Aristoph. Acham. 435 f.) — an excellent example o( the Stossgcbet.

  
    186 PRAYER (Iranian) Particularly interesting is the case of prayers made by special classes of people to minor deities or semi-divinities, in whom they have a, so to say, •superstitious' faith. Thus, e.g., the sailor prays not merely to Poseidon but to the ' Samothracian gods,' i.e. the Cabeiri or the Dioscuri (Callim. Ep. 47 ; Diod. iv. 43 ; Theophrast. C'har.'^x\\\. [xxv.]). 8. The dead and the chthonian gods.— Prayers to the dead and the chthonian gods have certain special cliaracters in common, which cannot be discussed here. The dva/cXTjcrtj, or solemn evocation of the dead, is illustrated by yEschylus's Perscp and Chocphorce. The chthonian gods are especially powers of vengeance. In Horn. II. iii. 278 f., they are specially appealed to as punishers of perjury : KoX ot VTrfvepOe Kafiovra^ avBpuiTTovs TLVvtrOov, oris k' iiriopKOV Ofj.o<T(rri (the dual indicating especially, in all seeming, Zevs KaraxBovi-oi and Persephone). It is to their ministers, the Erinyes, that Penelope will appeal for vengeance (Od. ii. 135). It is to them that people ' devote' enemies by a solemn devotio (icaTdSecrjoios). It need only be said here that the ritual of the curse is so far at least like the prayer that it apparently requires to be spoken (even the /carddeafjLoi was in all probability inscribed to the accompaniment of a recital of its contents). Thus in ^sch. Ag. 226 ff. the lips of Iphigeneia are gagged to prevent her uttering a curse. Similarly, in the Choephoroe (83 f.) Electra does not know what words to utter as she makes an offering at her father's tomb, but she feels that she can hardly do it without some prayer spoken ; to do so would be just like throwing out refuse : T) (riy' a.Tijj.(ji<;, wcrirep ovi' a7rioA.6TO traT-qp, rdS' iKXeov<TOi, yairorov \v(tlv, OTei'xu', Ka.Sapfj.a6' oj; ns eKirenificL^ TrdAii' SiKovaa TeOxo5 a<7Tp64>oiiTiv ofn.ij.acrii' (88 ff.). 9. The occasions of prayer. — No business of importance was begun without prayer ; indeed, the pious man begins no business of any sort without tirst praying : Socr. ' It would be your business, it seems, to speak next, after duly invoking the gods ' (KaAeVarra Kara v6ij.ov fltoO?). Tim. ' All men, Socrates, who have even a little portion of right feeling, on starting upon any business, small or great, always call on God. And we who are about to discuss the nature of the Universehow it was created or exists uncreate — if we are not completely out of our wits, must certainly call upon gods and goddesses and pray that our words may be acceptable to them and consistent with ourselves ' (Plato, Tim. 27 C ; cf. Xen. CEc. v. 19 f .). Prayer was made on all solemn occasions, at the opening of the ecclesia or the law-courts, on the new moon (Demosth. Aristop. 99), etc. ; at sunrise and sunset (Hesiod, Worlcs and Days, 338 f.). For prayer at sunrise of. Plato, Symp. 220 D, where Socrates, having stood in a trance from one morning to the next, prayed to the rising sun and went home (eitr-njKei. ne'xpt ews tyeVero xal rjAio; avecrx^V CTrecra luX""' ani.ujv Trpoffeufd/iccos Tip T/Aitij). 10. The content of prayer. — It would not be true to say that the tireek prayer was never a prayer of thanksgiving. This conception is more a question of language than anytliing else, and vpoaevxeaOai gives more nearly what we generally include in 'prayer' than euxec^ci. But it is undoubtedly true that prayer in general, as we find it in the Greek authors, is essentially a petition for blessings of a utilitarian kind — health and wealth, cliildren, success in business and in battle. The special circumstances of the case make it absurd to quote Simonides, frag. xxii. 17 tf., as an example of the prayer of a contrite heart. The refinements of the philosophers perhaps hardly concern us here.^ Socrates emphasizes the efficacy of the prayers (and the curses) of parents in Plato, Legg. 931 C. He himself ' i)rayed to the gods simply that they would give him good things, believing that the gods know best what sort of things are good. As for those who prayed for gold or silver or a tyranny or such like, he believed that was just as if they prayed for gambling or battle or any thing else the issue of which is uncertain ' (Xen. Mem. i. 3. 2). 1 See Max. Tyr. .\i. 8 (prayer a op.iKia xal 5i<£AeKTOs jrpbs rois 0(ovi irepl TUi' TTapoi'Tco;', not an alT»)(Tts t£iv ov TrapovTui) ; Marc. Aurel. iv. 23, ix. 40 ; Philostr. Apoll. Tj/an. iv. 40 (iSe eOxojiot, S> 0foi, 5oiT)T«' /xoi rd 6<j>ei.\6ixeva) ; Sen. Ep. x. 5, xli. 1, Not altogether unlike is Pindar s ' Some pray for gold and some for limitless land : but mine be it with the favour of my townsmen to hide my limbs in earth, praising what is worthy of praise and sowing rebuke on sinners ' (Nem. viii. 36 ff.). In Plato, Alcib. ii. 143 A, Socrates is made to say : ' He seems to have been a wise poet, Alcibiades, who, seeing, as I believe, his friends, who were foolish men, praying for and doing things which it was not good for them to do, offered a prayer in behalf of them all to this effect: "King Zeus, what things are good, give us even without asking ; but what is evil, keep away from us even if we ask them."' His prayer in Plato, Phcedr. 279 B, 'O dear Pan and other gods who are here, grant me to become beautiful within (koAw yei'eo-eai ravBoB^v), and grant that whatever outward possessions I have may be friendly to that which is within. Let me count the wise man a wealthy man. As for gold, give me just so much as none but the prudent man could bear or carry,' is very close in spirit to the prayer of Pindar just referred to which commences : ' O father Zeus 1 never may such a character be mine, but let me cleave to simple [i.e. honest, true] paths of life, that when I die I may leave to my children no evil name.' LiTERATtTRE. — In addition to general works on Greek religion, see L. R. Farnell, The Evolution of Religion, London, 1905 ; C. Ausfeld, De Grcecorumprecationibus ijuoestiones (Fleckeisen, Jahrbiicher, Suppl. xxviii.), Leipzig, 1903 ; C. Ziegler, De precationum aptid Grcecos formis quastiones selectee, Breslau Dissert., 1905 ; E. von Lasaulx, Uer Fluch bei den Griecken und Rijmem, Wiirzburg, 1843 ; S. Sudhaus, ' Lautes und leises Beten,' ARW\x. [1906] 185 ff. ; L. Radermacher, ' Schelten und Fluchen,'4iJirxi. [1908]llfl. A. W. MaIR. PRAYER (Iranian). — Zoroastrianism being essentially a religion of ritual observance and of practical morality, Zoroastrian prayer is bound to be different from that of religions of a more cultual or devotional type. What we call ' prayers ' in the Avesta are either mere invocations of gods and celestial powers — a recitation of names in a list of deities, such as often occurs in the Yasna — or confessions of a more theoretic or dogmatic character, as the Ahuna V airy a, the Ashetn vohii, and other formulas. We also find — especially in the Gdthas — personal petitions, more for instruction and mental enlightenment, however, than for help or direct salvation. A system of prayers for the dead is included in the ritual. Requests for material gifts are far less important in the Avesta than, e.g., in the Vedic ritual. I. Ritual invocation. — The usual form in the Yasna is the following, repeated continually : ' I announce and I (will) complete (my offering) to Ahura Mazda, the Creator, the radiant and glorious, the greatest and the best . . . the most firm, the wisest. ... I announce and complete to Vohu Mano, Asha Vahista, Khshathra-Vairiya, Spenta Armaiti . . . etc. . . . Yea, all ye lords, the greatest ones, holy lords of the ritual order, if I have offended jou by thought, or word, or deed, whether with my will, or without intending error, I praise you (now the more) for this '(I's. i. 1-22). Another form (as in Ys. xvii. 11 ff. ) is : ' We worship thee, the Fire, O Ahura Mazda's son ! . . . We worship the good and best waters Mazda-made. . . . We worship the Mathra-spenta . . . We worship the good and pious prayer for blessings . . . and all the greatest chieftains, lords of the ritual order.' Most of the verbs used in these texts are of the ritualistic type : nivaedhayemi, hankdrayemi, ' I announce and complete,' yazamaidlz, ' we worship ' (in the sense of performing devotional acts). The verb stuye, ' I praise,' in i. 22, means oral praise, as known from the Sanskrit s^o^ra, ' hymn ' ; all these terms convey the idea of glorifying the deities and the religion. Sometimes, as in Ys. xviii. 4, the worshipper may ask for the blessings of religion : ' Grant me. Thou maker of the plants and waters. Immortality, Mazda ! ' ; but ordinarily he expects to possess these prerogatives as a ' righteous ' man [i.e. a Zoroastrian) and offers Mazda his praise in return for salvation : 'As to those, Immortality, the Righteous Order, and the Kingdom of Welfare, which Thou, O Mazda ! hast given through (holy) deeds, words, and the sacrifice . . . gifts [shall] be offered (by us) in return to Thee, O Ahura ! ' (Fs. xxxiv. 1) ;

  
    PRAYER (Jain) 18and now lie l)e<,'s Maztla to continue to uphold this order of salvation and to keep his followers in the truth : ' We pray (or Thy Fire, O Ahura ! strong through Righteousness, niostswift, [iiiost] powerful, to the lioiise with joy receiving it, in many wouderful ways our help, but to the hater, O Mazda ! it is a steadfast harm as if with weapons hurled from the hands ' (ib. 4). 2. Petitions for personal enlightenment — Petitions for mental eidij^'hteniiient take up a j,'reat deal of space in the GCithas ; not a few of the Iioly truths are communicated in the form of questions and requests addressed by the prophet to Ahura Mazda or Vohu Mano. The whole of Yiisna xliv., dealing with the theory of creation and cosmology, is in this form : "This I ask Thee, O Ahura ! tell me aright: who, as a skilful artisan, hath made the lights and the darkness? '(5). Such questions assume the typical character of prayer when the worshipper asks for special instructions necessary for his own personal salvation : '(Come Ye) and show me the worthy aims of our faith, so that I may approach and fulfil them with ("Thy)(!ood Mind, the oflering, O Mazda ! of the One like You, or the words of praises offered with Righteousness. And give Ye, as Your offering (of grace to me) the abiding gifts of Your Immortahty and Welfare !' (I's. xxxiii. S). In most of the Gdtkas the prophet continues in the same idealistic but intelleetualistic waj'. As the Zoroastrian believer must know — and receive — the truth in order to be saved, Zoroaster, as an example to his followers, must pray for his own and for their enlightenment. 3. Prayer for the dying and dead. — Another form of praying for salvation is seen in the prayers for the dying and the dead who belong to the religious community ; unbelievers are excluded from salvation. These prayers, which are still made among the Parsis after the death of a beloved one (see J. H. Moulton, Early Zoroastrianisvi, London, 1913, p. 313, n. 2), are called dfringdn and srush darun in Avesta. Their aim is to secure for the dead eternal bliss and happiness in heaven and in the future world, and they consist in sacerdotal ceremonies, celebrated on various occasions, but especially at the time when the dead are expected to visit the earth, and in connexion with funeral festivals. At these ceremonies the priests invoke many gods and genii, especially the angel of death, Srosh (Sraosha), the psychopompos of the Iranians, who carries the dead to heaven and protects them from demons. In this dangerous task Sraosha needs tlie assistance of the offerings and prayers of the survivors. Yet the ceremonial act is an opus aperatum of mere invocations, no immediate petitions being made in the ritual. Only the final words (of late date) in Srosh Yait Hddhokat (Ya&t xi. ) express a direct request for bliss for the deceased : ' [Give] unto that man brightness and glory, . . . give him the bright, all-happy, blissful abode of the holy Ones !' (l'(. xi. 23). 4. Prayer for material gifts. — Material gifts are desired and asked for in the Avesta as in other religions, particularly as the general aim of the Zoroastrian religion is the conservation and renovation of the material world. Such petitions occur more frequently in tiie later Avesta than in the Gdthas, whose abstract and solemn character forbids them to descend to personal and private desires. Tlie earthly bliss that the Ga^A«-singer longs for is more the general state of material hai)piness than any single advantage. A typical strophe in this respect is Ys. xxxiii. 10 : ' All prosperous states in being which have been en j03'ed in the past, which men are now enjoying, and w'hich shall be known in the future, do Thou grant (me) these in Thy love. (Yea), cause (our) bodily and personal life to be blest with salvation.' The paraphrases of the commentators are u-sually far more concerned with concrete and individual happiness — e.g., Neriosangh comments on this strophe : ' Let them continue to live well, and be prosperous in all things, those females who are born thus,' etc. (SBE xxxL 77, n.7). They breathe the spirit of the later Avesta, which is more realistic in tone and is always seeking for the material help of the gods. An offering is made to Mithra, Ashi Vanguhi, and the other gods of the YaitB for bringing 'swiftness to our teams, Hlrength to our own bodies, and that we may watch with full success those who hate us, smite down our foes, and destroy at one stroke our adversaries' (petition to Millira, Yt. x. 94). ' Oye waters, I beseech of you for wealth of many kinds, power, and for an offspring self-dependent whom nniltitudes will bless "(to Ardvi Sura Anahita, Ys. Ixv. 11). In the Fravardln Yakl (xiii.) to tiie Fravashis such petitions abound ; and the genii bestow wealth and fertility on their own kindred, when they make offerings to them, saying : ' May my countrj- grow and increase I' (Gb), offering to them 'for a dominion full of splendour, for a long, long life, and for all boons and remedies . . . to withstand the evil done by oppressors ' (135). The piety of the Zoroastrians was more realistic in the later Avesta, but not more personal or devotional than in the times of the Gdthas. On the contrary, in these hymns of old we meet with strophes of a very noble tenor, where the prophet tells of his sutierings and hopes and ardently beseeches his Lord and Master for help and consolation in his striving : ' How shall I conciliate Thy (grace) 0 Lord ? . . . Therefore I cry to Thee ; behold it. Lord ! desiring helpful grace for me, as friend bestows on friend. . . . Thee, for mine exhort«r and commander, Living Lord ! I choose ' {Ys. xlvi. 1-3). Literature. — There is no general discussion of the subject ; for details see the introductions to the ritualistic hymns in J. Darmesteter, Le Zend Avegta,'i vols., Paris, 1802-;»3, esp. his general introduction to the Yasna. K. F. Geldner, GIAP ii. [1896-1904] 23, gives a short description of the prayers (§ 20). The ritualistic hvmns are translated by L. H. Mills and Darmesteter in SBE xxxi. [1887] and xxiii. [1883]. E. Lkhmaxn. PRAYER (Jain). — It is extraordinarily difficult to discover the exact place that prayer holds in the Jain system. Every Jain is on the defensive lest his creed should be considered atheistic, and is unwilling to make any admission that might seem to point in that direction. Again, Jainism, like every other Indian faith, is so influenced by its environment and, in especial, borrows so much from Hinduism that not infrequently orthodox Jains in actual practice do many things not really in harmony with the principles of their religion ; the difficulty is further enhanced for the investigator by the inexplicable ignorance which prevails among many Jains as to the articles of their creed. The most satisfactory way, perhaps, of arriving at any conclusion is to divide the subject of prayer into various elements, such as petition, intercession, adoration, confession, worship, and thanksgiving, and to note under each head the actual practice and the sometimes conflicting opinions of the Jains. I. Petition. — As the Jain system is based on the root-idea of previously acquired karma, automatically conditioning every incident of a man's life, past, present, and future, there is no subject which could logically be aflected by petition. If a man is strong, happy, and wealthy in this life, it is owing to the merit that he has acquired in previous births ; but no petition can prolong his fortunate condition. Again, if he is ill, unhappy, and poverty-stricken, it is due to his separate sins in a previous existence, and, as long as the accumulated energ}' of past bad actions lasts, his lot is evil and continues to be so until the moment arrives when the ill-omened energy is expended, the mechanism stops, the clock runs down, and the man, having worked out that particular sentence, passes on to endure the good or evil eftects of the succeeding karma that he has attracted. But no petition can aflect the mechanism of karma, no prayer mitigate his sentence of lives-long imprison �

  
    1( PRAYER (Jain) ment to it. The Jains therefore hold that logically it is of no use to pray for health, wealth, or fame, since all are inexorably fixed by karma. Again, not only is there no subject that could be affected by petition, but there is no one to whom prayer could be addressed, since the Jains acknowledge no supreme God, not knowing Him either as Creator, Father, or Friend. Nor would it, logically, be of any avail to pray to the deified men who have passed to the still land of endless inaction ; for they take no more interest in worldly attairs. ' Of wliat use would it be for us to pray to a Siddha? ', said.a Jain gentleman to the present writer, ' he would no more hear us than would a dead animal.' Consequently, though the Jains perhaps lay greater stress on the duty of forgiving others for all personal slights, injuries, and otiences than the followers of any other religion, one great subject of petition — forgiveness for sin — is, they hold, logically excluded, since there is no one to forgive the sin, no one greater than the mechanism of karma, no one who has never experienced its sway. 2. Intercession. — In the same way there is no room in the Jain system for intercession. As the belief in karma dries up all sympathy for the sufiering of others, so it impedes any intercession for their deliverance. A child-widow is merely expiating the sin of adultery committed in a previous birth ; a leper is only serving his sentence for some former, though unremembered, crime ; and no intercession could mitigate or shorten their penal term of suffering. Indeed, not only is intercession ineffectual, but to Jain ideas it is tainted by actual sin — the sin of spiritual bribery. If (since human need and human longings are greater than any creed) a prayer is wrung from an anguished mother in her extremity as she watches beside the sick-bed of her little child, she is told that she has committed the grave sin of lokottara mithyatva} under which would also be included a childless woman's vow that, if a son be born to her, she will offer a cradle at some saint's shrine. No people in India are prouder than the Jain community of their loyalty to British rule, but it is impossible for them logically to otter up praj-ers for the success of the Allied cause, as the Muliammadans and Hindus frequently do ; all that is permissible for them is to hold meetings to express their ardent good wishes and fervent desires for a victorious peace. Some well-instructed Jains account for the fact that some of the members of their community do use such phrases as ' O Lord (Prabhii), give me wealth,' '0 Lord (Prabhu), forgive me my sin,' by saying that the prayer is addressed neither to a supreme God nor to a deified man, but to their own inner consciousness, to stir themselves up to greater efforts ; others, again, say that such phrases are metaphorical ; a third explanation sometimes given is that they are due to the pervading influence of Hinduism. '^ 3. Adoration. — A Jain said to the writer : ' We are not beggars, and we cannot petition for boons like beggars, but by remembering our Tirthankara, we can pluck up lieart to follow their example.' To this extent one element of prayer — adoration — is found in the Jain system. A Sthanakavasi (non-idol-worshipping) Jain will declare that he rises before sunrise and, rosary in hand, adores the great saints and the great principles of the Jain creed ; but, when the meaning of his devotion is fully explained, one realizes that the act is salutation rather than adoration. The attitude of the 1 M. Stevenson, Heart ofJainism, p. 131. 2 A Svetambara Jain friend of the writer keeps Hindu gods in his house, that he may address petitions to them. worshipper seems (to quote an illustration which all the Jain friends consulted by the writer have accepted) nearer to that of a French soldier paying his homage at the tomb of Napoleon and saluting the memory of a great hero than to the warm, personal adoration and loving faith connected Avith the Hindu idea of bhakti. Indeed, a Hindu told the writer that the vital distinction between the two creeds seemed to him to lie in the fact that the Jain system had no room for bhakti. The Jain telling his rosary of 108 beads would salute the Five Great Ones (Arihanta, Siddha, Acharya, Upadhyaya, and Sadhu) and the great principles of knowledge, faith, character, and austerity. Then, repairing to the monastery or to some quiet place in his house, he would perform sdmdyika,^ during which, after begging forgiveness for any injury done to the tiniest insect on his way to his devotions, he would promise to commit no sin for the space of forty -eight minutes, and then praise the twenty-four Tirthankara, saluting each by name in a .set form of Magadhi words, and would conclude by a salutation to a director (guru) if present ; if not, to the north-east corner of the building. 4. Confession. — This is followed by the confession of sin, or padlkamanum, which is an essential part of Jain worship. The object of this confession, the Jain says, is not to obtain forgiveness of sins and removal of the guilt, but, by confessing and carrying out the penance imposed by the director, to perform an austerity, in the fire of which it is hoped to burn up some of the karma acquired by sinning. A ditticulty has occasionally arisen in the minds of students of Jainism owing to the use of such expressions in Jain prayers as 'I crave forgiveness,' whereas the accepted Gujarat! comment or translation of such words appears to be little more than an expression of desire to be free from the fruit of such sin.- In this formal confession, however, the Avorshipper acknowledges his sins in the most careful way, confessing if he has sinned against knowledge in any of the fourteen special ways, or against faith in five ways, or if he has uttered any of the twenty-five kinds of falsehood, or committed any of the eighteen classes of sin, or in any way sinned against the Five Great Ones of the Jain faith, being specially careful of course to confess any sin against animal life, the taking of which is the most heinous crime to a Jain. This is followed by a repetition of the salutation to the Five Great Ones, and this, in turn, by another form of confession of the sins of that particular day, by a vow to fast in some way or other, if only for an hour (for the Jains lay the greatest stress on fasting), and the whole is concluded by an act of general praise. A devout Jain will repeat these religious exercises (which generally take about forty-eight minutes) in the evening. It is illuminating to notice that the director never seems to pronounce an absolution ; he imposes a penance, generally concerned with fasting in some way or other, ana the penitent simply goes away and performs it to the satisfaction of his own conscience. No Jain is content with the austerity of a confession of sin night and morning ; it is also incumbent upon him to examine his conscience still more scrupulously every fortnight, even more thoroughly at the four-monthly confession, whilst the most important of all is the great yearly confession at Samvatsarl (see art. Festivals and Fasts [Jain]). After the evening confession the Jain, before sleeping, sings the praises of the Tirthankara, and 1 For further details see Stevenson, Heart of Jainism, p. 255 ff. 2 Cf. Samdyak (in Magadhi, with Gujarati tr.), p. 11 : 'May what I have done wrong be without fruit to my jiva.'

  
    PRAYER (Japanese) 189 tells his beads, again making salutation to the Five (ireat Ones. 5. Temple-worship. — Besides medijfcation and confession, the daily devotions of a Svetanibara Jain include a visit to the temple, which he circumambulates three times before entering (as he crosses the threshold he touches it and utters three times the word ' Nissahi,' which puts on one side all sins and worldly cares). The morning ritual ' has eight parts — bathing the idol, marking it with the auspicious mark, offering it flowers and garlands, waving a lighted incense-stick in front of the image, waving a lamp before the shrine, offering rice, oflering sweetmeats, and oil'ering nuts. The first part, bathing the idol, can be performed only once, so only one worshipper can do that, but any man who has time to batlie at the temple and to don the special dress may mark the idol, oft'er flowers to it, and wave the incense-stick, which all involve entering the inner shrine and therefore are forbidden to any not in special clothes and to all women, who, however, may perform the remaining acts of worship. Before leaving the temple, the worshipper may sing the praises of the Tirthankara (this can be done at any time by any one entering the temple), and he tnen strikes a gong to show that he has finished. _Ashe recrosses the temple threshold, he says, 'Avissahi' before resuming his usual vocation. About sunset he would perhaps go to the temple again and perform the evening worship, which consists in waving a lamp before the idol. On great festivals and at pilgrim resorts the worship is of course more elaborate. 6. Thanksgiving. — Just as no Jain can beg boons, so no Jain returns thanks for answered prayers, for sins forgiven, for hopes fulfilled. Every good thing that happens to him in this life is in direct payment for his own good actions in a past existence. ' Certainly,' says a recent writer,2 ' the Jaina does not hope to ride into heaven on the " bacli of another." To him hope has about the same meaning as it has to the scientist who linows that H2O would never fail to give him a drop of water if he would "only take the trouble to work out the formula in practice.' Perhaps for a European the whole Jain attitude to prayer is best summed up in Henley's words : ' I am the master of mj* fate : I am the captain of my soul ' — lines which it is interesting to compare with the Sloka which many devout Jains repeat at night after they have read their sacred books : ' The soul is the maker and the non-maker, and itself makes happiness and misery, is its own friend and its own foe, decides its own condition good or evil. . . . The soul is the cow from which all desires can be milked, the soul is my heavenly garden.' Literature. — The information contained in this article has been derived directly from Jain informants. The reader may also consult the present writer's Notes on Modern Jainism, Oxford, 1910, The Heart of Jainism, do. }91o, and vernacular prayer-books and hymn-books, such as Sri Sdmdyaka tathd Sxiddha Sraddhd svarupa, Ahmadabad, 1899, or Anupurvi ane Sadhuvandana, do. 189-1 ; and SEE xxii. [1884], xlv. [1895]. Margaret Stevenson. PRAYER (Japanese). — The prayers of Shinto, the Japanese national religion, are of a type conforming more to the formulaj of primitive magic than to modern Western prayer (see Magic [Japanese], vol. viii. esp. pp. 296'', 299'', in fine). They can be best understood by analyzing the characteristics of prayer in the earliest times. 1. By whom offered. — Private individual prayer, addressed by the worshipper directly to his god, scarcely ever occurs in the earliest sources. Tlie Kojiki and the Nihongi, collections of the traditions of the mythology and earlj' history of the empire, are naturally not concerned with the details of 1 For further details see Stevenson, Notes on Modern Jainism, p. 102 ff. 2 In the Jaina Gazette, Lucknow, Aug. 1915, p. 196. individuals, and merely mention now and then the worship of some legendary hero or important personage in some temple (e.g., Kojiki, tr. B. H. Chamberlains Tokyo, 1906, pp. 216," 238, 260, etc.). But, when we notice that among the numerous archaic poems preserved in those collections (111 in the Kojiki, 132 in the Nihongi) there is not a single hymn or other such religious effusion, we are almost forced to the conclusion that prayer must have been of little moment in the everyday life of the primitive Japanese. On the other hand, individual prayers are fairly often mentioned in the poems of the Manyoshin, which are not much later in date (9th cent.); but it is often difficult to distinguish the true Shinto element in tliese from the Buddhist influence already in evidence. In the pre-Buddhist period, then, Ave have scarcely any evidence of prayer except in its official, public form — ottered, i.e., in the name of the wliole people first by the Mikado in person, whose ottice, according to etymology {inatsurigoto), implied the idea of worship, then, when he delegated his sacerdotal function and retained only his political power, by the priests officiating as his representatives, the nakatomi, 'intermediary ministers,' the privileged, hereditary reciters of the norito (rituals). Another hereditary corporation, however, the imibe, ' abstaining ' priests, used to read certain of the norito (nos. 8 and 9 in the Engishiki collection ; see Magic [Japanese], vol. viii. p. 297). Apart from the emperor, the heads of noble families had charge of certain forms of cult — which explains the establishment, in 577, of a hereditary corporation for the worship of the sun. Finally, as the priesthood underwent organization, ditterent classes of local priests performed similar functions, from the kanmishi, chief priests in charge of a temple, down to the hafuri or hori, inferior priests who were originally sacrificers but whose name came to be written with the Chinese cliaracters meaning ' prayer-officials,' and the ncgi, also of humble rank, whose name seems simply to come from the verb negnfv, 'to pray.' 2. To whom offered. — The norito were addressed sometimes to one or several individual gods, sometimes to a class of gods (e.g., in 866 to the deities of all the provinces of the Nankaido district), and sometimes to all the gods (see Magic [Japanese]). An interesting point to notice here is that, with the development of the imperial prestige on the one hand, and ancestor-worship under Chinese influence on the other, the custom arose of addressing prayers to deceased Mikatlos. These prayers are not mentioned in any of the norito of tne Engishiki, but only in the later norito (9th cent, onwards). Prayers for rain were made in 841 to the emperor Jimmu and the empress Jingo : in 850 Jimmu was again besought to cure an illness of the reigning Mikado ; in 8G4 and 806 prayers were offered to the emperor Ojin, who, under the name Uachiman, was destined to become one of the favourite figures in the Japanese pantheon. 3. For whom offered. — Prayer was made for the emperor, his court, and his people (see Magic [Japanese], vol. viii. esp. p. 296'', rituals 1-3, p. 297, rituals 4, 8-10, p. 298, rituals 12, 15, n. 299, rituals 25, 27). But it must be observed tliat in this very simple conception there is none of the moral ideas that lead us at various times to pray specially for the just, or for sinners, or for infidels, and so on. Similarly, there were no prayers for the dead, the idea of the soul's survival and fate in another world being very vague among the primitive Japanese (see Ancestor-worship [Japanese], vol. i. p. 456''). 4. For what offered. — Prayer was not made for the spiritual blessings that are regarded as the primary object of prayer in the "West, but for far more practical and everyday boons. The Christian

  
    190 PRAYER (Japanese) prays for whatever will help him to attain his final goal, viz. happiness in the future life ; when he asks for grace, virtue, or other spiritual blessings, it is with this ideal in view ; and he does not pray for bodily or material blessings, such as health and success, except as means to this end. The primitive Japanese had no such ideas. Their norito have no conception of moral progress or eternal salvation ; they simply seek for earthly goods — for the emperor health, long life, protection of his palace from all forms of destruction, especially tire, safe journeys for ambassadors to foreign lands, and internal and external peace for his empire (see art. Magic [Japanese], vol. viii. p. 297, ritual 8f., p. 298, rituals 11 f., 14 f., p. 299, rituals 23, 27) ; for the people a good harvest, protection of the crops from inclement weather or floods, rain in times of drought, safety from epidemics, and general prosperity {ib. p. 296b, ritual 1, p. 297, ritual, 4, p. 298, ritual 13, p. 299, ritual 25). The idea of purification, which often appears in these texts {ih. p. 29?^ ritual 10, and passim), is confined mainly to ritual purity, though the moral element is not quite excluded. Sometimes the norito is meant to appease the anger of the gods, when the care of their temples or the precautions for ritual purity necessary for their worship have been neglected. Finally, besides petitions and expiations, the norito is sometimes a means of announcing some important piece of news to the gods — an accession to the throne, the changing of the name of an era, an enemy invasion, the nomination of a prince as heir or of a vestal of imperial blood, and so on. The most interesting among these announcements are unquestionably those advising a deity of his promotion, by the emperor, to a higher rank in the celestial hierarchy (based on the Chinese system of official ranks, in the 7th century). In 672 three deities supplied some useful military information ; as soon as the war was finished, the emperor, upon the report received from his g:enerals, raised these deities to higher rank. In 83S a similar distinction was bestowed on a young god in defiance of seniority, and a jealous goddess showed her anger by pouring a volcanic shower on the eastern provinces. In 840 the great deity of Deha sent a shower of stones, and the emperor conferred the second grade of the fourth rank on her, with congratulations on her marvellous power. In 851 Susa-no-wo and Oho-kuni-nushi (see Nature [Japanese], vol. ix. p. 235b, and Heroes and Hero-Gods [Japanese], vol. vi. p. 662b) obtained the second grade of the third rank, and, eight years after, the first grade of the same rank, which, however, does not make them higher than an important minister or a successful chamberlain. In 860 a volcano of Satsuma was placed in a lower subdivision of the second grade of the fourth rank. In 868 the gods of Hirota and Ikuta caused seismic shocks, and were immediately presented with a diploma. In 898, 340 gods were promoted by the emperor Daigo as a bounty, at his happy accession. In 1076 and 1172 promotions were made en masse. These examples show the essentially positive character of the norito and the distance that separates them from the lyrical outbursts that we think of when we speak of prayer properly so called. Even in those norito which approach most nearly to normal prayer the formula is more of the nature of a contract with the gods ; gifts and vague praises are offered to them in exchange for their benefits, and they are promised further rewards, if necessary, should their services turn out satisfactory (see Magic [Jaj)anese], vol. viii. p. 296'', rituals, 1-3, p. 297, ritual 4). 5. Nature of prayer. — We must distinguish between the basis and the form, the moral dispositions and the material conditions. As regards the inner feelings, a reading of the norito shows that the primitive Japanese, though they felt sincere regard for the beneficent gods (see Nature [Japanese], vol. ix. p. 233), never had that implicit confidence in addressing them which is generally considered, especially among Christian peoples, an essential quality m prayer. On the contrary, it is clearly seen that they often distrusted their gods, for they sometimes made them conditional ofi'erings only (e.g., Magic [Japanese], vol. viii. p. 296*', ritual 1, and below, ritual 3). This attitude throws light on the magical rather than religious character of their invocations. As regards the material conditions, it is not surprising to find that this people, always so polite, maintained a most respectful attitude towards their gods. Sometimes they bowed to the ground (the verb wogamu, ' to pray,' comes from ivorikagamu, ' to bend,' according to the native philologists) ; sometimes they bent the knee ' like the stag,' or ' plunged down the root of the neck like the cormorant ' ; they clapped their hands (kashihade) — a mark of respect in ancient Japan ; they 'humbly presented' or 'raised aloft' in front of them or on their heads (itadaku) their offerings, which, they declared, had been 'prepared with profound respect ' ; and in the same deferential attitude they ' lifted their eyes ' (cnvogu) to the heavens (see TASJ vii. [1889], pt. ii. pp. 116 f., 130, pt. iv. pp. 426, 433 f., 444, etc.). But there is no doubt that the essential point was the perfect accuracy of the formula pronounced, for on it depended the magical virtue of the prayer (see, e.g., Magic [Japanese], vol. viii. p. 298*). The Japanese, however, gave the gods the credit of being sensitive to the literary beauty of the text, to the sonorousness of their long, majestically balanced periods; e.g., in one version of the Nihongi (i. 46 ; tr. W. G. Aston, London, 1896, i. 49) the sun-goddess is represented as having been won over by the harmonious language of the ritual composed to persuade her to leave her cavern and light the universe again. 6. Place of prayer. — The place for offering prayers naturally depended on the ceremonies with which they were connected. It was often the palace itself (e.g., to mention only some of the important rituals, nos. 1, 8, 10, 12, etc.), the great temple of Ise (e.g., nos. 16-24), or other sacred places, and sometimes the temple of a local god (e.g., no. 5, at Hirano, a village in the province of Settsu). In many cases the chief ceremony took place at Kyoto and was repeated in the province. There were also domestic celebrations, as at the Nihiname (see Magic [Japanese], vol. viii. p. 298'', ritual 14), which, besides its public rites in the temple, was performed privately in the family, and to which no stranger was admitted — for fear of pollution, no doubt. What the texts never mention is the intimate individual prayer in the inner chamber which the gospel recommends (Mt 6*). This seems to have had practically no place in the devotions of the primitive Japanese. 7. Times of prayer. — Sometimes prayers were monthly (the title of the 7th ritual, Tsnkinami no Matsuri, shows that originally at least it was a 'monthly' celebration), sometimes tw'ice a year (e.g., 10th ritual), sometimes annual (e.g., 1st ritual), at certain appointed months and days (e.g., 1st ritual on 4th day of 2nd month ; 10th ritual, on last day of 6th and 12th months), and at fixed hours (e.g., 3rd ritual, at sunrise ; 10th ritual, at sunset). Others were used only when the occasion for which they were suited arose (e.g., 14th ritual, at the accession of a new emperor). The priestly functionaries, from the Mikado himself, seem to have prayed much more frequently ; we know, e.g., that a high official called haku, who presided over the Jingikwan ('Department of Religion'), took the emperor's place whenever he was prevented by illness from saying his daily prayers. But here again the texts make no mention of daily prayers, far less of prayers twice or thrice daily, among the people, and it is probable that they were usually content to leave that duty to those whose professional function it was to otter prayers. 8. Typical example of Shinto prayer. — As a

  
    PRAYER (Jewish) 191 typical example, in which the general features of the rituals are combined under tlie recognized form, we may quote the 3rd norito, which is neitlier among the finest nor among the poorest, but is a good average, and is short. It is addressed to the goddess of food, one of the great figures in Shinto (see Nature [Japanese], vol. ix. p. 239^ last paragrapii, and p. 240), and, secondarily, to the gods of ravines who send water to irrigate the imperial farms. ' He [the nakatomi, in the name of the Mikado] declares the augaist name of the sovran god whose praises are fulfilled at Kahahi in liirose [a village in the district of Ilirose, where the goddess has a secondary temple, her chief temple being at Ise]. Declaring her august name at the Young-food-woman's augustness [Waka-uka-no-me no mikoto, one of the alternative names of the goddess], who rules over the august food, he fulfils praises in the august presence of this sovran deity, lie sajs : " Hear all ye katinnshi and hafuri the fulfilling of praises, by sending the princes and councillors to lift up and bring the great august oflerings of the sovran august grandchild's augustness." He says : " Deign to declare in the presence of the sovran deity that as to great august offerings which are set up, he deposits in abundance and offers up, as to august clothing, bright cloth, glittering cloth, fine cloth, and coarse cloth, the five kinds of things, a mantlet, spear, and august horse ; and as to august liquors, raising high the beer [sak(:']-jars, filling and ranging in rows the bellies of the beer-jars, in soft grain and in coarse grain [i.e. hulled rice and paddy] ; as to things which dwell in the mountains, things soft of hair and things rough of hair [birds and beasts] ; as to thing^s which grow in the great field plain, sweet herbs and bitter herbs ; as to things which dwell in the blue sea plain, things wide of fin and things narrow of fin, down to weeds of the otfing and weeds of the shore." He saj's : " Declare in the presence of the sovran deity that, if the sovran deity with peaceful and tranquil heart accepts as peaceful august offerings and sufficient august offerings the great august offerings thus set up, and if the sovran deity will deign to perfect and bless in nianj'-bundled ears the sovran deity's harvest-fields in the first place and also the late-ripening august harvest which the august children [princes of the blood], princes, councillors and great august people of the region under heaven shall make by dripping the foam from their arms and drawing the mud together between the opposing thighs, in order that it may be taken by the sovran august grandchild's augustness with ruddy countenance as his long august food and distant august food, he will draw hither the firsttruits both in liquor and in husk, even to a thousand plants and many tliousands plants, and piling them up like a range of hills, will offer them up at the autumn service." He says : " Hear all ye kannushi and hafuri." He seta up the great august offerings of the sovran august grandchild's augustness, bright cloth, glittering cloth, soft cloth, and coarse cloth, the five kinds of things, down on the mantlet and spear, in the presence of the sovran gods also who dwell in the entrances of mountains of the six august farms of the province of Yamato. As to the setting up of offerings in this way, if the water which the sovran gods deign to send boiling down the ravines from the entrances of the mountains which they rule be received as sweet water, and ye [gods of the mountains] will deign to bless the late-ripening harvest which the great august people of the region under heaven have made, and deign not to inflict on it bad winds and rough waters, the princes, councillors, functionaries, down to the male and female servants of the six august farms of the province of Yamato, will all come forth on the [number] day of the [number] month of this year, to set up the firstfruits in juice and in the husk, raising liigh the beer- jars, filling and ranging in rows the bellies of the beer-jars, piling up the offerings like a range of hills, and plunging down the root of the neck cormorant-wise in the presence of the sovran gods, will fulfil praises as the morning sun rises in glorv' (Hirose oho-imi no matsuri, tr. E. Satow, in TASJ vii. pt. iv. p. 433). 9. Modern prayer. — Later, when the nationalist scholars tried to revive pure Shinto, in opposition to Buddhism and Confucianism, the most devout of them, Hirata, composed in 1811 a book of prayers called Tamadasuki, which, unlike the ancient norito, was meant for private worship. It is interesting to see how prayer was conceived b}' the chief theologian of modem Shintoism. Hirata's views are as follows : ' As the number of the gods who possess different functions is so great, it will be convenient to worship by name only the most important, and to include the rest in a general petition. Those whose daily affairs are so multitudinous that they have no time to go through the whole of the following morning prayers, may content themselves with adoring the residence of the emperor, the domestic kami-dana [the shelf on which the household gods are placed], the spirits of their ancestors, their local patron god, and the deity of their particular calling in life. In praying to the gods, the blessings which each has it in his power to bestow are to be mentioned in a few words, and thev are not to be annoyed with greedy petitions ; for the Mikado iii his palace offers up petitions daily on behalf of his people, which are far more effectual than those of his subjects. Rising early in the morning, wash your face and hands, rinse out the mouth, and cleanse the body. Then turn towards the province of Yamato, strike the palms of the hands together twice, and worship, bowing the head to the ground. The proper posture is that of kneeling on the heels, which is ordinarily assumed in saluting a superior." ■Then follows a specimen prayer : ' From a distance I reverently worship with awe before Ame no Mi-ha.shira and Kuni no Mi-hashira, also called Shina-tsu-hiko no kami and Shina-tsu hiuie no kami [the god and goddess of wind ; see art. Nature [Japanese], vol. ix. p. 236»], to whom is consecrated the palace built with stout pillars at Tatsuta noTachinu in the department of lleguri in the province of Yamato [cf. art. Maqic [Japanese], vol. viii. p. 207", ritual 4]. I say with awe, deign to bless me by correcting the unwitting faults which, seen and heard by you, I have committed, by blowing off and clearing away the calamities which evil gods might inflict, by causing me to live long like the hard and lasting rock, and by repeating to the gods of heavenly origin and to the gods of earthly origin the l)ctitions which I present every da}', along with your breath, that they may hear with the sharp-earedness of the forthgalloping colt." (Other analogous prayers follow, addressed to other deities, for which see Satow, 'The Revival of pure Shin-tau," in TASJ iii., App., Yokohama, 1S83, p. 72 ff.) AVithout emphasizing the artificial nature of tliese prayers, which, in spite of the e.\pre.s.s aim of their author to the contrary, are patently inspired largely by Buddhist tendencies and especially by Chinese ideas, we may question whether they were ever used by the worshipi)ers for Mhom they were intended, for the first five volumes of Hirata s book were not printed till 1829, and the following four not till some time after his death, which occuned in 1843. Official norito are composed to this day, for all special occasions (e.g., the conferring of posthumous honours on early Mikados, invocation of the gods of war, etc.). On the other hand, the common people offer informal prayers to various familiar gods — e.g., to Inari, originally the protector of agriculture, then a kind of Japanese Providence, when they are sowing rice or beginning a commercial enterprise, etc. The worshijjper who may be seen standing in front of a temi>le, pulling the white cord that rings a bell to attract the attention of the god, and then praying for a moment with clasped hands, is usually offering a per.sonal petition of the most paltry kind. The more general tyjte of modern prayer asks for ' peace to the land, safety to the household, and abundant harvest.' But modern Shinto prayers, like those of twelve hundred years ago, are always essentiallj' positive, inspired by human wisdom alone ; and, whenever a somewhat elevated moral or mystical idea appears in them, it is the result of Buddhist influence. Literature. — See the sources cited in tt-j article. Michel Keyon. PRAYER (Jewish).— I. Biblical and preTalmudic. — As far back as we can trace its history, we find prayer occupying a central position in the Jewish religion. It was an inseparable accompaniment of sacrifice, and its significance in the religious life of the individual and of the nation at large increased in the same degree as the knowledge of the power, justice, and goodness of God advanced. A profound conception of the nature of prayer is betrayed in the designation tephilluh, which, according to Goldziher, really means ' invocation of God as judge.' In the mouth of almost all the important characters of the OT, from Abraham onwards, we find personal prayers — prayers of thanksgiving and praise, of intercession and confession. A very characteristic example is found in Solomon's prayer at the dedication of tlie Temple (1 K 8'2-M), which, although undoubtedly of a later date, contains all the four kinds of prayer mentioned above. Down to the last days of the first Temple there were no formal prescribed prayers — not even a general command to pray. Prayer was rather, both in form and in contents, an individual thing, nor was there any kind of precept as to its time or place. In Dt 26'""'- ^*-'*

  
    192 PRAYER (Jewish) we meet for the first time with forms of prayer, which are to he uttered on the occasions of offering the firstlings and the tithes. Among the prayers of individuals before the Exile those of the prophet Jeremiah are of the highest order (Smend, AT Religionsgeschichte^, p. 263 f . ). 1. The prophets. — The work of the prophets in making religion more of an inward thing, which found expression chiefly in their low estimate of the sacrificial cult, did not have its full effect among the mass of the people till the time of the Exile, when it found its natural expression in the prayers of the Jews. Towards the end of the Exile a propliet (Is 56'') describes the temple of the future as a ' house of prayer for all peoples.' 2. The Psalms.— At a later date the prayers known to us as ' the Psalms ' took their rise, but, owing to a tendency of a still later period, they were referred back to remote antiquity — to the time of David. Tliey are far more probably the fruit of the religion of the prophets, giving in prayer-form the thoughts that had entered into the consciousness of the people from the teaching of the prophets. After the return from the Exile, and when the second Temple had been erected, the Psalms became the Temple liturgy, in spite of the fact that, to a considerable extent, they formed a protest against the sacrificial cult of the Temple. That God desires and needs no sacrifice, but only the pure heart and the good deed, is a constantly recurring theme of the Psalms. Besides the moral teaching of the religion of the prophets, the Psalms deal chiefly with the sufl'erings of the people — particularly of the righteous— the sins of the nation and of the individual, memories of the nation's past, hopes of the final mercy of God, and His justice and power in nature and in history. The collecting of the Psalms, which was gradually accomplished between the Exile and the Maccabtean period, was undoubtedly made in the first place for liturgical purposes ; still it is very questionable, in the case of many Psalms, whether they were originally composed as songs for the congregation, while, in the case of others, the titles themselves as well as internal evidence point to their liturgical use. In form the Psalms are very varied and differ much in value, but, as far as their contents are concerned, they rejiresent the highest product of the religious poetry of all nations. ' After reading the prayers of other nations, no unprejudiced critic would deny that the Hebrew Psalms stand out unique among the prayers of the whole world, by their simplicity, their power and the majesty of their language, though, like all collections of prayers, the collection of the Psalms also contains some which one would not be sorry ',to miss' (Max Miiller, 'On Ancient Prayers,' in Semitic Studies in Memory of Rev. Dr. Alexander Kohut, Berlin, 1897, p. 40). 3. The synagogue. — The Psalms, which indeed still presuppose the sacrificial cult, and were sung in connexion with it, symbolize the transition to the new form of worship which we find in tlie synagogue. The origin of the synagogue is hidden in obscurity, but it is pretty certain that the work of Ezra, in introducing the T6rah as the law-book and book of devotion for the whole people, led to the institution of the synagogue (bSth hakk'^neseth, ' house of assembling ' ; then translated Gr. cxwa•ywyi) along with Tvpoijevxh)- The first mention of synagogues seems to occur in a Maccabsean Psalm (74'*). In the first place the synagogue served the purposes of religious instruction, and was the means by which the T6rah entered into the flesh and blood of the people — a result which we see clearly in several Psalms (IQ^"^'* 119). In the reading of the T6rah, with accompanying translation and explanation in the Aramaic dialect of the people, which took place on all the Sabbaths, feastdays, and the market-days (Mondays and Tiiursdays), the people were at first entirely passive, being merely listeners. Gradually prayer was added — at first only in the form of several important sections of the T6rah, which bore the character of a devotional or edifying reading, and which were repeated by the people as a sort of confession. This is the so-called Sh'ma (Dt 6^-8 Ui^-^i, Nu IS^'-^). It was regarded by Josephus {Ant. IV. viii. 13) as an institution that had long existed. Gradually the Sh^ma' was provided with a framework of introductory and concluding pieces, which were no longer taken from the T6rah, but were original compositions that, as far as their contents were concerned, were prayers in the real sense of the term. Besides these, there arose, perhaps at the same time, a quite independent prayer, which was designated as the prayer /car i^oxv", as t^phillah. This prayer, which has gone through a considerable historical development and in its later form •was called Sh^riidneh 'Esreh (i.e. 'eighteen,' because it contains eighteen benedictions), seems to be influenced in some way by the Hebrew Psalm of Sirach (51^^). The oldest part of the prayer is composed of the first three and the last three benedictions. The Sh'moneh 'Esreh remains to the present day the real congregational prayer of Judaism. It is very well suited to this purpose, as it unites in simple speech the four chief kinds of prayer (thanksgiving, praise, petition, and confession), and gives expression to them from the standpoint of the people as a whole. 4. Family prayer. — Along with the synagogue the home also became a place of worship. It is doubtful whether the praying three times a day mentioned in Ps 55" and Dn 6'** was a standing institution. In any case it is certain that at an early date family prayer, with a special liturgy for the evening of the Passover and for the beginning and end of the Sabbath (Qiddush, Habhddldh), was customary. Then, too, prayer was ottered at the beginning and end of every meal ; and, later, on the occasion of every enjoyment whatever, at the commencement of every important work, at every outstanding event or experience, a special b'rdkhdh (blessing) was spoken. Thus in course of time every activity of life, every place, and every portion of time were permeated with thoughts of God. The demand that every action should be Pshem shdmdyim (' to the name of God,' 'consecrated to God ') was thus literally fulfilled and ' the whole of life became a Divine service with interruptions ' (M. Steinschneider). 5. Rivalry between synagogue and Temple. — This new form of worship in the synagogue and in the home constitutes perhaps the greatest and most radical reform in the whole history of the Jewish religion. For, although we possess no historical report of any revolt against the introduction of this worship, there naturally existed from the beginning a deep-seated opposition between the ancient Temple cult, which presupposed only one central sanctuary, and the synagogues, which existed in countless numbers and could be erected even beyond the confines of Palestine, wherever Jews were to be found. In the Temple a hereditary priestly aristocracy conducted the service, while the new form of worship was based on a purely democratic foundation, and any one who possessed sufficient knowledge and commanded respect might officiate. In the one case sacrifices, which at least in part were of a sacramental nature (e.g., the sacrifices of atonement and purification), formed the chief part of the service, while the liturgy had only a secondary place. In the synagogue, on the other hand, the model of a purely spiritual service was seen for the first time. Here

  
    PRAYER (Jewish) 193 there was to be found nothing mystical or symbolical— only jjrayer and instruction, without any ritual accompaniment. In this respect the synagogue is tlie most real result of the prophetic religion. It made Judaism entirely independent of the Temple, and prepared men's minds for its overtlnow. 6. Use of the popular dialect. — It is also worthy of mention that everywhere the dialect of the people was used in prayer along with Hebrew. In fact, in many important prayers the popular language was prescribed for those who did not know Hebrew. The Egyptian Jews in particular, who used the Se^)tuagint instead of the Hebrew originals in divine service, developed also a Greek prayer-book. The numerous prayers contained in the Apocrypha and the Pseudepigrapha indicate how rich this literature must have been. The earl}' Christian liturgy is entirely modelled on the Jewish. This is seen not only in the Lord's Prayer, which is entirely composed of parts of Jewish prayer, but also in the other ancient Christian prayers as well as in the whole organization of the service. 7. Consequences of the destruction of the Temple. — After the fall of Jerusalem and the destruction of the Temple the synagogue, which had for long been the mo.st important representative of Jewish religious life, became the only centre uniting the Jews of the Dispersion. From this time onwards the scribes souglit more and more to establish, as far as possible, uniformity in the services. With the exception of a few ancient g layers in the Aramaic dialect {e.ff. , the Qaddish), [ebrew alone came to be used in public prayer. The language of the prayers also became more fixed ; in particular, the Sh'moneh 'Esreh underwent what was for the time at least a final revision ; new prayers for the service of the congregation were composed ; the time and the outward form of the service as a whole were more and more fixed with painful exactness. While at an earlier date the element of instruction held the chief place, now prayer came to occupy an equally important position. The reading, translation, and explanation of the Scriptures on Sabbaths and feast-days continued to form an integral part of the service. In addition to the reading of the Tdrah, lessons were also read from the Prophets, to which the name haphtardh (i.e. 'closing') was applied, because they concluded the service, or because they concluded the reading of the T6rah. The explanation of the sections read from the T6rah was called the Midrash, and developed gradually into lectures based on a Scripture text and embracing the whole body of Jewish religious and national ideas. These lectures formed the model for the Christian sermon. The classical work of Zunz, Die gottesdienstliche Vortrdge der Judcn, gives a critical history of the Midr.ish and at the same time of the synagogue service, while it brings out clearly the intimate historical connexion between prayer and sermon, which mutually completed and enriched each other. The content of the praj'ers was widened after the destruction of the Temple, when the desire for the restoration of political independence, the rebuilding of the Temple, and the re-introduction of its worship came to occupy an important place. This desire appears, for the most part, in connexion with the Messianic hope, which is found in prayers from the time of Sirach, but first obtained decisive significance in the consciousness of the people after the great national catastrophe. This hope appears now in a gross form in the purely external conception that an earthly saviour would free the people from misery and servitude, now in a deeper and more spiritual form in the vision of the coming of the Kingdom of God (Malkhfith shamayim), i.e. the time when God shall be acknowledged and worshipped by all peoples, and when righteousness and peace shall reign on the whole earth. VOL. X. — n This thought finds full expression in the prayers appointed for the New Year Festival and for tlie Day of Atonement, partly composed at the beginning of the 3rd century A.D. As an example we may refer to the prayer ascribed to Rahh (175-247) based on Sinu-h 36 (33)1^- : ' Lay then Thy fear on all Thy creatures, that all beings may worship, that all whom Thou hast created may fall before Thee, and that all may make one only covenant to do Thy will with all their heart, as we have long known that the "power and the might belongelh unto Thee, and that Thy name is exalted over all that Thou hast created.' In the liturgy associated with these two festivals the creative religious genius of Talmudic Judaism was specially manifested. For the richness of this New Year's liturgy in beautiful and thoughtful prayers was really the first thing to lend a religious .significance to tliis festival, and to give it the place which it has since held in the popular consciousness alongside of the festival of the Day of Atonement as one of the chief festivals of the year. These prayers, in which the national element recedes into the background, ascribe to God the dignity of the world's Judge on the one hand and that of the forgiving Father on the other, and ofler us a clear view of the whole Jewish system of doctrine regarding sin, repentance, and forgiveness. II. Talmudic and medij^val.—i. Prayer and service in the Talmud. — The predominating place which the synagogue service came to occupy in the religious life finds outward expression in the fact that the Mishnah, the official law-book (closed about A.D. 200), begins with the treatise B'^rakhdth, which deals with prayer in all its aspects. The wealth of material contained in this treatise, as well as in the treatises M'gilluh and Tdanith in the Mishnah, and in the contemporaneous but unaccepted collection Tosephta, was materially increased in the following three centuries in the high schools of Palestine and Babylon, and its religious and historical significance has never been sufficiently appreciated. In spite of the scruples entertained among Jewish scholars about reducing prayers to a fixed form, and although they even censured those who could not vary them, and opposed the writing down of prayers (' Those who commit prayers to Avriting burn the Torah ' [Tos. Sfuibbath, xiii. 4]), the necessities of life brought about a uniformity in the synagogue service and partially even in family worship. Tliis was the case among the whole people, the individuality of the worsliipj)er being disregarded. It required several centuries, however, before congregational prayer really assumed a fixed form. Within the prescribed prayers room was of course left at various places for the individual needs of the worshipper. This stated synagogue service was of the greatest importance in the religious training of the people. Prayers were offered three times every day (shaharlth, minhdh, vidaribh) ; on Sabbaths and feast-days a fourth supplementary prayer (musdph) took the place of the earlier sacrifices. By means of these services the most important religious duties, the chief doctrines of Judaism, and the most important hopes of his nation were ever afresh brought home to the consciousness of the worshipper, so that he never was actually freed from the atmosphere of prayer. On the other hand, there was a danger in these prayers which were fixed and unchangeable as to hour, content, and form. They tended, among the masses of the people, to make prayer a purely external and mechanical affair. Hence the scholars who were the framers of the public liturgj- constantly emphasized that prayer was to be regarded not as an obligatory service, but as a 'worshij) with the heart'— that ' God desires only the heart.

  
    194 PRAYER (Jewish) Accordingly, short prayers were frequently recommended, and as early as the beginning of the 3rd cent, a short extract was taken from the Sh''nidneh ' Esreh (Hdbhinenu). In this connexion there is a specially significant conception for which we have no term in any other ancient language — not even in the NT — namely, katvionndh, 'devotion ' (more exactly kaimvdndth halUbh, ' direction of the heart'). The kawtodndh is, in numerous passages in the Talmud, demanded as the chief requirement for every prayer. These passages have been collected by Maimonides (12th cent.), who has expressed the demand for contemplative devotion in the following form : ' Prayer without devotion is no prayer at all. The man who has prayed witliout devotion ought to pray once more. He whose thoughts are wanderiny or occupied with other things need not pray. . . . Wliat then is devotion ? One must free his heart from all other thoughts and regard himself as standing in the presence of God. Therefore, before engaging in prayer, the worshipper ought to go aside for a little in order to bring himself into a devotional frame of mind, and then he must pray quietly and with feeling, not like one who carries a weight and tlirows it away and goes farther. Then after prayer the worshipper ought to sit quiet for a little and then depart. The pious folk of old waited an hour before praj-er and an hour after, and engaged in prayer for a whole hour. . . . One ought not to go to prayer immediately after jest or frivolous talk, or conversation, quarrelling or anger, but only after a discourse of a religious tenor' (Mishneh. Tordh, HiUkhCth T^philldh iv. 15 f.). 2. Social significance of the service. — Since in the prayers of the congregation the individual's private interests had to take a second place, the public services constituted an important social factor. In the synagogue there was no room for egoistic prayers, and even in the prayers for the congregation requests for material good were subordinated to petitions for the enlightening of the spirit and for moral power. As these prayers did not satisfy the individual needs of the worshipper, a number of personal prayers were formed for private devotion which differed in outward form from tiie prayers of the congregation by the use of the singular, while the latter invariably use the plural. These personal prayers were said at the end of the public worship (cf. Elbogen, Studien, p. 41). They are characterized by a special tenderness and inwardness and only a few of them have been included in the JeAvish Prayer Book. As an example of these private prayers we may quote the prayer of R. Yehuda, the redactor of the Mishnah, which is still preserved in the daily morning prayer : ' May it be Thy will, eternal God, our God, the God of our fathers, to keep us [in the Prayer Book ' me '] from insolence that is foreign to us, or arrogance that is our own, from an evil man, an evil fate, an, evil instinct, an evil companion, an evil neighbour, from the tempter who brings destruction, from a cruel judgment-seat and a cruel enemy, be he a son of the covenant [i.e. a Jew] or be he a stranger' (Berdkhoth, 166). A number of other private prayers are found translated in the present writer's Bousset's Rel. des Jiidentums . . . kritisch untersucht, p. 99 f. Beautiful thoughts on prayer are to be found scattered through the whole of the Talmudic literature, and they testify to a sound mor.al judgment as well as to keenness in psychological insight. We may here quote the most interesting sentence : ' It can be discovered from the prayers of a man, whether he be a talmidh hdkhnm [i.e. a man of culture in the moral and religious sphere] or a bor [i.e. an uncultured person)' (Tos. Berdkhoth, i. 6, and parallel passages). 3. External form of the service. — Regarding the external form of the service, we can gather very little from ancient sources. The reason for this silence is, of course, to be found in the absolute simplicity of the service, which was devoid of anything like ceremony. Owing to the lack of any written prayer-book in the age of the Talmud, the prayers had to be spoken by a reciter (shHiah sibbAr, lit. ' deputy of the congregation ' ; later, hazzdn), and the people took part in them, repeating in many places ' Amen,' but often expressing their agreement in longer responses. Any fullgrown male Jew might act as leader in prayer, but the duty was preferably entrusted to the most learned. The leader went (at least in Babylonia ; cf. Elbogen, Studien, p. 33) to a lower place in front of the worshippers and prayed standing, with his face turned towards the sacred ark. The congregation, consisting of at least ten male adults, stood during a part of the prayers (particularly during the Sh^moneh 'Esreh, which thus came to be called ' Amidhah). At other parts they bent their heads, and at some portions sank down on their knees. During prayer the worshippers covered themselves with the prayer-cloth (tallith), which was provided with fringes (sisith). On week-days the phylacteries {f^phillin) were also worn on the head and the left arm. The use of these was based on the literal interpretation of the two passages contained in the Sh'ina' (viz. Dt 6® and Nu IS^^"'-). The tallith and t^philliii Avere supposed to serve as memorials (oth), but not as amulets. Neither to any of the customs mentioned nor to prayer at all (contrasting with Christianity) Avas there any kind of material influence ascribed. Nor, as was expressly emphasized, did the benediction of the priest have any external effect, ' as God but not the priests can grant blessing ' (Siphre, § 43, on Nu 6^). Moreover, the strict monotheism of the Jews permitted no kind of mediation in prayer by higher beings. Only in a few places (and in none of the official prayers) do we find the angels called on to intercede, while eminent scliolars protested emphatically against the custom. It Avas not till the Middle Ages, Avlien, oAving to external ojjpression and internal ignorance, a darker spirit took possession of Judaism, that the expression ' the angel of mercy ' Avas introduced into the Prayer Book by the Kabbala. Even the names of the angels invoked in prayer — Sandalphou and Metatron — show that Ave have here to do with ideas introduced from without. The close of the Talmud (c. A.D. 500), Avhen all JcAvish traditions Avere reduced to Avriting, did not by any means give the liturgy a stereotyped form, although prayer-books can be traced back to the 7th century. On the other hand, Ave have noAv, much more than formerly, alongside of the statutory prayers, to reckon Avith the minhdgh, i.e. the local usage Avhich not only decided on form and use and created nmny ncAV prayers, but also often directly opposed the Talmud. In consequence of the dispersion of the Jews in the different lands, climate and external circumstances exerted quite as strong an influence on the minhdgh as the language, customs, and civilization of the neighboitring peoples. In order to restrict the variety that thus arose in the ritual, the G'^onim, or heads of the Babylonian high schools, Avhose authority Avas recognized by all Jcavs, gave reasoned decisions, in ansAver to questions addressed to them. These decisions Avere then collected, and are preserved to the present day. We have to thank the G^onim for the first ordered form of prayer Avith reasons for the same, called Siddiir, of Avhich the oldest extant is that of Gaon 'Amram (Oth century). Special importance attaches to the Sidditr of Ga6n Sa'adya (10th century). The later and more complete collections of this kind were caWed 3Iahz6r (lit. 'year-cycle') — an exj^ression Avhich came to be used for prayer-books generally, particularly in connexion Avith the feast-days. In spite of all decisions and ordered forms for prayer, in spite also of all endeavours of the great codifiers (among them Maimonides [q.v.]), the attempt to obtain uniformity of service Avas not successful. In fact, there came to be tAvo groups

  
    PRAYER (Jewish) 195 of sharply contrasted liturgical services which were further subdivided into many smaller groups: (1) the Palestinian group, which permeated the nations of N. Europe, and thus came to be called the ' German ' ; and (2) the Arabic group, which drew its adherents from the Jews dwelling round the Mediterranean (with the exception of Greece anil Italy), and, as it was in use principally in the Peninsula, was called the ' Spanish ' group. These two groups, which still exist alongside of eacli other, difler particularly with regard to the poetical praj'ers which, since the 8th cent., it has been customary on the feast-days and on certain Sabbaths to insert in the principal prayers. 4. The synagogue poetry. — Little can be discovered with regard to the origin of the synagogue poetry — phjyiU, as it was called. It is not at ail iinprob.ible that the Syrian and Greek hymns of the Church hud an influence in the matter. The term applied to the poet of the synagogue — pai{dn or pay yd{{Uom 77oi7p^«) — points at once to a foreign origin. Zuiiz rightly emphasizes the fact that the Jews had in their Psalms an ancient foundation, to build on which they required only the fitting materials. Any accoimt of the history of the piyyut must be based on the w'ork of Zunz, Die synagogale Poesie dee Mittelalters. The oldest poetical compositions were without rhyme or metre, and for the most part with alphabetical arrangement of the lines and sections. Rhyme is found as early as the 8th cent. , while verse measure was introduced by Spanish poets after the second half of the lOtli century. Zunz traces the origin of synagogue poetry to the tendency 'to give to the history and sacred traditions of Israel a form ennobled by art and beautified by song, and (by changing the commanded service into a spontaneous homage) in this way to make the sjnagogue to the Jew what the Olympic games and tragedies had been to the Greek — a place where the national genius was embodied and spiritualized, where it was seen and felt to be the costliest possession of the community and of every Individual ' (Literaturgesch. der synagogalen Poesie, p. 22 f.). The authors of the oldest synagogue poems are unknown to us. These were composed, no doubt, for the most part by the leaders in prayer themselves, and were, to begin with, only listened to by the congregation but not repeated. Before long, however, these poems were also sung, so that the voice of song in divine service, which had been silent since the destruction of the Temple, was heard once more, and the leader in praj-er became the precentor. Poetical sections were first inserted in the passages preceding and following the Sh^jnu ; hence their names (yoser, ophdn, zfcldth). But the main endeavours of the paitfmim were directed towards adorning the first blessings of the PphilIdh. The compositions, belonging to this class were called q'^rdhhdh (cf. Syr. kurobho, ' mass '). Further poetical composition.s were provided for the Day of Atonement ('abhodhdh, a description of the Temple service at that day in old times), for shdbhu6th{'azhdroth, enumerations of the precepts of the TOrah), for the 9th of Ab (the day of mourning for the destruction of the Temple, called qinCth, 'lamentations'), and for the seventh day of the Feast of Tabernacles, called hoshdnoth. ' In course of time the p'lyyut found its way into every part of the religious life and every portion of the service. Nor was it confined to the synagogue. It entered into the family, and had its place there at the Sabbath meals, at the close of the Sabbath, in the joys as well as in the sorrows of the house, at births and at funerals '(Zunz, Die synagogaU Poesie des Mittelalters, p. 70). Material for the plyyut was found in the inexhaustible wealth of ideas contained in the Midrash, whose place was gradually taken in the course of the centuries by the plyyut, as the ever-increasing number of poetical compositions quite displaced the lecture. A specially important kind of synagogue poetry is the s'lihah, prayer for forgiveness, penitential prayer. The service for the Day of Atonement was the first to be enriched with special prayers, which belong in part even to the age of the Talmud. The length of the service, which lasted from morning till evening, and the special significance of the day led to the expansion of the liturgy. Thus Bible verses referring to God's forgiveness were collected, and poetical prayers dealing with the same subject were composeu. IIxq q'robhdh, along with these sHihCth, was called mdamadh. The s'liMth became in course of time even more artistic in form and rich in content. Special pieces provided with a refrain were called pizmon. The diderence of content between the jnyyiit and s'lihah is thus stated by Zunz : ' The piyyUt gives history and Midrash, the s'llhdh feeling and presence ; the ptyyi(( tends to become prophecy, the s'lilidh a psalm' (ib. p. 83). While in the piyytU the element of teaching is in the forefront, the s'lihdh is in form and content more the expression of the feelings with which the people were tilled, and thus more a prayer in the .strict sense of the term. The chief theme, which is treated in endless variations, is sin and .sullering. The unceasing affliction which .a thou.sand years of persecution brought upon the Jews finds as touching expression as does the believing humility with which they sought the reason of their misery in themselves rather than in the injustice of God. We also find the undying hope that God will finally put an end to their sorrows. Thus the s'lihoth are the most valuable testimony to the piety of the Jewish people during the Middle Ages, and must from this point of view be regarded as the continuation of the Psalms. See, further, for the synagogue poets, Literature (Jewish), III. 5, iBN Gabirol, Ibn Ezra, Halevi. 5. Influence of philosophy. — In spite of the fact that we possess synagogue poems from almost all the Jewish philosophers of the Middle Ages, from Sa'adya onwards, and although the greatest poets were also philosophers, we have comparatively only a few philo-sophic prayers {e.g., 'the King's Crown ' of Gabirol). The reason for this striking phenomenon is probably to be found not so much in the difficulty of clothing philosophic thought in prayer form as in the fact that prayer was an attempt to satisfy the claims of the heart by warm personal outpourings, which the coldness of philosophic rationalism rendered well-nigh impossible. 6. Influence of mysticism.— If there are few traces of philosophy proper in the prayers of the sj-nagogue, mysticism, on the other hand, has exercised a most harmful influence, since the end of the 12th cent., on both the conception and the content of prayer. ' Although the more respectable mystics did something for spiritual religion and for devotion as opposed to thoughtless formalism, yet the liturgy lost more than it gained by their influence ' (Zunz, Die Hittis, p. 24). Since the beginning of the 16th cent, the liturgy has hardly been enriched except by additions from the ^abbala, which only burdened the form and content of the service. On the other hand, the mystical sect of the ^asidim, which arose about the middle of the 18th cent., originated a most important mo vement among the people. This movement directed itself chietly against the rigid codification of all matters relating to prayer brought about by Joseph Qaro's ritual code, called Shulhdn 'Arukh (1565), which had been generally acknowledged since the end of the 16th century. In opposition to it, the l^asldim denied that the traditional form and the appointed times of prayer were binding, and, in place of meaningless habitual repetitions, demanded devotion springing from i)ersonal inspiration. Unfortunately this important movement, which at first seemed likely to be so fruitful, soon exhausted itself, owing to the opposition of the rabbis and to internal degeneration.

  
    196 PRAYER (Mexican)— PRAYER (Muhammadan) III. Modern conditions. — Since the last quarter of the 18tli cent., when the Jews, especially in Germany, began to participate in general culture, an important change has gradually come over the Jewish service. It was no real innovation to provide the Prayer Book everywhere with a translation into the language of the country, for, as early as the 16th cent., Italian, Spanish, and Jewish-German translations had appeared. The innovation rather concerned the service itself. Refined taste demanded a corresponding form, and changed circumstances called for a partial change in the contents of the prayers. In particular, tlie greater part of the poetry of the synagogue no longer suited the needs of modern times. It was only after bitter contests that in the course of the 19th cent, a series of reforms were generally accepted in the M'hole of W. Europe. In the first place, the sermon in the language of the country, which in Germany and elsewhere for various reasons had wholly fallen into disuse, was reintroduced. Prayers in the popular speech, alongside of those in Hebrew, and the curtailing of the synagogal poetry, have not, however, been so generally accepted. A number of congregations have also introduced choir-singing and even organs to accompany the prayers, as well as a shortening and reformation of the old chief prayers. One congregation in Europe (viz. the reformed congregation in iierlin, founded in 1845) and many American congregations have absolutely broken with tradition, by keeping the Sunday instead of the Jewish Sabbath, by almost entirely abolishing Hebrew as the language of prayer, by creating a completely new liturgy, which omits all the national memories and hopes, by doing away with the separation of men and women in the sj'nagogues, and by praying with the head uncovered. In this way the unity of the liturgy is irrevocably lost. Thus the divine service, which for more than two thousand years had been the chief mark of the unity of Judaism, has become a bone of contention among opposing parties — a circumstance which has not failed to exercise a baneful influence on the whole religious life. Literature.— i. General: JE viii. 132, art. 'Liturgy' (L. Blau), X. 164, art. ' Prayer '—the chief part on ' Prayer in the Rabbinic literature' (J. D. Eisenstein [uncritical]); I. Abrahams, ' Some Rabbinic Ideas on Prayer,' JQli xx. [1908] 272 ft. ii. PRAYER jy THE OT : R. Smend, Lehrbuch der AT Reliqiomgeschichte^, Freiinir^, 1899, Index; I'MES vi. 393 r^. Buhl), EBi iii. 3823 (T. K. Cheyne). iii. SrNAOOGUE SERVICE : L. Zunz, Die gottesdienstl. Vortrdge der Juden, Berlin, 1832, 2Frankfort, 1892 ; L. L6w, Gesammelte Schriften^Szegedin, 1889-1900, iv., ' Der synagogale Ritus,' v., 'Synagogale Altertiimer : Plan und Kollektaneen' ; E. Schiirer, GJV^, Berlin, 1901-11, ii. Index ; W. Bousset, Rel. des Judentums im NT Zeitalter^, Berlin, 190G, pp. 201 ff., 417fF. : and, in opposition, F. Paries, Bousset's lieliiiinn des Judentums im NT Zeitalter, kritisck untcrsueht, do. 1903, ]ip. 94-108; PliE'i vii. 7, art. ' Gottesdienst (svnagoa:aler) ' (G. Dalman); EBi iv. 4832, art. 'Synagogue '(I. j. Peritz); UDIi iv. 636 ff., art. 'Synagogue' (W. Bacher); JE xi. 619 ff., art. ' Synagogue ' (W. Bacher); I. Elbogen, Gesch. des Achtzehngebets, Breslau, 1903, ' Studies in the Jewish Liturgy,' in JQR xix. [1907] 229 ff., 704 ff., Studien ztir Gesch. des jiidischen Oottesdienstes, Berlin, 1907, Der jiidische Gottesdienst in seiner geschichtl. Entwicklung, Leipzig, 1913. iv. SVNAaoauE poetry : M. Sachs, Relig. Poesie der Juden in Spanien, Berlin, 1845, 21901 ; L. Zunz, Die synagog. Poesie des Mittelalters, do. 1855, Die Ritus des synagog. Gottesdienstes, do. 1859, Literaturgesch. der synagog. Poesie, do. 18C5, and supplement, 1867. V. Pra yeh-books : JE x. 171 (J. D. Eisenstein). vi. Samaritan liturgy: J. A. Montgomery, The Samaritans, Philadelphia, 1907, p. 297 ff. ; A. E. Cowley, The Samaritan Liturgy, I. II., Oxford, 1909. vii. The Karaites: Zunz, Die Ritus der synagog. Poesie, p. 158 ; ERE vii. 662 ff. (S. Poznanski). viii. The HasTdIm : JE vi. 251 (S. M. Dubnow). Felix Perles. PRAYER (Mexican).— The great repository of Mexican aboriginal prayer is the work of Bernardino de Sahagun, Historia General de las C'osas cle Nueva Espafia (3 vols., Mexico, 1829), in which he furnishes us with numerous examples of Aztec devotion, of a public and ritual as well as of a private character. As he lived and worked in the generation immediately succeeding the Spanish conquest of Mexico, and had abundant opportunities of meeting and speaking with natives who well recalled the times of Aztec paganism, there is no reason to believe that these productions are not the genuine outpourings of the Aztec mind or that they have in any manner been sophisticated. The ritual and public prayers consist for the most part of appeals made to the various gods on the occasion of religious festivals, war, sacrifices, baptisms, funerals, and purifications, or in time of pestilence, and are extremely hortatory in tone, the purpose being the edification of the hearers. Particularly noteworthy are the prayers to Tezcatlipoca on the occasion of confession. These are of the most intense earnestness and lofty in tone and language. Nearly all the ritual prayers are of considerable length, and arQ> obviously the pi-oducts of a priesthood possessing ample time for pious consideration. It is only occasionally that Mexican prayer throws any light on the theological beliefs of the Aztec jjeople, and, as practically every deity is addressed in the most exalted terms, it is impossible to judge the relative importance of the gods from the prayers ofiered up to thein. Private prayers, which appear to have been of a ritual character, were ofiered up to avert poverty, to obtain the necessaries of life, for agricultural reasons, and, indeed, for heavenly assistance in every activity of life. The exhortations of parents to children, w'hich have frequently been called prayers and are so characteristic a feature of Mexican life, are, in reality, advisory sermons embracing codes of conduct for young people. The whole body of matter has been brought together in the sixth book of Sahagun's work mentioned above. Lewis Spence. PRAYER_ (Muhammadan).— I. The ritual of the daily salat. — The most important part of the Muslim liturgy was, from the beginnings of Islam, the ritual prayer, the so-called salcit. Muhammad's intention in prescribing this ceremony as a religious duty to his followers was undoubtedly to imitate the ritual prayer of the Christians and Jews in the Orient, at least as far as it was known to him. Like this prayer, the Muslim salCit consisted chiefly of prostrations, praises of God, the reciting of formulas, etc. Tlie name saldt is not originally Arabic, but borrowed from the language of the Eastern Christians and the Jews (viz. the Aramaic NniSi). The Muslim law prescribes in great detail how a Muslim must perform his saldt. A considerable proportion of these regulations may really be based upon the old sunnah (the common practice) of the Prophet and his contemporaries, but many of the rules concerned with details, as to which there still existed dilierence of opinion^in the first centuries after Muhammad's death, must be of later date. When performing a faldt, a Muslim stands, raises his open hands on either side of his face, and says: ' Alldhu akbar!' (' God is most great ! '). This ejaculation is called takblr (or takbirah). Then, still standing, he recites some verses of the Qur'an, especially the F.atihah (i.e. the opening chapter, i. 1-7). After this recitation the various inclinations and postures follow (described, e.g., by E. W. Lane, Manners and Customs of the Modern Egyptians, London, 1S95, ch. iii., with figures in the text) : (1) the worshipper first inclines his head and body till his hands reach the height of his knees, and then rises again (this is called the rukfC, 'inclination'); (2) then he proceeds to the first prostration (sujild), dropping gently on his knees, placing his hands on the ground a little in front of his knees, and putting his forehead also to the ground; (3) he raises his head and liody (but his knees must remain on the ground) and performs the second sujild. This completes a rak'ah {i.e. one of the subdivisions of the saldt). Having finished one rak'ah, the worshipper rises to his feet and goes

  
    PRAYER (Muhammadan) 19< through the same a^ain (the recitation of some verses of the Qur'&ii, the rrtku' and the two mijiids). Before the ruku and before and after each t>ujud of every rak'ah he reciteg tha takblr ; and after the last rak'ah he renites : (1) the ahahddah (i.e. the confession of faith) ; (2) a salutation over the Projihet, •nd (3) a second salutation (the taslimah, i.e. the invoking of a blessing, saj'ing ' al-sahim alaikum '), which is considered by most Muslims to be addressed to the guardian angels who watch over the worshipper. At fii><t — at least inimediatoly after the hijrah — tlie Prophet used to tiirn liis face towards Jerusalem during the ^nldt, like the Jews. But in the eeeond year after his arrival at Medina a revelation (Qur'an, ii. 136-145) chan{,'ed this, Muhammad having quarrelled with the Jews in that town. Ever since that time the Muslim must turn hia face towards Allah's house, the Ka'bah at Mecca, to perform the saldt. While performing the saldt, the worshipper is in a state of consecration [ihrdm) and must observe special prescriptions. According to the primitive conceptions, every worshipper was supposed to be exposed to particular dangers from evil spirits when he was adoring his Lord. Many of the religious observances of the ^aldt may originally have had no other purpose than to protect the worshipper against the maliciousness of the demons.^ Thus (1) he must take care that his body is sufficiently covered ; according to the Muslim lawbooks, a woman must cover her whole body during the saldt (except her face and her hands) ; and a man at least the part of his body between his waist and his knees ; the heads of both men and women are also supposed to be covered. (2) He must say before reciting the Qur'an verses : * I seek my refuge near God from Satan ' (cf. Qur'an, xvi. 100), and raise his hands in pronouncing every takblr in order to avert the evil spirits that may be present (or, according to the ^anifites, he must do so only in pronouncing the first takblr, the takbirat al-ihrdm ; cf. Goldziher, 'Zaubereleniente im islamischen Grebet,' in Festschrift-Ndldcke, Giessen, 1906, 1. 320-325). (3) Special emphasis is laid on ritual ablution before the saldt. It was a general custom of the ancient Arabs to employ water as a charm arainst demoniacal influences (see Goldziher, ' Wasser als Damonenabwehrendesmittel,' in ARW xiii. [1910] 20-46) ; some of the earlier Muslim scholars held that an ablution Avas necessary before every saldt (cf. Qur'an, v. 8), but this view was rejected by other faqlhs (see Goldziher, Die Zdhiriten, Leipzig, 1884, pp. 48-50). According to the four orthodox /y^A -schools, a ritual ablution [wudii or ghusl) is required before the saldt only M-hen the worshipper is in a state of ritual impurity. It must be observed, however, tliat the ritual ablution is usually considered simply as a purification (see art. PURIFICATIOX [Muslim]) ; the original purpose of this ceremony may have been forgotten by the Muslims. (4) Further, it is desirable for a Muslim to recite the formulae of the ad/idn {i.e. the call to prayer ; see below) before beginning a saldt — at least when he is not already summoned by the adhdn that is chanted from the mosque. "This usage must also be regarded as a kind of charm ; the demons are su[)posed to flee when they hear the sacred words of the adhdn. 2. Obligatory and supererogatory daily salats. — Some of the earlier verses of the Qur'an (see xi. 116, xvii. 80 f., XXX. 16 f., Ixxiii. 1) require Muslims to perform the saldt thrice every day — in the morning before sunrise, at the close of day, and during a part of the night. To these salats another was added after the hijrah, the 'middle saldt' , } ^.'^'^. *''•' ^^^ following rules especially A. J. Wensinck, Aniniisnius und Damonenglaube im Untergrunde des jvidischen und islamischen rituellen Gebets," Der Islam, iv. [1913] 219 ft., and ' Die Entstehung der muslimischen Reinheitsgesetzgebung, i6. v. [1914] 6S-S0; I. Goldziher, ' Die Entblossung des Hauptes,' ib. vi. [1916] 301 ff. (.mldt al-wustd), mentioned in Qur'an, ii. 239, probably an imitation of the Jewish mid-day prayer (the minh'ih). Moreover, the Prophet, according to the tradition, used to perform salats on various other occa.sions. In the first generations after his death it was a subject of discussion which of the daily §aldts must be regarded as obligatory, and there was also difference of opinion as to the exact times of day at which the Prophet had usually performed his devotions.' But gradually it was recognized in the whole Muslim world that tlie five following ^aldt.i were obligatory for every Muslim: (1) the §aldt al-sxibh (at daybreak); (2) the saldt al-znhr (at noon, or rather a little later, when the sun has begnn to decline) ; (3) the saldt al-'a^r (in the afternoon, about half-way between noon and nightfall) ; (4) the saldt al-maghrib (at sunset, or rather about five minutes later, for it is forbidden to perform a saldt just at sunrise or sunset, because the heathen Arabs used to do so) ; and (5) the scddt (d-'ishd' (at nightfall, when it is quite dark). Each of the five prescribed jjcriods ends when the next commences, except that of the siddt al-sitbh, which ends just before sunrise. The worshipper is recommended, however, to perform everj' sttldt as near the beginning of the prescribed period as possible. The saldt at daybreak must consist of two rak'ahs, that of sunset of three, and each of the others of four ; it is meritorious to add some supererogatory rak'ahs to each of the five daily salats. The four^^A-schools disagree as to the exact number of these voluntary }-ak'ahs. The three following daily saldts, though not prescribed by the law as obligatory, are regarded as commendable and meritorious : (1) The ^alat al-tahajjud (the night-^aWf) mentioned in some verses of the Qur'an (see above). — This faldt had evidently been gradually neglected by most of Muhammad's followers at Medina ; not all the members of the continually imreasing Muslim community could show so much zeal for the service of their Lord, and Allah at last yielded to their wishes ! (see Qur'an, Ixxili. 20). This ^aldt was no longer to have an obligatory character. Ne\ertheless it is still regarded as very meritorious by the Muslims. It must consist of nn even number of rak'ahs — two, four, or more. The middle third of the night is thought to be the best time for this devotion. Hence in many Muslim lands a sign is given in the mosque about midnight to announce the time of the tahajjud. (2) The falat al-witr. — It is meritorious to make odd the even number of rak'ahs of the last ^aldt of the night (i.e. the faldt al-'iehd' or the tahajjitd) by adding an odd number of rak'ahs or at least one rak'ah. Usually the faldt al-u-ilr is added to the Saldt al-'ifihd' (since most people neglect the tahajjud). A well-known tradition says : 'Allah is u-itr (odd) and lovea the u-itr,' and the Muslims therefore pay a certain respect to every odd number. According to the IJanifites, the faldt al-vxitr is even obligator)'. (3) The salat al-^uhd (italdt in the morning) at the time between sunrise and noon, consisting of from two to twelve rak'ahs. — This ceremony also is not obligatory, though some of the earlier Muslim scholars thought it was. According to some traditionalists, it was a custom of the Prophet to perform this faldt every morning, but this is denied in many other traditions. 3. The mosque and the daily public service in the mosque. — The so-called mosque of the Prophet at Medina was only an open enclosure, adjacent to his dwelling. On one side there was a kind of portico, a flat roof supported by wooden pillars. This was where Muhammad usually j)erformed his .salats, either alone or with some of his followers. But tins viasjid was used also for various other purposes ; it was, e.g., the place where ^Muhammad received the embassies of Arabian tribes and where he gave banquets to his guests. We may assume that the houses of other men of rank at Medina had also a masjid of the same type.^ Originally 1 See, for further details, M. T. Houtsma, ' lets over den dagelijkschen (jalat,' Theolog. Tijdschrift, xxiv. [1890] 127 ff. ; Goldziher, 'Die Bedeutung der Nachmittagszeit im Islam," ARW ix. [1906] 293 ff. ; T. Noldeke and F. Schwally, Gegch. des Qordns"^, Leipzig, 1909, p. 67, n. 1 ; E. Mittwoch, ' Zur Entstehungsgesch. des islamischen Gebets und Kultus,' ABAW, Phil.hist. Classe, 1913, p. 11 ff. ; Wensinck, in Der Islam, iv. 232 ff. 2 Maqrizi (Khitat, Bulaq, 1270. iL 270. 11) says that there

  
    198 PRAYER (Muhammadan) the mosque in Muslim society took the place of the old heathen majlis, the open space near the tent or dwelling of the head of the tribe where all deliberations of the tribesmen took place (see H. Lammens, ' Ziad ibn Abihi,' in Rivista degli studi orientali, iv. [1911-12] 240ff. ; L. Caetani, Annali dell' Islam, Milan, 1905, i. 432 ff. ; C. H. Becker, ' Zur Gesch. des islamischen Kultus,' in Der Islam, iii. [1912] 394 f.). Once a week the Muslims were convoked to an assembly in Muhammad's masjid—ii usage probably originally introduced by the Prophet in imitation of the weekly congregations of the Christians and Jews. But the Muslims assembled on Fridays— at least at Medina, some time after the hijrah. One Friday, just before the service, a caravan with merchandise arrived at Medina, and most of the believers forgot their religious duty, being occupied in buying and selling. Then Qur'an, Ixii. 9, was revealed : ' When the call to praver soundeth on Friday (or on the day of the congregation), then go to praise the Lord and abandon business,' etc. About A.H. 7 or 8 a minbar, a sort of wooden throne or raised seat with two steps, was placed in Muhammad's masjid, and the Prophet always sat upon this when presiding at the meetings (see Becker, 'Die Kanzel im Kultus des alten Islam,' in Festschrift- Nbldcke, pp. 331-351). On .special occasions Muhammad and his followers went out of Medina to the jnusalla (the place where the salat and other ceremonies were performed in the open field). Later, a lance was carried before the Prophet as an emblem of his authority ; on the innsallu this lance was stuck into the ground before him, marking the direction of the Kabah.^ After Muhammad's death the Muslim liturgy remained very simple. In the great encampments of the Arabs in the conquered countries each of the tribes had its own masjid, where the tribesmen assembled. There was also a general mnsjid near the dwelling of the wall, the head of the place or the governor of the province. Originally this head mosque was very simple, often being only a large open square, surrounded by a ditch or by walls and with an open portico in front facing towards Mecca, supported on stone pillars and covered with a roof (see, e.g., Tabari, i. 2489). It was a general place of meeting, not reserved for the Friday service and other religious purposes. When general deliberation was necessary, the believers were convoked to a public saldt before the further transactions, and the ivali, or, in the residence, the khaUfah himself, presided at these meetings (see Goldziher, in ZDMG xlix. [1895] 315 ; BeladsorT, edl M. J. de Goeje, Leyden, 1866, p. 229. 3 [Fragmenta hist, arabic, ed. de Goeje and P. de Jong, do. 1869, p. 217. 5] ; al-Bayan alMughrib, ed. R. Dozy, do. 1848, p. 55. 16 ; alFahri, ed. W. Ahlwaidt, Gotha, 1860, p. 95. 11 ; Becker, in Der Islam, iii. 395 ; and Lammens, in Rivista degli studi orientali, iv. 24211".). The Umayyad khallfahs and also many of their high functionaries in the provinces used to sit on a minbar in these assemblies just as the Prophet had done before them. At first, however, this was regarded by some people as improper for a ioali ; the khalifah 'Umar forbade 'Amr, his governor of Egypt, to sit on a minbar. It was only gradually that the mosque became a place exclusively dedicated to worship ; a regular daily service was instituted, and the Muslim were nine masnds at Medina besides that of the Prophet; see also the traditions concerning the masjid aUlirar (mentioned in Qur'an, ix. 108). 1 At a later time it was still a custom in some Muslim countries to indicate the direction towards Mecca by means of a staff or lance, behind which the leader of the ^aldt placed himself. The !<ala.t was then performed 'ala 'l-'asd (i.e. in the direction of this staff). liturgy began to develop and take fixed forms. The service of the Christian churches and Jewish synagogues may have influenced this development (see esp. Mittwoch, ' Zur Entstehungsgesch. des islam. Gebets und Kultus ' ; and Becker, ' Zur Ge.sch. des islam. Kultus'). It became a general custom to announce the times of the daily salat from the minarets of the mosque (the origin of the minaret is discussed in detail by H. Thiersch, Pharos: Antike, Islam und Occident: Beitrag zur Architekturgeschichte, Leipzig, 1909). The adhdn, which is chanted from the minaret by the muaddhin, consists of the following formulse : ' God is most great ' (this is said four times) ; ' I testify that there is no God but Allah ' (twice) ; ' I testify that Muhammad is Allah's apostle ' (twice) ; 'Come to prayer ' (twice) ; 'Come to security ' (twice) ; ' God is most great ' (twice) ; ' There is no God but Allah.' The public salat in the mosque requires a leader, since all worshippers must perform the prescribed ceremonies together and at the same moment ; every mosque has its own imam, who officiates over all who may be present at the times of the daily salats.^ It must be observed that the position of this imam is very different from that of a priest, since he does not perform any sacramental action ; he is only the leader of the salat, and, according to the theory of INIuslim law, he may even cede his place to any other member of the congregation who is competent for the office. The beginning of the salcit is announced in the mosque by a second call to prayer, the iqamah, which consists chiefly of the same formul£E as the adhcm (most of the formulse of the iqamah, however, are recited only once, and the words, ' The time of the salat is [now] come,' which are twice repeated, must be inserted after the formula, 'Come to security'). 'Hiq imrun then places himself before the mihrdb, the niche that indicates the direction to Mecca,'* and performs the salat with the congregation. Only the voice of the imam, who recites the prescribed formula;, may be heard during the salat. In the great mosques, however, where the congregation is usually so numerous that the believers cannot all see and hear the leader, the takhirs of the imam, marking the various postures of the scdat (see above), are repeated loudly by persons "especially charged with this office (the muballighs). 4, The Friday service and the public salat on feast-days and other occasions.— On Friday the salat al-junCah (the scdat of the Friday) must be substituted for the ordinary noon-prayer. It is a service celebrated by the whole community in the head mosque {jami) of the place, consisting chiefly of two parts: the khutbah ('sermon') and a salat of two raJcahs. In later times the khutbah preceded the scdat ; but this was not the original usage. According to Muslim tradition, it was an innovation introduced by the first Umayyad khcdlfah, Mu'awiyyah. Before the beginning of the sermon the adhdn, Avhich has already been chanted from the minarets, is repeated in the mosque. The preacher {khutlb) then delivers his sermon, standing on the minbar, and holding, as prescribed by ancient custom, a stafl" or wooden sword (or a bow) in his hands (see Preaching [Muslim]). AVhen the khatib has finished his khutbah, he descends from the minbar, then the iqamah is chanted, and the whole congregation performs the two prescribed rak'ahs of the salat al-jum'ah. It is considered meritorious to perform, before and after the obligatory Friday scdat, the usual supererogatory rak'ahs of noon. The Friday service formerly required a general 1 other persons perform the lower offices in the mosquelighting the lamps, sweeping the mosque, attending to the receptacles for water necessary for the ablutions, etc. 2 See further, on the viihrab, N. Rhodokanakis, in WZKM xix. [1905] 290 ff., and xxv. [1911] 'Iff.

  
    PRAYER (Roman) 199 assembly of the whole coinuuiuitj'. Muslim law therefore forbids that this service should be celebrated in dillerent mosques of tlie same town, unless the place is so populous that it would be Sractically impossible to assemble in one mosque, loreover, accordinj^ to the Shi'iU'ites, the ^ftldt aljumah is valid only when at least forty persons join in it ; the ^aniiites, on the other hand, hold that no fixed number is required, and that the Friday service can be validly celebrated by an imam and only three persons. Twice a year, on the two Muslim feast-days (at the end of the fastinj,' month and on the loth of the month of Dhu'l-hijjah, in connexion with the sacrificial feast of the pilgrims in the neighbourhood of Mecca) a special service, the sdldt al'ld (' ieaat-salut') is celebrated which resembles the Friday service in many respects. There are, however, some points of difl'erence : (1) the time recommended for the saldt al-'ld is the morning, .about half-way between sunrise and noon ; (2) it is supposed in the lawbooks that this ceremony should take place not in a moscj^ue but in the open field ; (3) the service consists of a khuihuh and a salCit of two raUahs like the Friday service, but the salCit must precede the khutbah ; and (4) the adhdn and iqdtnah are omitted ; the muaddhin before the service only calls : ' Alsaldta jdmi'atan ! ' ('[Now perform] the scddt together!'). We may assume that in all tiiese respects the tenst-mldt is still more ancient than the Friday service. Another religious assembly takes place on each evening of the fasting month. It is counted meritorious to perform the saldt al-tardioih (' the salut with pauses') after the daily saldt al-asr in this holy month. This ceremony consists of twenty rakahs, each pair of whicli is separated from the rest by a tasUmah (see above). Though this siddt is not obligatory, many persons usually take part in it. This great zeal for the saldt al-tardxmh can only be explained by its particular connexion with the holy fasting month. When tliere was a great drought, the pagan Arabs tried !to induce rain by enchantments. These heathen practices were replaced in Islam by the saldt al-istisqd^ (' the saldt for imploring rain'), a public service that difiers little from the service on the two feast-days. It is still characterized by the following ceremony : after the saldt the imam ami the other worshippers who are present move about and shake their upper garments ; this custom is probably to be regarded as a survival of Arabian heatlienism (see Goldziher, ' Zauberelemente im islamischen Gebet,' pp. 308312). During an eclipse of the sun or moon a public service is celebrated whicli resembles the feast-sr(/rt< in most respects. As regards details of the liturgy on these and other occasions, tlie opinions of the difierent^jA-schools disagree. LiTERATiRE. — Bc'sides the works mentioned throughout see esp. C. Suouck Hurgronje, Mekka, Hague, 1S88-69, ii. TSff., The Achf/uuse, Leyden, 19(i6, i. 61 ff., 80 B., 23(1 flf., ii. 283, and 'Islam und Phonograph,' in Tijdschtift van hrt Bataniaasch GenootKchap, xlii. [1900] 401-404 ; E. Sell, The Faith of Idam, London and Madras, ISSO, p. 188 ff. ; A. J. Wensinck, Mohammad en de Joden te Medina, Leyden, 19U8, p. 102 ff., and the first and second chapters of the various Muslim fiqh-hooka. Th. W. Juynboll. PRAYER (Roman). — As in many other phases of religion, the religious life of the llomans ofi'ers an exceptional opportunity for the study of prayer. Between the prayers of Cato and those of Marcus Aurelius we have, as it were, a complete gamut of religious experiences, and, though these two landmarks are less than 400 years apart, Cato represents many centuries before his time, and Marcus Aurelius is the prototype of many centuries to follow. Prayer, as distinguished, on the one hand, from magic and, on the other, from mystical absorption, is the orthodox C(jmmunication between man 'and those powers outside of him which are called God or gods accordiuf' to circumstances. Ui)on the orthodoxy of the act depends this distinction, and it is this element of orthodoxy alone that ilistinguishes i)rimitive prayer from the mazes of magic, and advanced prayer from the formlessness of mystical absorption — so true is it that primitive prayer is closely akin to magic, and advanced prayer to religious absorjition. But, before we begin even this outline study of Roman prayer, we should make ourselves fully aware of three facts : (1) that the actual number of Roman prayers transmitted to us is relatively small ; (2) that many prayers, so called, especially those in the poets, do not represent trustworthy evidence, and are apt to be either fanciful or under Greek inlluence, and therefore not available for our pi (;sent purpose ; .and (3) that there is scarcely .an (>|icration in the world more delicate, and therefore more difiicult, than the attemi)t to deduce the religious attitude of the individual from the formal exjieriences handed down to us. I. Primitive prayer. — Here it should be noted that this title includes not only prayer as practised in the historical period which we call primitive and prayer as pr.actised in later times by persons of primitive intelligence, but also many primitive forms of prayer retained by religious conservatism and practised by all orthodox persons. This observation is very necessary owing to the peculiar conditions under which the religious life of ancient Rome had its development. This development represents a series of accretions — a mechanical rather than a physiological growtii. Man's spiritual evolution expressed itself not nearly so much in the transforming of the old formulae as in their absolute conservation and the adding to them of outer coatings, new tree-rings of more modern thought. This was possible because of the absolutely form.al character of all Roman religious concepts ; and the only excej)tions to it are found in the more spiritual cults of the Orient and in the impotent enthusiasms of a spiritual philosophy. The success of primitive prayer depended principally upon two things — the scrupulous exactness of expression and the correctness of the n<ame and title of the deitj- .addressed. Exactness of expression is an absolute requisite. This idea is, of course, common to both pr.ayer and magic, and the orthodoxy of the one and the illegitimacy of the other form almost the only criterion of distinction. The question whether all primitive praj'ers were of a rhythmical character — the carmina, common to both prayer antl magic — is a difficult one to answer,^ but certainly very many primitive prayers were, for we have instances of them. Every effort was made to obtain the strictest verbal accur.acy, on the theory^ that whatever was said had legal validity.^ The formula themselves were collected and preserved in the books of the priests.* The formulaj were never changed, even though the langu.age was so archaic that the priests themselves scarcelj' understood it. This w.as true, e.g., of the prayers of the Salii, of which Quintilian' says : 'The prayers of the Salii were scarcely understood by the priests themselves, but religious conservatism forbade the changing of them, and the consecrated forms must still be used.' 1 Cf. R. Westphal, Theorie der griech. Melrik, Leipzig, 18S7, iii. 1, 67, Allgemeine Metrik, Berlin, 1892, p. 223 ; C. Zander, Vers. Ital. antiqui, Lund, 1S90, p. 36. 2 Verba certa ; Cic. de A'at. Deor. ii. 10, and Paul. p. 88, s.v. ' Fanum.' . , »Cf. Festus, p. 173: 'As the tongue has spoken, so is the law' ; and Cic. de Oral. i. 245. . „ ,„ 4 Gell. xiii. 23. 1. " ^"«'- Or. i. 6. 40.

  
    200 PRAYER (Roman) In the cult of the Arval Brothers ^ a similar state of afi'airs existed, and aa a safeguard against mistake the priests used prayer-books out of which they sang as they danced. In other cases the worshipper repeated the words of the prayer as they were said by an assistant.^ The penalties for an error were indeed great, for a trifling mistake rendered the whole performance null and void. In the year 176 B.C.,^ at the celebration of the Latin Festival, the officiating magistrate from Lanuvium forgot to pray for the Roman people, and, when the matter was discovered, the senate referred it to the pontifical college, who in turn decreed that owing to the omission the festival could not be considered as performed and must be gone through all over again, and, as the magistrate from Lanuvium had made the mistake, Lanuvium must pay the cost of tlie new performance ; and Plutarch remarks : ' In later ages one and the same sacrifice was performed thirty times o\er because of the occurrence of some defect or mistake or accident in the service— such was the Roman reverence and caution in religious matters.'* In relation to this verbal accuracy, we find ourselves between the realm of magic and that of law. Regarded as a charm, the prayer needed to be absolutely accurate in order to be effective, but in prayer regarded as a legal transaction such accuracy was equally important. E.g., in the year 200 B.C. we read that 'the Roman people directed the consul to vow games and an offering to Jupiter. But the vow suffered a delay ; the Pontifex Maximus Licinius asserted that one could not make a vow of an indefinite sum because this money ought not to serve for the needs of the war but should be put apart at once and Icept apart and not be mixed with any other money, for, if such a mixture took place, the fulfilment of the vow would be irregular. . . . The consul was asked to consult the College of Pontifices to know whether it were possible to vow in regular form an indefinite sum. The Pontifices replied that the vow was possible and entirely regular. The consul, repeating the exact expression of the Pontifex Maximus, pronounced the vow in the form employed previously for five j'ear vows.' ^ We shall have occasion below to return to the legal aspect of Roman prayer, but, before leaving the interrelation of prayer and magic, it is important to notice that they have one other point in common, namely, that they deperid for their effectiveness upon a knowledge of the exact name of the object addressed. In order that a prayer may be effectual, it must be addressed not only to the S roper deity, but to some particular phase of that eity's activity as expressed in some adjective or cognomen. Hence the development of a great science of nomenclature — lists of gods and lists of cognominn.^ It is the same line of reasoning that makes it desirable to keep secret the name of one's special deity so that one's enemies may not be able to take advantage of it in prayer and call forth one's gods by the mysterious process of exauguratio. Hence Servius^ tells us that in pontifical law special precautions were taken tliat the gods of the Romans should not be called by their right names, in order that they might not be exaugurated. Similarly, Macrobius says : ' It is certain that every city has a god under whose protection it is placed ; and the Romans had a mysterious custom, of which many persons are ignorant, that when they were besieging a city and thought they were on the point of capturing it, they worked tlie deities by means of a certain formula. Without this they did not think the city could be captured, or, at least, they would have considered it a sacrilege to take the gods captive. It was for this reason that the Romans always kept concealed the name of the god who protected Rome, and even the Latin name of the City.'** 1 Cf. art. Arval Brotiibrs. 'i Verba prceire prcefari; Sacra Carmina prcecantare. 5 Cf. Livy, xli. 16. " * Coriol. 26. b Livy, xxxi. 9. 6 Cf. the Indn/itamenta ; G. Wissowa, De dis Romanorum indigetibus et novensidibus disputatio, Marburg, 1892 ; J. B. Carter, De Deorum Rumanorum Cognominibus, Leipzig, 1898 ; Warde Fowler, Rel. Exper. oj the Roman People, p. 163. 7 JSn. ii. 361. 8 Sat. iii. 9. Of course, much nonsense was talked among the antiquarians regarding the secret name of Rome and of the goa who protected Rome, and very possibly the secret names were so secret that they never existed, but the principle underlying the whole discussion is a genuine one. Practically all the writers on Roman religion, with the exception of Warde Fowler,^ have unduly emphasized the magical and the legal bargaining aspects of Roman prayer. These two aspects were indeed prominent, but alongside of them existed, if only in embryo, the concept of the power and greatness of the deity and the powerlessness of man. 'The language is the language of prayer, not of compulsion or even of bargaining.' 2 We see this most clearly in the famous four prayers in Cato's ' Farm Almanack ' — prayers which are such precious and unique documents that the quoting of them in full is better than many pages of explanations. Prayer for the cattle at thefloicering of the pear-trees (Cato, de Re Rust. 131 f.) : ' At the flowering of the pear-trees make sacrifice for the cattle. . . . Thus shall the offering be made. Give to Jupiter Dapalis a measure of wine, as much as you see fit. On the day of the sacrifice let there be a holiday for the cattle, the herdsman, and for those who make the sacrifice. When you have to make the offering, j ou shall do as follows : " O Jupiter Dapalis, in regard to the sacrifice of a measure of wine which I make to thee in my house and in my familj', mayst Thou be graciously increased by this sacrifice." Then wash your hands and afterwards take the wine, saying, " O Jupiter Dapalis, mayst Thou be increased by this sacrifice which I make unto Thee, mayst Thou be increased by this wine which I offer Thee.'" Prayer before the harvest (ib. 134) : ' Before commencing the harvest, it is necessary to sacrifice a pig in the following manner : 'The sacrifice of a female pig should be made to Ceres before harvesting the following — spelt, wheat, barley, beans, and turnips. Before sacrificing the pig, invoke with incense and wine Janus, Juniter and Juno. Present the pig to Janua with this prayer, "U Father Janus, in offering Thee this pig I praj- that Thou wouldst be propitious to me, to my sons, to my house, to my family. Be Thou increased by this offering." Then offer the sacred pig to Jupiter, saying, "O Jupiter, in offering Thee this pig. I pray that Thou wouldst be propitious to me, to my sons, to my houe?, to my family. Be Thou increased by this offering." Afterwards give wine to Janus as follows : " O Father Janus, just as in offering the pig to Thee I prayed good praj'er to Thee, for the sake of this thing mayst Thou be increased with the wine which I offer Thee." And thereafter pray to Jupiter as follows: "O Jupiter, mayst Thou be increased with this offering, and mayst Thou also be increased with the wine which I offer Thee." Thereupon slaughter the pig.' Prayer on making a clearing (ib. 189): 'According to the custom of the Romans, thus should a clearing be made. Make an expiatory sacrifice of a pig and recite the following prayer : "Whether Thou be god or goddess to whom this wood is saci-ed, be there paid to Thee tny due, the expiatory sacrifice of a pig for the cutting of this sacred wood. For this purpose, whether I perform the sacred act or others do so at my command, maj- it be well done, even as i^ has been done. With this intention I sacrifice this pig in expiation, and I iuin to Thee my pious prayers that Thou shouldst wish to be kindly disposed toward me, my house, mj' dependents, my sons. Therefore mayst Thou be increased by this pig of expiation which I am offering to Thee." ' Prayer at the lustration of the farm {ib. 141) : 'Thus should the lustration of the fields take place. Thus shall you order the suovetaurilia to be led about them: "With the consent of the ^ods and with every favourable omen, I commit to you, O Manius, the task of leading the suovetaurilia about my farm, my fields, my land, in whatsoever part you should think best that they should be led about." Then make libation with wine and invoke according to formula Janus and Jupiter, and speak as follows : " O Father Mars, I pray and beseech of Thee that Thou wouldst be well willing and propitious to me, to my house, to my dependents; and for this reason I have ordered that the suovetauriliashould beled aroundmy fields, my land and myfarm, that Thou shouldst hold back, hinder and drive away sickness visible and invisible, desolation, ruin, damages and storm ; and that Thou shouldst cause to grow and prosper the fruits of the soil, the grain, the vineyards and the thickets ; that Thou shouldst keep in safety the shepherds and the sheep ; that Thou shouldst give prosperity and health to me, to my house and to my dependents. For these reasons, and because, as I have said, I am lustrating and causing to be lustrated my farm, my lands, and my fields, mayst Thorn be increased by this suovetaurilia which is being offered Thee. O Father Mars, mayst Thou be increased by this suovetaurilia which is being offered Thee." ' 2. Prayer as a votum. — Prayer in the religion of the Roman State Avas virtually a bargain 1 Rel. Exper. of the Roman People, p. 182 ff. 2 Ib. p. 189.

  
    PRAYER (Teutonic) 201 between man and god, whereby man, tlie party of the first part, agreed to pay to the god, tlie party of the second part, such and such things if the god, tlie party of the second part, performed certain acts for man, tlie party of the lirst part. Such prayer was called a votum, a ' vow,' because the important and distinguishin'' feature was the promise to pay if service was rendered. As a rule, payment was not made until the deity had perlormed the desired acts. But there was one important exception to this general rule, the devotio, in which case payment was made in advance. It is not at all impos.silile tliat such payment in advance may have teen intended as a means of binding the god and thus exercising a species of compulsory magic. The devotio is the vow uttered by a Koman general in the moment of battle whereby he agrees to give up his own life in order that his army may be victorious. If he succeeded in this act of self-destruction, it was felt that the gods had accepted his death, and that, having accepted it, they were compelled to grant the victory to his side. This curious reasoning was carriea one step further, and it was thought tliat the gods were free from any obligation if the enemy succeeded in opening theii" ranks and letting him pass through unharmed. The devotio may therefore be considered as in a certain sense forming the link between the magical and the legal point of view, for all ordinary vota were a strictly legal performance. The favours demanded of the gods were as infinitely various 9,8 were the promises to pay in case of fulfilment. These promises included votive oflerings, games, sacrifices, tlie building of an altar or of a temple. 3, Outward characteristics of Roman prayer. — The worshipper faced the image of the god, and, as the god usually faced west, so the worshipper usually faced east. His position, as a rule, was standing, though occasionally he walked round the altar. ^ During the actual prayer itself the worshipper often held the altar.''* Generally the hands were raised, but sometimes special positions were required; e.g., in a prayer to Neptune the hands were stretched out towards the sea,* while in praying to Tellus or Ops the suppliant touched the earth.* We also find references to kneeling.* At the end of the prayer there followed the moment of adoration (adoratio), when the worshipper put his right hand to his mouth." Prayers were normally said in a distinct and usually a loud voice. This was the natural method in antiquity, just as all reading was done aloud. This fact makes possible many scenes in the drama when prayers are overheard.' Silent prayer was sometimes motived by modesty,** and sometimes by shame ; " but whispered prayers were not orthodox, i" and he who indulged in them fell readily under the suspicion of practising magic. 4. Spiritual prayer. — Philosophy and the spiritual cults of the Orient, which entered Rome at the beginning of the empire, tended to introduce gradually an entirely new concept of prayer. 1 Serv. jEn. iv. 62. 2 Ih. iv. 219 ; VtTg. ^n. xii. 201 ; Ovid, Amorcg, i. 4. 27 ; Varro, ap. Macr. Sal. iii. 2. 8. 3 Verg. ^En. v. 233. ■» Macr. Sat. i. 10. 21, iii. 9. 12. 5 For Umbria, Tab. Iguv. vi. Q. 5 ; for the Oscans, J. Friedlander, Die o»kischen Miinzen, Leipzig, 1850, v. 81 ff., Taf. i.\. 9-12, X. 18-19 ; 11. A. Grueber, Coins of the Roman lieimblic in British Museum, London, 1910, ii. 323 ; cf. Quintil. Inst. Or. ix. 4. 11 ; Petion. 133. 6 Pliny, HN xi. 251 ; cf. Daremberg-Saglio, Diet, des Ant., Paris, 1877-1916, i. 80 ff. ' Cf. Plant. Rudens, 258. 8 Cf. TibuII. ii. 1. 83. 9 Cf. Hor. Epist. i. 16. 60, where a man prays aloud to Janus and Apollo, and whispers a petition to Laverna to give him success in cheating ; cf. also Persius, ii. 3 ff. 10 Cf . Seneca, Ep. x. : ' Speak to God as though all men were listening.' It was no longer a formal process by which man obtained physical benefits from the gods either by compulsory magic or by legal bargaining. It became instead an efiort of adoration, a communion with God, a moment of spiritual exaltation ;i and it was into this atmosphere that Christianity came. Literature. — G. Wissowa, ReliijiMiund Kullus der Rmner, Munich, 1902, p. 318 ff. ; W. Warde Fowler, The Relinioua Experience of the Roman People, London, 1911, pansim, and esp. pp. 181-191; Brissonius, De formulig et aolleutnibus populi Romani verbis, Halle and Leipzig, 1731, i. 1-69; S. Sudhaus, ' Lautea und leises Bet-en,' AJIW ix. [1906] 185 ff. ; L. Friedlander, Slttengesch.o, Leii>zig, 18S8-90, iii. 578 ff. ; S. Dill, Roman Society from Nero to Marcus Aurelius'^, London, 1905, pp. 394-420; R. R. Marett, ERrii, s.v. 'Prayer.' Jksse Benedict Carter. PRAYER (Teutonic).— I. Prayer to the gods. — Our knowledge of heathen prayer amonj' the Teutonic peoples is very scanty, and conies almost entirely from Scandinavian sources. From the prose Edda we learn that prayer was a regular part of the wor.ship of the Aesir and Asynjur. Njoi^Sr is to be invoked fur .sea-voyages and for hunting (Gyl/aginniny, xxiii. [Die j/rus. Edda, ed. E. Wilken, Paderbom, 1912, p. 32]). Freya is particularly well-disposed towards those who pray to her for help in love affairs {Gylf. xxiv. [p. 34]). In the sagas we frequently hear of men who have a special devotion to Thor, whom they invoke in difficulties and whom they consult before any important undertaking. In these cases it is hard to distinguish between praj'er and divination. 'Thorolf Mostrarskegg made a great sacrifice and went to consult with Thor, his beloved friend ' (F. Holthausen, Altisldnd. Lesehuch, Weimar, 1896, p. 64). 'Helgi was very mixed in hia faith. He put his trust in Christ and named his homestead after him ; but yet he would pray to Thor on sea-voyages, and in hard stresses, and in all those things which he thought were of most account to him' (Ldndnnmabok, iii. xiv. 3, in G. Vigfusson and F. Y. Powell, Origines laiandica;, Oxford, 1905, i. 149). ' Then Anr-lyg called upon bishop Patrec, but as for Coll he called upon Thor ' (ib. 1. vi. 2). In Vigaglum's Saga, 9, there is an interesting example of prayer to Prey : 'Thorkel had been forced to sell his land to Glum. Before he departed from Thvera he went to the temple of Frej', leading thither an ox, and said : " Frey, who long hast been my patron, and hast accepted many gifts from me and rewarded me well, now I give this ox to thee, so that Glum may leave Thveraland as much against his will as I do now ; let me see some token whether thou acceptest it from me or not." At this the ox bellowed loud and fell dead, which Thorkel liked well, and he was less sad because he thought his prayer was heard ' (P. B. du Chaillu, The Viking Age, London, 1889, i. 352). There are several stories of Earl Hakon's devotion to ThorgeiSr HolgabruSr (also Hbi'iJabiiiSr, HorgabriiSr) and the earnest prayers that he was wont to make to her in moments of crisis. On one occasion Hakon desired her help for his friend Sigmund, whom he led into her temple. ' Hakon and Sigmund with a few others went into this house, where there were many gods ; it had also many glass windows so that there was no shadow in it. At the inner end was a woman magnificently dressed. The Earl threw himself down at her feet, and lay there a long lime. Then he rose up and told Sigmund that they should make her some offering, laying the money on the seat in front of her, "and we shall have this token," said he, " whether she will accept it or not, that 1 have wished her to let go the ring that she has on her hand. From that ring you will obtain good luck." The Earl then laid hold of the ring, and it seemed to Sigmund as if she closed her hand, so that he could not get it off. The Earl lay down again before her, and Sigmund noticed that he was in tears. Again he stood up, and laid hold of the ring, and this time it was loose. He gave Sigmund the ring ' (Flateyjarbdk, i. 144, quoted in W. A. Craigie, Scandinavian Folklore, London, 1896, p. 33). An instance of prayer addressed to a stone occurs in Hord's Saga, 37 : 'Hdi-d's brother-in-law Indridi wished to slay the bondi Thorstein Gullknapr (gold-button), and waited for him on the way to his sacrificing house, whither he was wont to go. When Thorstein came, he entered the sacrificing house and fell on his face before the stone he worshipped, which stood there, and then he spoke to it ' (du Chaillu, i. 3S3). 2. Prayer and sacrifice.— The obscure verse in H6vamdl, 176 [Die Lieder der dlteren Edda, ed. 1 Cf. Seneca, Ep. x. 5, xli. 1.

  
    202 PRAYER (Tibetan) K. Hildebrand, Paderborn, 1912, p. 56), ' Betra s obeSit an se ofbl6tit,' may perhaps be translated, ' It is better not to pray at all than to sacrifice overmuch ' ; but it is not clear whether sacrifice and prayer are here contrasted or considered as practically synonymous. Certainly in Teutonic as in otlier religions the two modes of worship were closely connected. 'Sacrifice is a prayer offered up with gifts. And wherever there was occasion "for prayer, there was also for sacrifice ' (Grimm, Teut. Mylhol. i. 29). Ibn Fadhlan gives a detailed account of the worship of the Scandinavian Russians : ' As soon as the ship arrives in the haven, each one of them goes ashore, taking with him bread, meat, onions, milk and intoxicating drink, and makes his way to a tall piece of wood set up, which has something resembling a human face and is surrounded bv small statues behind which are erected still other tall i>ieGes of wood. He goes up to the great wooden image and throws himself down before it, saying : " O my lord, I am come from distant lands, bringing with me such and such a number of maidens, and such and such a number of sable skins." When he has counted up all his stock, he proceeds : " I have brought this gift to thee," and lays down what he has brought before the wooden statue and says : "I desire that thou wouldst provide me with a merchant who has plenty of gold and silver and will l)uy from me all that I wish to sell and will challenge nothing that I say." He then goes away. If, however, his trade does not proceed favourably and his stay is too protracted, he comes again, bringing a second or even a third gift. If he still has ditficulty in obtaining what he wants, he brings a gift to each of the little images and asks them for their intercession, saving, "These are the wives and daughters of our Lord"' (C. M.'Frahn, llrii-Foszlan's nnd and ercr Amber Berichte iiber dw Russen dlterer Zeit, Petrograd, 1823, p. 7ff.). Prayer was not always accompanied by offerings. Sigrdrifa, having been roused from a magic sleep by Sigurd Fafnirsbane, makes this invocation : ' Hail day I Hail sons of day 1 Hail night and lier kinswoman ! With favourable eyes, look upon us who are silting here, and grant us victory ! Hail aesir ; hail asynjur ! Hail also to the bountiful earth ! Give wisdom and eloquence to us two glorious ones, and hands of healing during our lives!' (Sigrdrifumdl, ii. 3 [Hildebrand, p. 317 f.]). When Earl Hakon and Gudbrand were pursuing Hrapp, who had plundered the shrine dedicated to Thor, Thorgerffr Holgabru'(5r, and Irpa, 'the earl went aside by himself, away from otlier men, and b.ide that no man should follow him, and so he stays awhile. He fell down on both his knees, and held his hands before his eyes ; after that he went back to them ' (The Storu of Burnt Njdl, tr. G. W. Dasent [Everyman's Library], London, 1911, p. 156). During his fight with the Jomsborg Vikings Hakon prayed to Thorger?5r HorSabruSr, but his prayer proved unavailing until he had sacrificed his son Erling (cf. Craigie, p. 33). 3. Manner of prayer. — Little is known of the form and manner of heathen prayer. Tacitus {Germ, x.) informs us that among the Teutons divination was practised by a priest or paterfamilias, 'having prayed to the gods and glanced up to heaven.' In the sagas Ave hear frequently of worshipjiers prostrating themselves before images of the go<ls. 'The island was thickly wooded, and Hakon went to a clearing in the forest, where he lay down, looking to the north and prayed in the way he tliouglit best, calling upon her in whom he put all his trust, Thorger5'r Horgabru^r ' (Craigie, p. 33 ; for the heathen custom of turning to the north in prayer cf . Grimm, i. 34). LiTKRATnRE.— J. Grimm, Teutonic Mythology, tr. J. S. Stallybrass, London, 18S2-SS, vol. i. ch. iii. ; P. Herrmann, Nordische Mytholufjie, Leipzig, 1903, p. 449 ff., Deut.sche Mythologie, do. 1898, p. 420 ff. ; E. Mogk, Mythologie, Strassburg, 1900, in H. Paul's Gnindriss der germanischen Philologie, iii. 384 ff. Enid Welsfokd. PRAYER (Tibetan). — Prayer is more prevalent among the people of the Land of the Lamas than among any other nation perhaps in the world. This is owing partly to the extreme devotion fostered by the hierarchy which wields the temporal rule of the country, and partly to the intense piety engendered by generations of extreme isolation from the rest of the world, amidst environments where Nature in her severest moods tends to inspire a superstitious dread of malignant spirits, who can be appeased or coerced only by prayer and sacrifice. Prayers are thus ever on the lips of the laity in all spare moments, apart from the daily priestly services in the temples, and in the houses of the well-to-do, which generally possess a small shrine with miniature altar, before which domestic prayer is rendered. 1. General character of the prayers  The prayers are generally genuine petitions addressed to one or more bountiful Buddhas or Buddhist divinities, whose spiritual or material succour is entreated ; or they may be stanzas uttered in praise of the particular deity or deities invoked ; and, in nearly all, one or other Buddha, human or celestial, is referred to in addition to the othei deity implored. The frequent repetition of such formal prayers tends to degenerate into a mechanical routine. Yet, although the prayers consist usually of formal litanies and other rituals extracted from the Indian and Tibetan Buddhist canonical scriptures, spontaneous private prayers are not uncommon. The present writer lias often heard Tibetan votaries, after making an offering of lamps on the altar of wayside temples, address God for spiritual and temporal blessing, for prevention of bodily peril or ailment, and for provision for daily wants, very much after the manner of Christian worshippers at the present clay. 2. Buddhist form of Tibetan prayers. — The formal prayers, collected in printed or written manuals, consist mainly of extracts from the Indian Buddhist canon or from the rituals composed by early Indian and Tibetan monks. The class of canonical works furnishing these prayers is generally the same as that employed by the ' Southern Buddhists of Ceylon, Burma, and Siam for the purpose, under the name oi jmritta or pirit ( = ' protection'), and are suttas from the Pali canon specially composed and prescribed by Buddha himself ^ to be recited as prayers to avert malign influence, for recovery from disease, to remove physical difficulties, and to procure happiness and a good rebirth. They are addressetl-to the moon, sun, and various other divinities, especially the yaks/ia—a, general term for the orthodox Buddhist gods on Asoka's monuments (250 B.C.), though latterly viewed as more or less malignant. While the Tibetans thus use for prayers the corresponding canonical texts to the Hinayana Pali canon of the Southern Buddhists,- they have the advantage over the latter in that they have translated these texts into the vernacular so that the people can understand the meaning of the prayer or praise, whereas the Southern Buddhist laity repeat the texts in the foreign and long dead Pali, which is unintelligible to them, making the 'prayer' .an unmeaning mumm-(lry. Even the ingenious Bon religionists in the remoter districts have now generally assimilated their prayers to the type of the dominant Buddhists. 3. Deities and saints invoked. — The gods chiefly invoked by the Tibetans are found by the present writer to be orthodox Buddhist gods. For, contrary to the statements of Western writers on jirimitive Buddhism,^ he finds that gods enter very largely into the religion of Sakyamuni himself, as evidenced in the earliest Pali canonical books, and into that of his greatest propagandist, the emperor Asoka, not only in his inscribed monuments at Bharhut, but also in his edicts. Thus the latest authoritative reading of the Saha.sram rock-inscription states : ' Men in Jambu-dvipa (India) who up till this time had been unassociated with the gods, have (now) been made assoeiated with the gods.'* 1 Cf. D. J. Gogerly, Ceylon Buddhism, Colombo and London, 1908, ii. 328 ; and L. A. Waddell, ' Dharani Cult in Buddhism,' Ostasiat. Zeitschr. ii. [1913] 155 f. 2 For list of the Buddhist canonical texts used as prayers in Pali, and trr. of several, see Gogerly, ii. 329-393. 3 E.g., T. W. Rhjs Davids and H. Oldenberg, passim. * Tr. by E. Hultzsch, JBAS, 1911, p. 1115 ; cf. also Waddell, 'Dharani Cult,' pp. 155-171.

  
    PRAYER (Tibetan) 203 The first deity or divine saint to be invoked is Buddha himself, though not the most frequently addressed by the Tibetans. This also is paralleled in Southern Buddhism, which is supposed to represent the primitive form of Gotama's religion, wherein Gotama (Sakyamuni), although regarded as having passed away totally from the world, is not regarded as 'extinct,' as in the later mystical Buddhism, but is invoked as a still existing divinity, and not a mere pious memory : ' I bow my head to the ground and worship The sacred dust of his holy feet : If in auffht I have sinned against Buddha May Buddha fortjive nie my sin." ' He is also invoked daily in the refuge- formula : ' We go for refuge to Buddha, to his word or law (Dharma), and to his order of monks (Sahgha),' in Tibetan - as in Southern Buddhism, as if he were still existent. More frequently than the quondam human Buddha are invoked the celestial Buddhas of Indian Mahayana Buddhism. They are regarded as everlasting gods, and are reflexes of the Hindu gods to whom the title of 'Buddha,' or Buddha's other favourite title, 'Jina' or 'the Victor,' has been transferred. Of these the primordial selfexistent god, corresponding to the late Brahinanist creator-god Brahma, is Adibuddha, and he bears various titles according to different sects of Lamas. Thus he is the 'Thunderbolt-Holder' (rDorje 'chan = Skr. Vajradhara), or the ' ThunderboltSouled' (rDorje sems-dpa=Skr. Vajrasattva), or 'Receptacle of Light' or 'Ever-shining' (rNampar snan-mdsad = Skr. Vairochana), presumably a form of the popular solar Buddha, Amitabha, or the ' Boundless Light,' the god of the Western Paradise, though nominally different from the latter. Latterly there was a fivefold division of these celestial Buddhas according to the five directions, namely the four quarters and the zenith.^ Much more frequently implored are the celestial hodhisativas, or nominally potential Buddhas among the gods, most of whom are everlasting gods of an energetic order and invoked for their active aid. One of these, common to Southern Buddhism and Indian Mahayana, is the Buddhist Messiah, ^laitreya (Tib. Byams-pa), who was placed by Sakyamuni in, the heaven of Indra or Sakra. Gotama's (or Sakyamuni's) frequent references to him and to his abode in Indra's heaven offer another confutation of the statement so frequently made by the Pali school of writers that Buddha was atheistic and did not recognize the Hindu gods in his system. Of this Buddhist Messiah many colossal images are carved on cliffs along roads in Tibet, and are the object of prayer to passers-bv. But the most frequently worshipped and invoked of all is the Indian Buddhist goddess the 'Saviouress' (sGrol-ma, pronounced Do-mii, the Skr. Tara), who is the primordial Mothergoddess, Maya, which was also the name of Buddha's mother ; and, under the name Miiya, Tara is worshipped by the Burmese and other Southern Buddhists. She is the special patron of women and children, and succourer in distress on land and sea. She is the Queen of Heaven, independently on her own account as well as in the form of consort to the Indian Avalokita (sPyan-ras1 Pali Patimokka, Dickson 5 ; this does not appear in the version translated by Gogerly, i. 160-210, and is therefore presumably not used by all Ceylonese Buddhists ; but it is found almost literally in the Tibetan versions— e. jr., E. Schlagintweit, Buddhism tJi Tibet, London, 166:!, p. 126 f., where the text specially adds : ' I believe that the body of all the Buddhas does not enter into Nirvana (of Extinction),' evidently intended to eontute as a heresy the doctrine of total extinction. - Waddell, ' Lamaism,' in Gazetteer of Sikhim, Calcutta, 1894, p. 308. 3 For details see Waddell, Buddhism of Tibet, London, 1895, pp. 346-362. zigs, pronounced Cha-ra-si), the ' All-seeing One ' (lit. ' Clad with Eyes,' according to its Tibetan translation). The latter as the god of transmigration is the special favourite and patron-god of the Tibetans, and is associated with two others, as the defenders of Lamaism, who also are of Indian origin, namely the ' Thunderbolt-Wielder ' (Piiyagrdor, Skr. Vajrapani), the Saivist Jupiter Pluvius, and the ' Sweet- Voiced ' god of wisdom or Buddhist Apollo ('Jam-dbahs, Skr. Mafijusri)— all three of whom are in great request, though Avalokita, to whom the Om manipadme Hum formula is addressed, is the most frequently invoked of all, and by all sects. The other i)opular bodhisattva gods and goddesses are enumerated in the list of their prayer-spells below, § 6. Of the saints who are soecially invoked for aid, each different sect of monks gives pre-eminence to its own particular founder ; thus the Yellow-caps invoke Tsongkliapa ; the new Ked-Cap, Dug-pa, invoke Marpa or Milarapa ; and the old Ked-cap, the original founder of the order of the Lamas, Padmasambhava or Padmakara (q.v.). The laity, however, of all the sects especially invoke the last-named saint and esteem him to be practically as powerful as their favourite god, and he receives full divine honours— though this is paid covertly in communities where the Yellow-cap priests predominate, by whom he is banned as unorthodox. ' Demons ' are not ordinarily invoked as such, or directly, even by the unreformed Red-caps, except on certain rare occasions of ' feeding the devils ' and in disease- or death -ritual ; and even then the invocation is usually preceded by some Buddhistic ceremony, alth9ugh embodying aboriginal Bon rites. But the Saivist forms of the ThunderboltHolder as the ' Defender of the Faith,' although not technically regarded by the Tibetans as devils, are really demoniacal and are identical with the demonist forms of the Hindu god Siva as the spirit of destruction and death. These demonist forms were not inventions of the Tibetans, as generally asserted, but were all borrowed by the Tiljetans ready-made from niedircval Indian Buddhism, which, to maintain its popularity, had been forced to adopt these depraved elements from the degenerated Indian Brrdimanism, while the poor deluded Tibetans believed that they were all right, as they imported them from the home of Buddhism at Bodh Gaya. As a result, each Tibetan monk has to select one of these demonist Sivas as his tutelary,i and each morning he privately invokes him for his protection throughout the day. But the unsophisticated layman invokes for this purpose the deified saint Padmasambhava, and the women implore Do-ma, or Tara, when they proceed beyond the self-sufficient Oi'a manipadme Hum. 4. Prayers in celebration services.— The priestly arrangement of prayers for the worship of each Buddhist divinity amongTibetans is usually divided into seven stages, and the text is printed or written in separate little pocket manuals or prayer-books for each deity, all in vernacular Tibetan. The stages are: 2 (I) the invocation— calling to the feast or sacrifice ; (2) inviting the deity to be seated on the altar ; (3) presentation of sacrificial ofierings— sacred cake, rice, water, fiowers, incense, lamps, musical instruments; (4) hymns in praise; (5) repetition of the special spell of the deity in Sanskrit ; (6) prayers for benefits, present and to come ; (7) benediction. When demons have been worshipped, they are 'invited to depart before the benediction. , 5. Specimen of ritualistic prayer.— A good example of the formal prayers is seen in the follow1 See Waddell, Buddhimn of Tibet, pp. 152, 222 f. 2 For details see ib. p. 4241.

  
    204 PRAYER (Tibetan) ing extract from tlie ritual of Tara, the Queen of Heaven, which has been translated in full by the present writer.^ It is composed in metre. Invocation. ' Hail ! O verdant Tara ! The Saviour of all beings ! Descend, we beseech thee, from thy heavenly mansion at Potala, With all thy host 2 of gods, titans, and deliverers. We humbly prostrate ourselves at thy lotus-feet ! Deliver us from all distress, O holy Mother ! ' Presentation of sacrificial offerings. ' We hail thee, 0 revered and subUme Tara ! Who art adored by all the kings and princes Of the ten directions,3 of the present, past and future. We pray thee to accept these offerings Of flowers, incense, perfumed lamps, precious food, The music of cymbals and the other offerings ' We sincerely beg thee in all thy divine forms -i To partake of the food now offered. On confessing to thee penitently their sins The most sinful hearts, yea, even the committers of The ten vices and the five boundless sins Will obtain forgiveness and Reach perfection of soul, through thee ! If we have amassed any merit in the three states,^ We rejoice in this good fortune, when we consider The unfortunate lot of the poor (lower) animals Still piteously engulfed in the ocean of misery. On tlieir behalf, we now turn the wheel of religion 1 We implore thee by whatever merit we have accumulated To kindly regard all the (lower) animals. And for ourselves, when our merit has reached perfection. Let us not, we pray thee, linger longer in this world.' Hymns in Tdra's praise. (The hymns are in verse, the metre of which is not here reproduced.) ' Hail ! exalted Tara-the-Saviouress ! Heroic mother, the messenger Of the three-world Lord, Rich in power and compassion. Hail to thee whose hand is decked By the golden lotus. Eager soother of our woe. Ever tireless worker, thou ! ' (and so on for 21 verses). Repetition of the spell and prayer of the deity. Here is repeated 108 times on the rosary, or, if time presses, as often as possible, the special mystic spell of Tara in Sanskrit, namely : ' Oih ! Ta-re tu Td-re tu-re Svd-hd ! ' Prayers for blessings. 'We implore thee, O revered Blessed One,8 Victorious and Merciful Mother I purify us and all other being^s from the two evil thoughts. . . . Wherever we dwell, we beg thee to soothe there disease and poverty, fighting and disputes, and increase the true religion. . . . Let us obtain the favourite tutelary angels ■? of our former lives and entry into the paradise of the Buddhas of the past, present and future.' Benediction. ' Now, O mighty Worker, speedy Soother and gracious Mother, Holding the K^^aMotus flower, may thy glory come and all happiness I ' One of the ordinary hymns to Buddha opens as follows : ' Om ! Hail to the Omniscient Ones : Buddha, (His) Law, and (His) Order of Monks ! Hail to the blessed Bud<lha, the victorious and all-wise Tatha-gata Arhat, who has gone to happiness ! He is the guide of gods and men. He is the root of virtue and fountain of treasure. He is adorned with perfect endurance and all beauty. He is the greatest flower of all the race. He is admiralile in all his actions, in the eyes of all. He deli^'hts in the faithful ones. He is the Ahuighty Power, the Universal Guide. He is the father of all the Bodhisats, 1 See Waddell, Buddhism of Tibet, p. 435. 3 'A;/ior = ' circle.' 3 That is the four cardinal points, the intermediate halfpoints, the zenith and nadir. •* This goddess has different forms and names as incorporating all aspects of the primordial divine mother; see Waddell's tr. of Tibetan Dharaiiis, in I A xliii. [1914] 37-95. 5 The three mystic worlds of Brahmanism : desire, form, and formlessness (kama, rupa, and a-rupa). 6 Bhagavati, the feminine of bhagavat, the ordinary title for Buddha in the Pali and often in the Sanskrit. " Lit. ' spirit ' or ' gods ' (Iha). The king of the revered ones and leader of all the dead. He owns infinite knowledge, immeasurable fortitude. His commands are all-perfect, his voice all-pleasing. He is without equal, without desires, without evil. He delivers all from sorrow, from sin, from worldliness. His senses are the sharpest. He bravely cuts all knots. He delivers all from deepest misery, from earthly woes. He has crossed the ocean of misery. He is perfect in foreknowledge. He knows the past, present and future. He lives far from death. He lives in the pure land of bliss, whence enthroned he sees all beings I ' 6. Rosaries. — The supposed efficacy of the mechanical repetition of prayers as devotional exercises has led in Tibet, as in the Roman Church, to the extensive use of the rosary ; and nearly every layman and woman in Tibet carries a rosary to register the performance of these pious tasks. The rosaries are formed of various materials of mystical significance,^ and the beads reach the mystic number of 108. The leading prayer-spell formulae recited on these beads are of a Sanskritic character, and are shown in the following table along with the deity or saint to whom they are addressed and the kind of rosary employed. Deity. The prayer-spell. Kind of rosary. 1. Cha-ra-si, Skr. OtH ! maxiipadins Conch-shell or Avalokita. IIUTh. crystal. 2. Dorje jik-je, Skr. 0th I Yam&ntaka Human skull Vajrabhairava. Hwh phat. or ' stomach '3. Cha-na dorje. Orh 1 Vajrapdxii Raksha-seed. Skr. Vajrapayi. Hurh phat. 4. D6-ma (green). Oih ! Tare tut Tare Bodhi - tree Skr. Tara. ture Svd-hd. wood or turquoise. 5. D6-kar (white). Oih ! Tare txit Tdre Bodhi - tree Skr. Sita-Tara. mama dyur piitiyedsanyana pvshpitta kuru Svd-hd. wood. 6. Dorje p'agmo. Oih I Saroa Buddha do. Skr.Vajravarahi. dakkinnl Uuth, phat. Orh ! Marichyimaih 7. 'Ozer chan-ma. do. Skr. Marichi. Svd-hd. 8. Gon-po nagpo, Oih .' Sre Mahdkdla Raksha-aeed. Skr. Kalanatha. Eiiih phat Svd-hd. 9. Nan\-S(J, Skr. Oih ! Vai^rdvarta-ye Nanga-pdniVaijravana. Svd-hd. seed. 10. Dsambha-!a, Skr. Orh! Jambhala dsaldo. Jambhala. endra-ye Svd-hd. 11. Sen-ge-da, Skr. Oilil Ahrih SinhanaConch-shell or Sinhanada. da Huih phat. crystal. 12. Jam-yang, Skr. Oih ! Ara-paca-naYellow. Manjughosha. dhi. 13. Demcliog, Skr. Om ! Ilrih ha-ha Bodhi-tree. Samvara. Huih Huih phat. 14. Padma - jungnii. Oih! Vajra GAru Coral or bodhiSkr. PadmasamPadma Siddhi tree. bhava. Huih. 7. Graces before meat. — Before drinking tea, the usual beverage, the Lamas, like the Romans in regard to wine, pour out a little as a libation to the Im-es and other gods. A usual grace for tea is : ' We humbly beseech thee that we and our relatives throughout our life-cycles may never be separated froi.i the Three Holy Ones ! May the blessing of the Trinity enter into this drink I ' Then, before drinking, they sprinkle a few drops with the tips of the fingers on the floor or ground, and continue the grace : ' To all the dread local demons of this country we offer this good Chinese tea 1 Let us obtain our wishes, and may the doctrines of Buddha be extended 1 ' When any flesh-meat is in the diet, ' Oth abhira khechara, Hum!' is repeated to counteract the sin of slaughter and or eating flesh, and by the efficacy of this prayer-spell the animal whose flesh is eaten is supposed to be reborn in a higher state of existence, and even in heaven. 8. Prayer- wheels and prayer-flags. — With the laity the panacea prayer-formula is the ubiquitous 1 For details see Waddell, Buddhism of Tibet, pp. 202-210.

  
    PRAYER, BOOK OP COMMON 205 Om manipadme Hui'n, which is the Pater Noster of Tibetans, though it is of Indian origin. In virtue of the sujiiiosed efficacy of its mechanical repetition, it is printed thousands of times on long strips of paper which are coiled inside revolving metal cylinders to form the so-called hand' prayer-wheels ' which are the most conspicuous part of the pious outfit of the Tibetans, laity and Lamas, and are carried spinning in their hands, in the belief that each revolution of the printed sentences is equivalent to uttering the formula an equal number of times (cf. art. PrayerWheels). On the ' prayer-flags,' which are erected on tall masts in the neighbourhood of temples and wayside shrines, and, fluttering in the breeze, form a very artistic and picturesque feature of the landscape, are inscribed various prayers of an astrological kind, esj)ccially for the good fortune of the person erecting these Hags, which are really ' luck-dags.' Their name lung-rta has been shown by the present writer * to incorporate the Chinese long-ma, ' horse-dragon,' wliich has an analogous ritual. After several spells in Sanskrit we find written in Tibetan : ' May all the above deities [Avalokita and others] prosper the year [here is inserted the year of birth of the individual votarj] and prosper the body, speech, and mind of this year-holder and may the true religion [of Buddha] prosjjer ! ' Analogous paper banners, in the shape of dragons and other animals, are offered also by the Southern Buddhists of Burma at temples and other shrines inscribed with similar sentences in Pali and the vernacular, such as : ' May the man born on Friday grain reward by this pious ofifering.' ' May the man born on Monday be freed from sickness and the three calamities.' ' By the merit of this may Wednesday's children be blessed bj' spirits and men."^ These Tibetan luck-flags are also tied to certain bushes over dangerous parts of streams and near cairns, like the rag-bushes in Muhammadan and other Eastern countries. Literature.— See the works quoted throughout. L. A. Waddell. PRAYER, BOOK OF COMMON.— i. Introduction.— (a) The English Prayer Book, as we now have it, is a very compo.site production. A study of the title-page alone is sufficient indication of this. It runs thus : ' The Book of Common Prayer and Administration of the Sacraments, and other Rites and Ceremonies of the Church according to the Use of the Church of England ;S together with the Psalter or Psalms of David, pointed as they are to be sung or said in Churches ; and the Form and Manner of Making, Ordaining, and Consecrating of Bishops, Priests, and Deacons." The cumbrousness of this title is not merely a relic of the days when such prolix titles to books were in fashion, but is also due to the fact that by the middle of the 16th cent, the still recent invention of printing and the constant improvements in it enabled our Reformers to begin to bring together into a single volume all the more necessary services and other materials for public worship, which had as a rule hitherto been cojjied out with much labour in several separate tomes."* Thus ' the Common Prayer ' represents the former Breviary (and perhaps we may add the Primer); 'the Administration of the Sacraments,' etc., represents the Missal and the Manual ; the ' P.salter speaks for itself ; and the ' P'orm of Making,' etc., stands for the old Pontifical. This, of course, is far from exhausting the books in use before the Reformation, such as the Hymnary (of which we now have 1 Waddell, Buddhism of Tibet, p. 412 f. 2 Shway Yoe (J. G. Scott), The Burinan, his Life and Notions, London, 1882, i. 225. s The title originally ended here ; until 1662 the Psalter had its own separate title-page and the Ordinal still has, though since 1662 it has also been printed on the front page (see below). •» Cf. the Preface of 1549 : ' by this order the curates shall need none other books ... but this book and the Bible and . . . the people shall not be at so great charge for books as in time past they have been ' (these words are now omitted). no authorized representative), the Antiphoner, Lectionary, etc. Some of these (e.g., the Antiphoner) have been almost entirely removed from the services in the present book, the rea.son being thus stated in the Preface of 1549 : ' For this cause be cut oil Anthems, Responds, Invitatories and such like thinj^a as did break the contmual course of the reading of the .Scripture.' i Uthers are either provided for as by the references in the Table of Lessons or printed in full as in the Epistles and Gospels of the Daj', etc., while the use of hymns in numerous unauthorized collections has taken the place of the ancient Hymnary.' The musical notes, however, which the old books often suj)plied are now wholly wanting,'* except by prescrijitive use, though the rubrifs in various places contain references to the clerks and their singing, which obviou.sly recognize the place of music in public worship as legitimate ; and the Psalter is specially said to be ' pointed ' for singing or saying * in churches. In the Ordinal, which was first issued separately in March 1549-50, the most notable omi.ssion, when we comj)are it with the ancient Pontificals, is of any provision for the consecration of churches and for the coronation of the sovereign. It is not easy now to account for this serious oversight, which, at least in the case of opening new churches for public use, has been a great drawback ever since. We have no exact guide as to what was the mind of the Church at that jjeriod, and the celebration of the divine mysteries as an essential of tlie rite has usually been almost entirely lost sight of.* (b) We may now proceed briefly to review the reasons and principles which guided the first coraI^ilers of the new book, and which have been accepted in the bulk by all subsequent revisers. (1) One main reason for the fundamental change of substituting English for Latin throughout is the obvious one and is thus stated in the Preface of 1549 : ' that the people might understand and have profit by hearing the same." But it is a mistake to suppose that this was an entirely unheard-of innovation in the reign of Henry Vlli. Apart from the fact that it was after all only a return to primitive practice,* it is worth noting that in the marriage service of the unreformea rite the betrothal had from of old taken place in the mother tongue, though the rest of the ceremony was conducted in Latin, while for at least 150 years the private devotions of the laity had been provided for in English by the Primers, which were put forth by authority from time to time.'' These contained some of the more important prayers, canticles, etc., from the Breviarj' offices, 1 A few traces, however, are left : (1) the reference to the Advent antiphon ' O Sapientia ' (16th Dec.) ; (2) the mention of the anthem 'in Quires and Places where they sing 'at Mattins and Evensong ; this rubric, however, dates from 1662 ; (3) old antiphons have been introduced into (a) the Litany (' O God,' etc.), (6) the Burial Service ('Man that is born,' etc., and 'I heard a voice,' etc.), and (c) the Visitation of the Sick (' O Saviour,' etc.), and (d) the collect for the Sunday after Ascension day is an adaptation of an old antiphon. 2 Only one metrical hymn is now contained in the Prayer Book, viz. ' Veni Creator' (in two versions) in the Ordinal. 3 Merbeck's notation (1550) was apparently to be the nonn at one time ; but see Procter and Frere, Sew Hist, of the Book of Common Prayer, p. 42 f. 4 ' Sing' = recite with musical inflexions; 'say' = recite in monotone. 5 Obviously, if this contention is correct, the usual method of a priest celebrating the Holy Communion before the consecration by the bishop is uncanonical and reduces the Episcopal service almost to a farce. In the order of consecration provided in the American Prayer Book, Holy Communion does form an integral part, though it is rather spoilt by too much attention being directed to Mattins which precede it. 6Cf. A. Fortescue, The 3tass, new ed., London, 1914, p. 128: ' There was no idea of a special liturgical language at that time [for the first 2 centuries] ; people said their prayers in the vulgar tongue.' " For the Reformed Primers of Henrj- vin.'s reign see Procter and Frere, p. 43 f.

  
    206 PRAYER, BOOK OF COMMON and thus for a considerable period the more thoughtful and religious lay-folk had become familiarized with a certain portion of the Clmrch services. Still the restoration of the use of the vernacular into public Avorship — a use which had ceased for many centuries — was a new departure of the very highest importance and was under God due to Henry Vlll. and his advisers.^ The first step taken in that direction was in 1543, when the Canterbury Convocation ordered Lessons from the English Bible to be read at Mattins and Vespers. But the first service proper to be published in English was the Litany in the year following (1544). It is interesting to note that the reason which suggested this was very similar to that which originated litanies in the West in the 5th and 6th centuries, viz. the prevalence of bad seasons and other troubles at home and of wars abroad. The next step in the same direction was at the beginning of Edward Vl.'s reign, when — pending the decision as to the use of English in general— an Order of Communion -in English was issued in March 1548. This^ contained the Exhortation, Confession, Absolution, the ' Comfortable Words,' the Prayer of ' Humble Access,' nearly as we have them now, and was to be inserted in the Latin Mass before the Communion of the people. The Epistle and Gospel were also to be read in English. Three other principles guided the Reformers in compiling the Prayer Book, as the original Preface makes clear. (2) They aimed at clearing away that which was only legendary and calculated to foster superstition : ' Here are left out many things, whereof some are untrue, some uncertain, some vain and superstitious,' and at restoring the continuous and orderly reading of the Holy Scripture day by day together with the monthly recital of the whole Psalter. (3) They greatly simplified the forms and ceremonies in vogue : 'The number and hardness of the rules . . . and the manifold changes of the service was the cause that . . . many times there was more business to find out what should be read than to read it wlien it was found out.' At first this process was much more drastically carried out in the case of the Daily Offices than in that of the Liturgy proper, where in 1549 a very considerable portion of the ancient usages was retained, whilst those in Morning and Evening Prayer were redviced to a bare minimum — suitable, as it was thought, for the busier members of the laity as well as for others. But later changes (especially in 1552) in the Liturgy itself were far less conservative and liturgically defensible. Even so the first paragraphs of the present Preface drawn up by Robert Sanderson, bishop of Lincoln, and prefixed to the original portion ('concerning the service,' etc.) so late as 1662 still profess ' to observe the like moderation as we find to have been used ... in former times. And therefore ... we have rejected all such [alterations] as were ... of dangerous consequence as secretly striking at some . . . laudable practice of the Church of England or indeed of the whole Catholic Church of Christ.' (4) They desired uniformity of use throughout the kingdom. ' Whereas heretofore there hath been great diversity . . . some following Salisbury use, some Hereford use, etc. . . . now, from henceforth all the whole Realm shall have but one use.' 3 1 Of the two schemes drawn up before 1549 by Crannier (recently published by Henry Bradshaw Society, vol. 1. [l'J15]) the first retains the Latin language throughout, but the second introduces the use of English for the Lord's Prayer and the Lessons. 2 Published by H. Bradshaw Soc, vol. xxxiv. [190S]. 3 It is curious to reflect that after the Council of Trent (1563) the Roman Curia followed suit, and since then has rigorously repressed local uses, with rare exceptions. (5) Yet another principle of the Reformers has so far been taken for granted rather than asserted, except as the use of the English tongue and supplication of the forms give evidence of it, viz. their intention to give the laity proper facilities for joining in the divine service. This of course specially refers to the Daily Offices. The theory always had been that the people as well as the clergy should attend the day hours in the parish church, though it may be doubted if it was ever very generally put in practice. In 1549 and onwards the aim was to facilitate the practice as much as possible, though still with doubtful success. The Preface, as it now (since 1662) stands, bids ' all Priests and Deacons to say daily the Morning and Evening Prayer either privately or openly, not being let by sickness or some other urgent cause ' (in 1552 ' preaching and studying of divinity ' had been particularized). ' And the Curate . . . being at home and not being otherwise hindered . . . shall cause a bell to be tolled thereunto a convenient time before he begin, that the people maj' come to hear God's Word and to pray with him.' Fresh emphasis was likewise given to the obligation in 1662, when the words ' daily to be said and used througiiout the year ' were added to the first title of ' Morning and Evening Prayer.' It should be observed that much of the original Preface recalls the language of Cardinal Quignon's Preface to his Breviary (1535), because it shows that the Spanish Reformer's ideas had clearly as much influence on Craiiraer as, if not more than, those of Luther and other less conservative Reformers on the Continent. 2. Historical resume.— It is now matter of common knowledge that, though a great deal of the work of constructing the Prayer Book had been done in Henry vin.'s reign, yet the first edition was not actually published till 1549, when Edward VI. had been on the throne more than a year. It was to come into use on Whitsunday, 9th June.i But the great and rapid progress made by the extreme Puritan party during this reign availed very soon to bring about much more radical changes, and by All Saints' day 1552 the First was superseded by the Second Book, the contents of which are much more nearly what we are familiar with in our present Book ; in fact most of the subsequent modifications have been by way of addition to, rather than alteration of, its text. Edward died in July 1553, and during the reign of Mary the old unreformed services and ceremonies were restored in their entirety. / When Elizabeth in her turn came to the throne (1558), she had to be content with the fewest possible improvements in the Second Book, which was then again (1559) brought into use : such as the addition of Sunday Lessons, the omission of the petition against ' the Bishop of Rome and his detestable enormities ' from the Litany, and the present words of distribution in the Holy Communion, which combine tiie formulas of 1549 and 1552. By the end of her reign the Puritans had regained such strength that they hoped on the accession of James I. (1603) to get rid of much that they disliked, but at the Hampton Court Conference, to which both sides were summoned, hardly any of their demands were conceded. The most important change was the addition to the Catechism of the part about the sacraments (by John Overall, then dean of St. Paul's, afterwards bishop of Norwich), which the Puritans can hardly have regarded as favouring their views. The next stage in revision was at the Restoration of Charles II. (1660), when the Prayer Book was brought back into use, after being suppressed during the Commonwealth. In 1661 a conference was held in the Savoy, at which it was again felt 1 But without the Ordinal at first (see above, p. 205).

  
    PRAYER, BOOK OF COMMON 207 impossible to entertain most of the Puritiui proposals, such as the doing away with the sign of the cross in Holy Baptism and with the kneeling posture at Holy Communion. A fair number of changes were, however, admitted under the direction of John Cosin, bishop of Durham, and they were mostly by way of distinct improvement. They came into force in tlie year following (1662). Another attempt at revision made in 1689 was inell'ectual, and not much has been done since then. We may note, however, (a) that of four State services drawn up for occasions of national importance in the 17th cent, only one has been retained since 1859, that for the king's accession (revised 1901) ; (b) that a new Lectionary was issued with the sanction of Canterbury and York Convocations in 1871 ; and (c) that a limited permission was given in 1872 to shorten or modify the service and use hymns. Of these changes the first two must be reckoned as of advantage, while the third is of more questionable value. But that the time has come, or ought to have come, when j'et another general revision should be taken in hand to meet modern needs on carefully considered and wisely conservative lines is obvious to most thinking Churchmen. But so far only tentative proposals are forthcoming and ' adhuc sub iudice ns est,' though a certain amount of progress has recently been made. 3. The contents of the present Book in detail. — It will not be possible to describe in full the various contents under separate heads. We must be content with drawing attention to salient features as best we can. (a) The Pre/ace. — The first five paragraphs were prefixed in 1662, having' been composed by Sanderson of Lincoln ,and slightly altered by Convocation before approval. (0) Concerninri' the service of the Church. — Here the original Preface (1549) beiran ; it was probably the work of Cranmer, as was also the section that follows, 0/ Ceremonies ; but the latter was transferred from the end of the Book to its present place in 1552, wliile Certain notes for the more plain explanation and decent ministration of things contained in this Book were then expunged.i Besides one or two verbal alterations of small importance, three interesting sentences are now omitted. The first has been already quoted (p. 205», n. 4), the second justifies the adoption of a single use throughout the realm, and the third, whicli only in a general way bound to the saying of the Daily Offices such of the clergy as serve the congregation in cathedral and other churches, has given way to the present much more definite and stringent regulation (see above, p. 206). (c) I'he order ho>r the Psalter is appointed to be read originally contained a special provision for the first three months of the year, bj' which 31st Jan. and 1st March were to be treated as if they were Ist and 29th (or 30th) Feb. respectivelj- and the rest of the days of the month shifted forward by one (i.e. 1st Feb. became 2nd and so on) ; and in leap-year on the intercalary day (between the 25th and 2Gth) the Psalms (and Lessons) of the previous day were to be repeated. The order about rejieating 'Gloria Patri' at the end of each Psalm, always provided for in the rubric, was not originally inserted here. (d) The order how the rest of the Holy Scripture, etc. — The original provisions in this section were modified in 1871 to suit the New Lectionary now in use. It is impossible here to compare the old with the new course or to indicate the changes made and the principles of selection. (e) The Calendar proper as published in 1549 contained but few commemorations ami of these the only one that calls for notice is [St. Mary] Magdalen (22nd July), because it was at first furnished with a special Introit, Collect, Epistle, and Gospel, but in 1552 all mention of her was removed. The bare name, however, was restored in 1561 together with several other names, St. Anne (26th July) among them. The list of commemorations underwent various vicissitudes (1561, 1604, 1662) chiefly in the way of addition, though it is not always easy to arrive at the reasons for the selections : some of the saints are verj' obscure — e.g., Valentine Dp., Kicomede Mart., Enurchus(Evortius) Bp., 2 and Machutus Bp. — and there are some notable omissions (■'..'7., of Eastern worthies). The following details are to be observed : (1) St. .^Iban's da.v, now 17th June, is usually the 22nd, and St. C^'prian's, now 26th Sept., the 14th ; (2) the Transfiguration (6th Aug.) was not formally authorized in the West tUl 1457 (to commemorate the 1 But partly incorporated (much modified) in the rubrics at the beginning of Morninir Prayer. - Not included in the Elizabethan Calendar (1561), but added in 1604, perhaps because it had been Elizabeth's birthday and therefore a pubUc holiday for some vears. Similar national or even local reasons may have guided the selection in other cases (e.g., St. Audrey [17th Oct.], the great E. Anglian fair-da v). ileliverance of Belgrade from the Turks) ; it now has a proper Collect, Epistle, and Gosi>el in the American I'raytr Book ; (3) the Name of Jesus (7th Aug.) was never a very general commemoration ; (4) EnurchuB IJp. (7th .Sept) is probably a misprint for Evortius, bishop of Orleans (4lh cent.) ; (6) it is somewhat strange to find the Visitation (2nd July) and Nativity of B.V.M. (8th Sept.) included, since her Falling asleep (isth Aug.), a much more general feast-day, is omitted; (6) 'O .Sapientia' (10th Dec.) marks the beginning of the series of Advent antiphons before Christmas, though no provision is made for their use in Magnificat during that season ; (7) K. Charles Mart. (30th Jan.) was added in 1662 and has been omitted without authority, since the 8i>ecial service of that day was abolished in 1859. (/) Tables and rules for feasts and fasts. — These were first added in 1662, probably at Cosin's suggestion. Hitherto they had been kept according to tradition and custom only, except that in the Calendar the vigils had been marked. It is to be noted, (1) that only the ' red letter ' days among the feasts are here mentioned ;" (2) that the Friday fast is of unusual strictness, being now only relaxed when Christmas falls on that day of the week ; the ancient rule extended the relaxation to all Fridays within Easter and Christmastide and those on which a feast falls ; and (3) the distinction between fasting and abstinence (as if the latter were less strict than the former) is to some extent a modern (Roman Catholic) innovation. (j) The tahle.'i for finding Easter are too technical and elaborate to find treatment in this article (cf. Calbsdar [Christian]). And the same may be said about the ' Ornaments ' Rubric, that stands before the Order for Morning Prayer.' (A) The Daily Offices. — Roughly speaking, Morning Prayer is compiled from the mediaeval offices of Mattins, Lauds, and Prime, Evening Prayer from those of Vespers and Compline, with certain new elements added to each later. Thus the former, from the first Lord's Prayer (with which in 1549 the service began) to 'Te Deum,' followed the lines of Mattins and, from the second lesson to the third collect (with which it ended), the lines of Lauds. But Evening Prayer was made to conform more to the new Mattins, and therefore the materials taken from the ancient A'espers and Compline were subjected to rather greater changes, though here again the first part up to Magnificat more or less corresponds to Vespers and the latter part to Compline. The opening sentence.-, Exhortation, Confession, and Absolution, were added to Mattins in 1552 and to Evensong in 1662. The concluding prayers were transferred from the end of the Litany to their present place in 1662. Of these the second was com|)osed in 1604 ; the others were inserted in 1559, the first dating from 1545 (or possibly 1534) and the third being found in the so-called ' Gelasian ' Sacramentary. The fourth concludes the Deacon's Litany before the ' Little Entrance ' in the Liturgies of St. Basil and St. Chrysostom. It stands therefore suitably at the end of our Litany, when it is followed by Holy Communion, as was originally intended, but is less suitable at the end of Mattins and Evensong. (t) Quicxinque vult before the Reformation had been appointed for daily use at Prime. In 1549 it was turned into English and ordered to be used immediately after Benedictua on the six great festivals ; and in 1552 seven saints' daj-s were added, which brought up its recitation to about once a month throughout the year. The direction that it is to be said ' instead of the Apostles' Creed ' was added in 1662. (./) The Litany in its present form is perhaps Cranmer's greatest liturgical triumph. Any one acquainted with medi-.eval litanies will appreciate the masterly skill with which he has by various devices (such as the grouping of petitions drawn from different sources 2 and the exercising of great wisdom both in selection and in omission 3) turned the old forms from barren strings of names and short petitions into an astonishingly rich and satisfactory instrument of devotion— at all events for occasions when humiliation of the soul and deep penitence are timely, even if we could desire an alternative form which should be more suitable for times of uplifting and rejoicing. As to the second part of the Litany after the Lord's Fh-ayer, it is impossible to give here a complete description of the materials of which it is built up. The first versicle, resix)nse, and collect are taken from Luther's Litany ; the collect, however, is ancient, being that ' in Missa pro tribulatione cordis ' (Sarum) ; the 'Amen' has never been printed. Then follows a section taken from a litany for Hogationtide ; it consists of anthem and psalm with 'Gloria Patri'; only (perhaps by accident) the repeated anthem ■* precedes the ' Gloria ' instead of following it, as it ought to do. The versicles and responses,' which come next, ought properly to be sung by the clerks : they were for special use ' in tempore belli ' in the Sarum use. 1 Much that is reasonably and usefully to be said on opposing views of this rubric will be found in F. C. Eeles' tract no. 17 in iiowbra.y'a Churchman'.^ Penny Library ai^d in G. Harford's art. s.v. in Prayer Book Dictionary, p. 516 ff. - Not onlv did he use the old Reman forms, but he also used Luther's Litany (1529) and the Deacon's Litany in the Liturgj- of St. Chrvsostom. „ j u 3 At first (1544) invocations of St. Mary Mother of God, the angels, blessed spirits, patriarchs, etc., were retasned, but m 1549 thev were removed. 4 The variation in the anthem is unusual. ... 5 The address ' O Son of David ' prob.ibIy sUnds for the original ' Fill Dei vivi,' as if it were ' Fili Davidis.'

  
    208 PRAYER, BOOK OF COMMON The concluding versicle, response, and collect are freely adapted from the Sarum Rogations. The Grace (2 Co 13) was added in 1559. (k) Holy Communion. — We here deal mainly with the present orrler, characterizinf; the contents seriatim as briefly as may be. The firsl Lord's Prayer and the Collect for Purity appear in the Latin rite among the private devotions of the priest before the Mass ; hence perhaps comes his repeating the former alone, ' Amen ' and all. The Ten Commandments have been a special feature of our service since 1552.1 Apparently they are intended to recall or represent the Lectio Prophetica (the OT lesson) of the early Liturgies. Their present use with the tenfold (instead of the former ninefold) repetition of ' Kyrie eleison ' (specially applied to each individual soul) is a very happy inspiration of Cranmer's, to which, in spite of certain difficulties of interpretation and application, English Christianity owes much of its certainty as to the true standard of good living. The (alternative) Collects for the King, composed in 1549, were then ordered for use after the collect of the day, not before as now. The Collects proper may be divided into three classes : (i.) those which belong to the pre-Reformation period, some of them as old as the 'Leonine' or ' Gelasian ' or 'Gregorian' books; 2 (ii.) those first issued in 1549; (iii.) those issued in 16G2. But it must be reniv-nnbered that many of the older forms have received important additions or modiiacations in either 1549 or 1662 or at both dates. As to the Epistle (during which the right position for the people is that of sitting), it is worth noticing that out of 90 passages chosen seven are taken from Isaiah or one of the Prophets (only one of these being for a Sunday, viz. that next before Advent), thirteen out of the Acts, and four out of the Revelation (of which two are from the last book for Sundays, viz. Whitsunday and Trinity Sunday). As to the Gospel (for which the rubric especially orders the people to stand), all that need be said is that the ascription before (' Glory be,' etc.) inserted in 1549 was removed in 1552 and was not restored in 1662, though Cosin desired it and it had been inserted in the Scottish Office (1637) together with •Thanks be,' etc., afterwards. The rubric ordering a Sermon after the Creed is one of the very few references to preaching during service in the Book, the others being in the baptismal and marriage services, while in the Ordinal the Sermon is put before the Litany instead of in the usual place. The traditional and natural place for exposition or exhortation is after the reading of God's Word. Offertory sentences. — In 1549 one or more of these were to be sung ' where there be Clerks,' but this direction was removed in 1552 and now only the saying of them by the priest is mentioned. The Prayer for the Church [■\-Militant here in earth, 1552]. — This portion of the Canon of 1549 was separated from the consecration of the elements and placed here in 1552 : and at the same time the Lord's Prayer,^ with which in accordance with ancient use the Canon ended, was placed after the Communion of the people as now, and the first of the two following prayers was likewise cut off and put separate, as an alternative to the Thanksgiving. It is to be observed (1) that with the Church militant are now included ' all thj' servants departed this life in thy faith and fear ' (which is strictly inaccurate), and (2) that ' oblations' are generally considered to mean the sacred elements in contradistinction to the 'alms' for the poor; but there are grounds for holding that they more correctlj' refer to the people's contribution to the support of the clergy or their offerings in general. The three Exhortations which follow are a special feature of our BooV. originally introduced in 1549 ; since then they have been subjected to many changes, and are still printed, though but seldom used, the need of them having now in a large measure gone. Nevertheless, they contain much valuable teaching and advice, though some of it has given rise to unfortunate misunderstandings (e.g., as to the 'unworthiness ' of those who receive). The first is for ordinary use in giving notice of Communion, and suggests the lines on which private confession to a minister is desirable in the English Church ; the second (attributed to Peter Martyr) is to be substituted when tliere is negligence as to attendance ; the third is to be used at the Comnmnion itself, after the communi. cants have been 'conveniently placed' for the reception. No reference to the withdrawal of non - communicants now remains. The section from ' Ye that do truly,' etc., down to 'We do not,' etc., came after the Consecration and immediately before the people's Communion at first (see above, p. 206). It was 1 In the Nonjuror's Prayer Book (1718) Mt 223''-J0 was substituted for them. The Scottish Office (of 1764) allows these verses as an alternative for the Decalogue. The present American Prayer Book (1892) allows the alternative only on days when the Decalogue has already been recited. 2 This nomenclature is misleading, but much of their contents belongs to the 5th cent, at least. The great majority of the ' Sarum ' Collects are drawn from them. 3 The present position of the Lord's Prayer here seems to be in accordance with a principle of the Reformers noticeable elsewhere ; it occupies a similar position at Baptism, Confirmation, Matrimony, and Burial, i.e., when the principal or essential ceremony has been performed. removed to its present much less appropriate position in 1552, the Prayer of ' Humble Access ' being tlien separated from the rest of the section by the first part of the Canon. The Canon began with ' The Lord be with you,I^ and with thy spirit,' in 1549, in accordance with ancient usage ; but this was omitted in 1552. It is now much broken up, and other traces of unobjectionable pre-Reformation beliefs and practices besides those mentioned have been obliterated. In particular the beautiful Epiclesis of 1549 has gone : ' With thy holy spirit and word vouchsafe to bless and sanctify these thy gifts and creatures of bread and wine, that they may be unto us the body and blood of thy most dearly beloved Son Jesus Christ.' The directions for the manual acts, removed in 1552, were brought back in 1662. The present form of words at the people's Communion happily combines both the forms of 1549 and 1552 and dates from 1559 (see above, p. 206). The second post- Communion prayer of thanksgiving was composed in 1549 and then stood alone, but is now (since 1552) an alternative for the prayer of oblation (see above). The ' Gloria in Excelsis ' in 1549 occupied its ancient place between the ' Kvrie ' and the collect, but was removed in 1552 to the end of the service ; and, though this position is contrary to all precedent, it may justly be considered a fitting conclusion to our worship. The Blessing (1549) is likewise a distinct improvement on the rather abrupt ending of the Roman Mass (' Ite : missa est'), to which, however, since 1604 an appendix with a short blessing has been added, i The last six collects, of which the first, second, and fourth are old and the rest date from 1549, were originally appointed for use ' after the offertory, when there is no Communion,' but may now be used at other times. (0 Holy baptism. — Of the three offices now supplied the first, as issued in 1549, was mostly derived from the ancient services considerably modified and simplified. From the first the use of salt and the Ephphatha were omitted, but the chief points then retained and now since 1552 given up are the exorcism, the anointing, and the chrism ; the interrogations, the sign of the Cross, and the reception into the Church are, however, still kept. The novel feature is the insertion of the several exhortations suggested bj' Luther's Baptismal Book and Hermann of Cologne's Consultalio (1543). A second form (for private tjaptism and subsequent reception into the Church, if the child survived) also appeared in 1549 and has always been retained with such modifications (esp. in 1662) as were required to safeguard the validity of the sacrament and also to bring it into conformity with the first office as altered in 1552. The third form (for baptism of adults) was inserted in 1662 (George Gritfith, bishop of St. Asapii, being the chief member of the committee that drew it up) to meet the growing needs of the natives in our 'plantations' ( = colonies) and others converted to the faith (from anabaptism, etc.). It follows the lines of the first office with such adaptations as are appropriate, and the rubric prefixed definitely recognizes (1) that the bishop is ultimately responsible for the administration of the sacrament ' per se vel per alium,' and (2) that fasting as well as instruction and prayer should form part of the candidate's preparation. (}«) Catechism. — The former part was drawn up and issued in 1549 and has not been altered since. The latter part (on the sacraments of the Gospel) was due to Overall, dean of St. Paul's in 1603. In spite of certain defects, 2 which need rectifying, the whole is a valuable manual of elementary instruction in Christian doctrine, so far as it goes. {n) Confirmation. — The order in 1549 .began at 'Our help,' etc., and' included the signing on the fm-ehead as well as the laying on of hands ; but the former of these ceremonies was aljolished in 1552 and the present prayer at the imposition of hands substituted for the older form. The preliminary exhortation, which incorporates the substance of a former rubric (and this accounts for its complete inappropriateness)3 together with the bishop's question and the answer, were not added till 1662. This addition has had the unfortunate effect of obscuring the true meaning of the rite in the minds of many. (o) Uoli) matrimony. — This office has remained without any change of much importance since 1549. But the following are of sufficient interest to be noted : (1) a phrase in parent hesi, ' after bracelets and jewels of gold given of the one to the other for tokens of their matrimony,' after 'as Isaac and Rebecca ' in the prayer ' O Eternal God,' etc., was omitted in 1552, when the words in the rubric which suggested it were also omitted : ' a ring, and other tokens of spousage as gold or silver'; (2) the phrase about the sending of ' thy Angel Raphael to Tobias and Sarah the daughter of Raguel ' was altered to the sending of ' thy blessing upon Abraham and Sarah ' in the prayer ' O God of Abraham,' etc. (an undoubted improvement) ; (3) the phrase 'loving . . . husband' in the prayer 'O God who,' etc., was substituted in 1662 for a quaint reference to the wifely virtues of Rachel, Rebecca, and Sarah which had stood there hitherto ; (4) before the address in 1549 the ruliric ran : ' Then shall he begin the Communion, and after the Gospel shall be said a Sermon,' etc., whilst another rubric required the newly-married persons to receive the Communion the same day. These indica1 See Fortescue, p. 392 ff. 2 E.g., the answer does not usually contain the gist of the question ; the unity of God is not established, and there is no mention of the Church and its constitution. •* See F. H. Chase, Confirmation in the Apostolic Age, London, 1909, p. 13 n.

  
    PRAYER FOR THE DEPARTED (Christian) 209 tions of the retention of a nuptial mass were not obliterated till 1662, when the present rubric before the address was substituted, and afterwards it is only stated to be ' convenient ' (i.e. suitable) that they should comniiinicate at the first opportunity. (p) Vusitation of the sicfc.— After the salutation the form in 1549 proceeded with P» 143 (omitted 1552). The second collect, 'Hear us," etc., made mention of Peter'i wife's mother, the captain's bervant, and Tobias and Sarah preserved from daiiyrer by the anjjel, in 1549 ; the last reference was omitted in 1652, and the other two in 1062, when the prssent form was adopted. The second part begins with an exhortation and prfx-ecds to an examination of the sick person with a view t" his confession and absolution, if he feel his conscience troubled with any weighty matter (on the lines laid down also in the Holy Communion Office [see above]). Since 16ti2 the sick person is to ' be moved' to do this ; previously it had been left to his own initiative. The form of absolution here is naturally more authoritative and personal than those in the Daily Offices and at Uoly Communion. The third part consists of collect (partly old) and Psalm 71 with anthem (' O Savio\ir,' etc.) and blessinp. The commendation to God's mercy was added in Itifri and also the appendix (containing four well written though somewhat long oceasional prayers). A service for anointing the sick if desired, which was included in 1549, has been omitted since 1552. (q) The Communion of the sii;*;.— The present form (with certain alterations in 1002) has been in use since 15.')2, when preservation of the sacrament for the sick in the modilied form of 1549 was abolished. (r) Burial of the dead. — The present form dates practically from 1552, when the definite expressions of prayer for the dead and the provisions for Holj' Communion made in 1549 were omitted. The last 'collect' was originally the collect at the Communion. The alternative Psalms were not added till 1662 ; and the lesson was then transferred to its present place, having previously been read at the grave between the aulhem (' I heard a voice,' etc.) and the Lesser Ldtany. The Grace was added in 1062. (s) Churching of women. — The title (1549) was ' Purification of women,' altered to its present form in 1552. In the first rubric (1) the phrase 'decently apparelled,' added in 1602, is thought to refer to the old custom of wearing a veil, which had been discarded during the Commonwealth ; (2) the words 'convenient place' had been more carefully defined as 'nigh unto the quire door' (1549), or ' nigh unto the place where the Table standeth ' (1552). Ps 121 (1549) was replaced by Ps 116 and the alternative Ps 127 also added in 1602. The final rubric shows that the office is intended as the woman's preparation for Communion. (0 A Commiaation was for use on Ash Wednesday only in 1549. The present title was given to the service in 1552, when it was ordered to be used at 'divers times in the year.' Its use on Ash Wednesday was again specified as well in 1662. ■The opening address advocates the restoring of the primitive church discipline of open confession and penance, which had gradually given way to private confession (whether occasional or regular). The final prayer of humiliation by minister and people is called an 'anthem to be said or sung' in 1549. The special form of Blessing (from Nu 6'^''^-) was added in 1002. (u) Prayers to he ji^ed at sea. — Those were first inserted in 1062, though some provision of the sort had been made previously in 1044 by order of parliament. (b) The Ordinal (see above, p 205). — The Preface was altered in 1662 (1) better to guarantee episcopal ordination after the laxity which had prevailed during the Commonwealth, (2) to raise the age of deacons from 21 to 2:i, (3) to restrict the times of ordination usually to the Ember seasons. The present rubric (1662) orders candidates for either the diaconate or the priestiiood to be ' decently habited.' The exact meaning of this is doubtful ; probably it was intended to restore such distinctive clerical attire {e.g., cassock, surplice, andhoo<l) as had fallen into desuetude during the Commonwealth, and that is how it is now interpreted. In 1550 they were to wear ' a plain alb ' ; in 1552 no direction is given at all. So, too, in 1550 the ' Gospel Deacon ' was ' to put on a tunicle ' (for which see also the 4th rubric before Holy Communion [1549]). But since 1552 this direction has been omitted. TTie special petition in the Litany did not actually mention either the deacon's or the priest's office till 1662 ; in fact the petition was omitted altogether in 1559. Since 1S85 the Oath of the Royal Supremacj- has not been administered to either priests or deacons during the service. The present Gospel (I^k 1235ff.) at the Making of Deacons was substituted for the Gospel of the day in 1862. In the Orderiiig of priests the first presentation of candidates came after ' Veni Creator,' which followed the Gospel, tUl 1662, when the present arrangement was made. The present Kpistle (Ejih i^«'■) was sulwtituted for two others, which were alternative, in 1662. Jn 20iS)iT has been a third alternative Gospel (for priests) in 1552, but this was omitted in 1662 and is now one of three alternatives at the consecration of bishops. Veni Creator. — The first and shorter version (in all probability by Cosin) was added in 1662 and is far superior to the diffuse anonymous version of 15.50, which has been slightlj' touched up and improved since then but is verj' seldom used. Tlie Commission ' Receive the Holy Ghost.'— The very important addition ' for the Office and Work of a Priest . . . hands * was made in 1662. The ancient ceremony of handing ' the chalice or cup with the bread ' to the priests has been omitted since 1552. VOL. X. — 14 In the Connccralio^i of In.thops the collect was added and the present selection of Epistles and Gospels was made in 1062. There has been no traditio instrumentoru)n since 1.552 ; in 1549 the bishoj) elect received the i)aKtoral staff and the Bible was laid on his neck. The present vaguer injunction (to read and be a good shepherd) was substituted in 1552. In 1550 he was to wear a surjjlice and coi* ; so likewise were the bishops who presented him (also their staffs); in 1562 no direction was given; the present rubric 'vested with his rochet' was added m 1602. (w) Accession sen:ice. — This is now the only survivor of four State services (see above, p. 207). The present revision, which provides three separat* forms, was made in 1901 and is on sound liturgiiail linea We may note in particular the careful way in which the method of pointing preserves the composite character of ' Te Deuin.' (x)Th9 Articles of Religirtn (1.571), though usually printed in th« volume, fonu no proper part of our Prayer Book. LiTKRATCRB. — Of the large number of books that have been published on the subject only some of the more practically useful (and mostly more modern) are here mentioned. (a) The Irish Prayer Book, 1877 ; the Welsh (only a tr. from the English), 1.507 and onwards ; the Scottish, 1637 ; the Communion has important differences which have undergone various vicissitudes (see J. Dowden, Annotated Scottish Com. Ofice, London, 1S84); the American, 1789 ; alterations have since been made in 1877, 1S86, 1SS9, and 1892. (ft) C. 'Wheatley, A Rational Illtutratit/n of the Book of Common J'rayer, ed. G. E. Corrie, Cambridge, 1858 ; 'W. Palmer, Origine^ Liturgicte*, Oxford, 1845 ; J. H. Blunt, .1 nnotated U'lok of Common Prayer, London, 1866 ; F. Procter and W. H. Frere, Neto Bi-st. of the Book of Common Prayer", do. 1902 ; Teacher's Prayer Book, cd. A. Barrj-, do. 1);82 ; Prayer Book Commentary, ed. F. E. Warren, do. 1906; J. H. Maude, Hist, of the Book of Common Prayer, do. 1890; Leiehton PuUan, Hvst. of Book of Common Prayer, do. 1900 ; E. Burridge, Liturgies and Offices of the Church, do. 1885 ; W. E. Scudamore, JS'otitia Ettcharistica'', do. 1876; J. Dowden, Vi'orkmtiju^hip of the Prayerbook"^, do. 1902, Further Studies in the Prayerhook, do. 190S ; H. B. Swete Church Services and Service-books before the Reformation, do. 18VK5 ; The Prayer Book Dictionary, do. 1912 ; F. E. Brightman, The English Rite, do. 1915 ; Cranmer's Liturgical Projects, ed. Henry Bradshaw Society, 1. [1!)I5] ; W. H. Frere, Some Principles of Liturgical Reform, London, 1911 ; C. Gore, Body of Christ, do. 1901 ; J. 'WordsvTorth, Ministry of Grace, do. 1901. C. L. Feltoe. PRAYER FOR THE DEPARTED (Christian).— I. The custom earlier than the development of doctrine. — That prajers for the faitluul departed do not, as a matter of history, depend necessarily on any particular doctrine of the intermediate state between death and judgment is seen from the fact that they exi.sted long before the doctrines on that subject were developed. Even in comparatively late times the form of the prayers for the departed was framed before the teaching was stereotyped. The only thing that the custom necessarily assumes is that the departed, or some of them, can make progress in holiness after death and before the Last Day. The custom does not necessarily even assume that the departed are conscious; for it is quite conceivable that progress might be made by an unconscious soul. But it was the practically universal belief of Christian antiquity that the souls of the departed, good and bad, are conscious, the belief being based chiefly on passages such as the promise to the penitent robber (Lk 234:<), the descent of our Lord to Hades (1 P 3isf. 48 etc.), the parable of Dives and Lazarus (Lk lO'Sf^), and on the desire of St. Paul to be absent from the body and at home with the Lord, to depart and be with Christ (2 Co 5», Ph l^). This article, then, will not deal with doctrines about the intermediate state except so far as it is necessary to refer to them in order to explain the historical custom of prayers for the departed. 2. Jewish background of the custom. — It was only in the two centuries immediately preceding the Christian era that Jewish conceptions alx)ut the dead were developed. But in 2 Mac 12^'*'* we find prayers for the departed mentioned and defended. For the soldiers who had fallen, when it was discovered that under their garments were consecrated tokens of idols and that this was the cause of their death, their companions 'betook themselves unto supplication, beseeching that the sin committed might be wholly blotted out ' ; and Judas Maccabaeus sent alms to Jerusalem to otter a sacrifice for sin. This the writer justifies, because of the resurrection : ' If he were not expecting that they that had fallen would rise again,

  
    210 PRAYER FOR THE DEPARTED (Christian) it were superfluous and idle to pray for the dead.' This book is an abridgment of a lost Avork by Jason of Gyrene (2^). Jason wrote c. 150 B.C., and the abridgment was made between that date and the destruction of Jerusalem (A.D. 70). The passage in question probably shows the existence among the Jews of the custom under consideration in the 2nd cent, before our era ; but whether Judas extended it beyond the limits afterwards approved by the Christians (below, § 6) is another matter. That Jews inscribed on their tombstones words similar to ' Requiescat in pace,' and that in later times (as at the present day) they habitually prayed for the dead, is universally agreed ; but the dates of the tombstones are uncertain (for the evidence on these heads reference may be made to Liickock, After Death?, pp. 56-65). It has often been said that the Jews would never have borrowed the custom from the Christians. This is a line of argument which history shows not to be very safe ; but in this case we have the evidence from 2 Mac. for the early existence of prayer for the dead among the Jews. We must not, however, push this argument too far ; the practice was, almost certainly, not universal among the Jews at the beginning of our era, for the Sadducees would not have used it. And it is hazardous in any case to say that our Lord approved everything in the teaching of the Jews which He did not condemn. 3. Early Christian evidence. — Thfe silence of the very earliest ages on the subject is somewhat remarkable, in view of the fact that the custom was in existence among the Jews. Our Lord does not refer to it. A phi-ase in the Pastoral Epistles (2 Ti P^) has been not unnaturally judged to be a prayer for Onesiphorus after his death (see the context, v.i* 4^'). The wording is not much more than a pious wish : ' the Lord grant unto him to find mercy of the Lord in that day.' The latelydiscovered liturgical portion of Clement of Rome's Epistle to the Corinthians (59-61), though it contains intercessions for the living, has none for the departed (c. A.D. 96). The Didache (c. A.D. 120 ?) in its prayers at the agape (or eucharist) only prays God to remember His Church and deliver it from all evil, perfect it in His love, and gather it together from the four winds (§ 10) — a petition which must by its wording include the whole Church, but aoes not explicitly mention the departed. We find, however, copious evidence of prayers for the departed in the catacombs, usually in the simple form ' Mayest thou live in peace, or the like. There are some inscriptions asking those who come to the catacombs to pray for the deceased person (Swete, in JThSt viii. 502). The exact dates of these are uncertain, but they are undoubtedly ancient. An inscription in Phrygia gives the remains of the epitaph made for himself by Avircius (Abercius) Marcellus, bishop of Hieropolis, in the 2nd century. This is also given by other authorities, and has been restored by Lightfoot (Apost. Fathers, pt. ii., 'Ignatius and Polycarp,'* London, 1889, i. 496) ; it contains this line : ' Let every friend who observeth this pray for me ' (the extant inscription breaks off before this). For Perpetua's prayer for the dead at the end of the 2nd cent, see below, § 6. Tertullian {de Monogam. 10 [c. A.D. 217]) bases an argument against remarriage on the fact that the widow prays for her deceased husband that he may have rerreshment and fellowship in the first resurrection. Of later writers it is necessary to mention only Eusebius, who describes how all the people, with the priests, prayed for Constan tine's soul after his deatn (A.D. 337; Vita Const, iv. 71). 4. Prayer for the departed in public worship. — This first appears in Tertullian, who, however, does not treat it as a novelty ; and for some time we have no absolutely certain evidence of it outside the province of ' Africa. ' We read of eucharists for the departed on their anniversaries, ' as birthday honours,' in Tertullian {de Cor. 3, de Monogam. 10) ; and so in Cyprian (Ep. xxxix. [xxxiii.] 3, on the ordination of Celerinus) we read of them being offered for the repose even of martyrs and confessors on their anniversaries (see also § 6 below). At the end of the 3rd cent, the ' African ' Arnobius speaks of the Christian churches {conventicula) in which ' peace and pardon are asked for all . . . for those still living and those freed from the bond of the bodies' (adv. Gentes, iv. 36). Such anniversaries were apparently known to Origen, who testifies to the reading of Codex Claromontanus in Ro 12^^ of nveiais, 'memorials,' for xpf'^ts, 'needs' [of the saints] ; but some think that this passage is due to Rufinus's Latin translation and not to Origen. 1 Two references in the Canons of Hippolytus (xxxiii. [ed. H. Achelis, TU vi. 4 (1889), § 169 f.], and in E. Hauler's Didascalioe Apostolorum Fragnienta Veronensia Latina, Leipzig, 1900, p. 85), which, though themselves perhaps of the 4th cent., yet, if so, adhere closely to a 3rd cent, original, attest memorial eucharists for the departed at the time when they were written, and perhaps 100 years earlier. In the 4th cent, memorial eucharists are constantly attested — e.g., in the Apostolic Constitutions (vi. 30 [c. A.D. 375]), which say that the}' Avere held in cemeteries (so the Verona Fragments, as above) ; in pseudo-Pionius [Life of Polycarp, § 20 [Lightfoot, iii. 452]), who says that at the funeral of Bishop Bucolus (Polycarp's predecessor at Smyrna; early 2nd cent.) ' they offered bread for Bucolus and the rest ' (we can only take this as evidence for the 4th cent., when the Life was written) ; in Ambrose (de Excessu Satyri, i. 80, ii. 5, and elsewhere), who speaks of the eucharists on the solemn anniversaries of the departed. An earlier example is in the Leucian Acts of John, which speak of a eucharist on the third day after death at a grave ; but the date is not quite certain. Augustine describes the eucharist at the grave when his mother Monica was buried (Conf. ix. 32 [12]), and says that it was a universal custom, because eucharist and alms help the departed (S«rm. clxxii. 2). We also read of an agape, or commemorative feast, for the departed (e.g.. Can. of Hipp., loc. cit. ; Apost. Const, viii. 44 ; see also art. AOAPE). And we frequently read of alms being-'given for the benefit of the dead ; in the Testament of our Lord (c. A.D. 350 ?) they are taken out of the deceased's possessions and given to the poor that he may be profited (ii. 15, 23). As the earliest written liturgies known to us are of the 4th cent, (but see below), we cannot tell whether the departed were prayed for at the ordinary eucharists before that time ; and, indeed, the intercessions were probably developed into fixed forms somewhat later than the other parts of the service (see art. INTERCESSION [Liturgical]). In the early liturgy known as the Old Ethiopic, which some believe to be a translation of Hippolytus's liturgy of the 3rd cent., there is no intercession given (Brightman, Liturgies Eastern and Western, i. 189). But we find the departed prayed for either in the ' Great Intercession ' or in the ' people's prayers ' given in the Testament of our Lord, by Cyril of Jerusalem (A.D. 348), by Sarapion, bishop of Thmuis in Egypt (c. A.D. 350), in the Apostolic Constitutions (bk. viii.), and the Arabic Didascalia (c. A.D. 400 ?), as in all the 1 Origen is clear that the departed pray for the living — e.g.. Com. in Ep. ad Bom. ii. 4. So the Testament of Abraham, § 14, a work probably of the 2nd cent. A.D. (ed. M. E. James, in TS ii. 2 [Cambridge, 1802], p. 94).

  
    PRAYER FOR THE DEPARTED (Christian) 211 Great Liturgies of the following ages. Sarapion also gives a prayer for the departed, to be used at a funeral (§ 18). 5. Purport of the prayers. — In several of our authorities the language is severely restrained, the prayers being, as in Sarapion, for the repose of the departed in 'chambers (ra/iet'ots) of rest' and for his resurrection ' in the day which thou hast ordained,' and that his transgression anil sins be not remembered (§ 18), or, as in the prayer which follows the recitation (ihto^oXt), lit. 'prompting') of the names of tlie departetl at the eucharist, for their sanctification. So in the Testament of our Lord the prayer is for a place of rest and remembrance (i. 23, 35). Note especially the oration of Gregory of Nazianzus on his brother Cresarius (c. A.D. 369). He prays for him that he may have an entrance into heaven, and enjoy 'such repose as the bosom of Abraham atturds,' and 'behold the choir of angels and the glories and splendour of sainted men and share their joy,' etc. (§ 17). Nothing is said of sutiering for sin. Compare also Gregory's oration on his deceased sister Gorgonia (§ 23). Many of the Great Liturgies have an equally restrained prayer for the dead : the Bj'zantine ' St. Basil ' and ' St. Chrysostom ' (Brightman, i. 332, 388) ; the Greek ' St. Mark ' (Egyptian [ib. i. 129]), which asks for them rest and that they be made worthy of the Kingdom of Heaven, and for us a Christian end ; the Coptic {ib. i. 170), which has nearly the same language, but someM'hat amplified; the Greek 'St. James' (Syrian rite [ib. i. 57]) ; and the Armenian (ib. i. 440). In other cases the forgiveness of the sins of the departed is explicitly prayed for. In Arnobius we find the first instance of this (above, § 4), though perhaps he means ' pardon ' for the living and ' peace ' for the dead. But forgiveness of sins is emphasized by Augustine (Conf. ix. 34 f. [13]; he is speaking of his mother Alonica) ; and .so in the Apostolic Constitutions (viii. 41: 'that God . . . may forgive him ever}- sin, voluntary and involuntary'), and in several of the Great Liturgies, as in the Syriac 'St. James' (Brightman, i. 95), the E. Syrian ' Addai and Mari ' {ib. i. 265) ; and in the West in the Leonine, Gregorian, and Gelasian sacramentaries (for the Gregorian see H. A. Wilson's ed., Henry Bradshaw Soc. [London, 1915] p. 209, etc.). Theodoret tells us (HE v. 36) how the emperor Theodosius II., when the body of St. Chrysostom was brought to Constantinople, laid his head against the bier and 'prayed for his parents and for pardon on them who had ignorantly sinned, for his parents had long ago been dead.' Augustine (Enchiridion, 29) uses the word ' propitiation.' Cyril of Jerusalem had already spoKen of ' propitiating our merciful God both for them [the departed, ' though they be sinners '] and for ourselves' (Cat. xxiii. [Myst. v.] 10). 6. Who were prayed for. — (a) There seems to have been a ditterence of opinion in Christian antiquity as to whether all the faithful departed should 1)6 prayed for, or the martyrs and great saints should be excepted. Cyprian (Ep. xxxix. [xxxiii.] 3) .speaks of offering sacrifices for certain martyrs ' as often as we celebrate the passions and days of the martj'rs in the annual commemoration.' At the end of the 3rd cent., in ' Africa,' Arnobius makes no limitation (see above, %^ : 'for all '). In the 4th cent, also there is no limitation in the prayers in the Testament of our Lord (i. 23, 35), and Epiphanius of Cyprus expressly says : 'We make our memorial on behalf of righteousand of sinners ; on behalf of sinners praying for the mercy of God, and on behalf of righteous and fathers and patriarchs, prophets and apostles and evansrelists and martyrs and confessors, and bishops and anchorets and all the estate (Tay/xoros) [of man], that we may separate the Lord Jesus Christ from the order (Tafeiot) of men by means of the honour given to him, and that we may render worship (crt/3as) to him, remembering that the Lord is not to be put on the same footing with any man ' (Hcer. Ixxv. 8). Already, it seems, there was a tendency to exalt the greatest saints to a superhuman position. In Syria the Apostolic Constitutions mention assemblies in the cemeteries with lections and with psalm-singing (i/'dWocres) on belialf of (virip) the martyrs and ."ill saints who have fallen asleep (vi. 30), and the liturgy in bk. viii. explicitl}' says : 'We offer to thee also on behalf of all the saints who from the beginning have pleased thee, patriarchs, propheta, just men, apostles, martyrs, confessors," etc. (ch. 12). In the era of tiie Great Liturgies the same feeling still survived in some Churches. The Greek ' St. Mark ' prays for rest and remembrance for the souls of the patriarchs, prophets, apostles, martyrs, confessors, and otiiers, including St. Mark himself by name (Brightman, i. 128). In the Byzantine rite the Greek ' St. Chrysostom ' and the Armenian liturgy have an almost identical prayer (lb. i. 387 f., 440).' On the other hand, there was a tendency in some circles in the 4th cent, to abstain from prayers for the martyrs and the greatest saints. Cyril of Jerusalem, speaking of the Great Intercession in the eucharist, makes a distinction : ' We commemorate . . . first patriarchs, prophets, apostles, martyrs, that at their prayers and intervention God would receive our petition. Afterwards also on behalf of the holy fathers and bishops who have fallen asleep before us, and, in a word, of all who in past years have fallen asleej) among ui, believing that it will be a very great advantage to the souls, for whom the supplication is put up, while that holy and most awful sacrifice is presented' (Cat. xxiii. [Myst. v.] 9). Augustine (Senn. clix. 1) expressly denies that martyrs are prayed for, though they are commemorated at the altar ; and he considers that it is an insult (injuria) to pray for a martyr, ' to whose prayers we ought to commend ourselves.' And we see the same feeling in several of the Great Liturgies — in the Greek ' St. James' (Syrian rite [Brightman, i. 47 f.]), the E. Syrian 'Addai and Mari ' (ib. i. 264), and the Abyssinian Liturgy (ib. i. 206, 208, '228 f . ). The Coptic takes a middle line (ib. i. 169). It asks for rest and remembrance for all the great saints, including the ' holy Theotokos Mary,' but goes on to say : ' Not that we . . . are worthy to intercede for their blessedness . . . but . . . that . . . they may in recompense intercede for our poverty and weakness.' The question depended much on whether it was believed that the greatest saints have already received their full reward or await it at the Last Day. That they have already received it is denied by Justin Martyr (Dial. 80) and Irenaeus (Hair. V. 31). TertiUlian (de Anima, 55, de Res. Cam. 43) makes an exception only in the case of the martyrs. In the 3rd cent. Origen makes no exception (Horn, in Lev. vii. 2 : ' not even the apostles have yet received their joy '). So, indeed, Augustine, though with some hesitation, makes the Last Day the time for all the faithful to receive their complete reward (Serm. cclxxx. 6). But gradually in the West the view prevailed that all the great saints, whether martyrs or not, are already reigning with Christ, and ought not to be prayed for (for a review of belief on this subject see A. J. Mason, Purgatory, pp. 81-96). (b) There was a general feeling that it was of no avail to pray for the heathen departed, for any but the baptized. There might, indeed, be an exception, especially in times of persecution, in the case 1 This article is not concerned with the subject of the invocation of saints ; but, as an illustration of the feeling expressed in these authorities that all the faithful departed are of one class, it may be mentioned that the Greek Orthodox Church at the present day habitually invokes the prayers, not only of the saints, but of departed relatives, whether they were especially saintly or not. There is a beautiful poem by Alexis Khomiakoff, asking his dead children to pray for him (Birkbeck, Russia and the English Chxtrch, p. 21).

  
    212 PRAYER FOR THE DEPARTED (Christian) of a catechumen who desired baptism but died before he could receive that sacrament. The Canons of Hippolytus (x., ed. Achelis, § 63) say that catechumens are already ' Christians,' and so the 7th canon of the Council of Constantinople (A.D. 381). The former work (xix. [101]), the Egyptian Church Order (Sahidic, § 44), and the Testament of our Lord (ii. 5) recognize a martyred catechumen as ' baptized in his own blood.' But, generally speaking, only the baptized were prayed for. Augustine says (Enchir. 29) : ' We ofier . . . for all baptized departed.' We do, indeed, read that Perpetua prayed for her brother Dinocrates, who, as we gather from her own words, was unbaptized, tliough Augustine denied this. A similar case is found in the Acts of Paul and Thecla (Swete, JThSt viii. 502 f . ). Gregory the Great prayed for the soul of the emperor Trajan, and was warned in a vision not again to pray for the unbaptized (Lightfoot, Ir/natius, i. 5). But these were mere private speculations, which did not represent the ordinary feeling of Christianity. For those who died in wilful sin it was felt that prayer could not be offered. The Apostolic Constitutions (viii. 43) say that one will never help the wicked (da-e^Qv), even though he gave all the goods in the worid to the poor. Augustine {de Civ. Dei, XXI. xxiv. 2) says that prayers are not for unbelieving and unholy dead ; they are (Enchir. 29) neither for those who are very good nor yet for those who are very bad. In the 3rd cent. Cyprian had forbidden the eucharist to be offered for the soul of a certain person who had seriously transgressed an ecclesiastical rule and had died impenitent (Ej). i. [Ixv.] 2, to the clergy and people at Furni). 7. Early objectors to the custom.— In the 4th cent. Aerius, a presbyter in Pontus, the founder of the sect named after him (it seems scarcely to have survived his death), protested against prayers for the departed. We learn about his history and his views from Epiphanius, wlio says that he was alive in his time (Hcer. Ixxv. 1), and from Augustine [de ffccr. liii.). He had been disappointed at not being made bishop, and lapsed into Arianism. Among other thinjjs he said that the eucharist^ 'ought not to be oilered for them that sleep.' He adduced as the reason for his objection the danger of a man leading a sinful life in the hope that he would be saved from punishment by the prayers of his friends. Though Aerius is the only person in antiquity known by name who objectecf to prayers for the departed, there must have been others. Cyril of Jerusalem says that ' many ' held that they were profitless (Ccf<. xxni.[Myst.v.'\10); and the language of Augustine {Enchir. 29) and others seems to imply that the question Avas frequently debated in the 4th century. Yet the objection cannot have been much pressed, for Augustine (Serm. clxxii. 2) says that the custom was universal, and Epiphanius (Hcer. Ixxv. 8) traces it back to primitive times.^ 8. Mediaeval Western views.— As doctrines about the intermediate state developed in the West, chiefly in consequence of the tentative suggestions of Augustine and the^. visions related by Gregory the Great, the principal aim of prayer for the departed came to be the deliverance of souls from a penal purgatory. The schoolmen discussed the matter at considerable length. Their speculations concern us here only so far as they resulted in the 1 This is clearly the meaning. At the time Trpocrc^epeiv and offerre were used ahsolutely, without a substantive, as the technical terms for celebrating the eucharist. See the present writer's Ancient Church Orders, Cambridg-e, 1910, p. 48. 2 On the subject of prayers for the departed reference may be made to a learned catena of Patristic and liturtrical writing-s (as far as they were known in his day) by James Ussher, archbishop of Armagh (1625-56), reprinted in the Oxfoixi Tracts for the Times (Tract 72, London, 1837). particular shape taken by the prayers. When purgatory was conceived as a place of punishment wliose tortures differed from those of hell only in not being eternal, it is not surprising that men's energies were directed to the deliverance, by prayer and alms, of their friends therefrom. Yet the prayers of the mediajval Latin service-books show great restraint, and do not reflect popular beliefs to any very large extent. But tliey exhibit a sadness which is not found in earlier rites. The keynote to the Sarum service for the burial of the dead is struck by tlie opening antiphon : ' Oircumdederunt me gemitus mortis, dolores inferni circumdederunt me ' (see W. llasltell, Monumenta ritualia Ecclesice AngUcanct'2, Oxford, 18S2, i. 142). The popular conceptions about purgatory are not nece.ssarily the official views of the Church of Rome. According to Roman Catholic writers of repute, the only statement which is of faith in that communion is that ' there is a purgatory and that the souls detained in it are helped by the prayers of the faithful' (Creed of Pope Pius v.). The Council of Trent (Canoncs et Deer eta, se.ss. xxii. § 2) says that the eucharist is otlered ' for the departed in Christ not yet fully cleansed'; and sess. XXV. (decree on purgatory, A.D. 1563) has the words just quoted from the Creed, adding 'especially the acceptable sacrifice of the altar,' and enacting that a ' sane doctrine of purgatory, handed down from the holy fathers and sacred councils, is to be believed and taught.' The last Avords probably are meant to rebuke the extravagances of some popular teaching. 9. The Church of England at the Reformation took a middle course. In the First Prayer Book of Edward vi. (1549) there were explicit prayers for the departed. But since 1552 these have been removed from the public services ; the only relics of them remaining are the petitions in the Communion Service (perhaps purposely left ambiguous) that ' we and all thy whole (Church may obtain remission of our sins,' etc., and (in the prayer for the Church militant) that ' with them (the departed) we may be partakers of thy heavenly kingdom ' ; in the latter case the title does not exactly correspond with the contents of the prayer, as is sometimes tlie case in the Thirty-nine Articles. In the Burial Service there is a prayer ' that we, with all those that are departed in the true faith of thy holy Name, may have our perfect consummation and bliss,' etc. But, while thus removing explicit prayers for the departed from its Prayer Book, the Church of England declined to condemn the practice in itself. In the original draft of art. xxii. it was proposed to do so, but the condemnatory Avords were struck out (see E. C. S. Gibson, The Thirtynine Articles, London, 1897, p. 537 f.). And the Act of Uniformity of 1552 expressly declared that the First Book of 1549 was ' a very godly order, agreeable to the Word of God and the primitive Church.' In the Second Book of Homilies, on the other hand, the homily on prayer repudiates prayers for the dead ; and this book is said by art. XXXV. to ' contain a godly and wholesome doctrine,' though all its opinions are not necessarily the official views of the Church of England. The position of that Church is thus a mediating one. It neither commands nor condemns the practice, and leaves it, as far as private practice is concerned, to the discretion of its members. 10. The Westminster Confession. — This Avas adopted as a standard by the Presbyterian General Assembly in Scotland, A.D. 1647. It takes a very precise line on the subject now under consideration.    It says : ' Prayer is to be made . .. for all sorts of men Uving, or that shall live hereafter ; but not for the dead, nor for those of whom it may be known that they have sinned the sin unto death' (xxi. 4).

  
    PRAYER-WHEELS 213 The same statement (with a 8li{,'ht ditt'erence of wording) is found in the Larger Catechism of 1648 (qu. 182), but is not contained in the shorter Catechism of the same date. Already in 1580 the Scottish National Covenant, when denouncing (in the strong language of the day) ' tliat Roman Anticlirist,' had repudiated among many otlier things ' his purgatory prayera for the dead.' The reason for the prohibition of prayers for the departed in the Westniiiuster Confession is seen in its teaching as to the state of the faithful after death. All progress after death is denied. After saying that at death man's soul does not die nor sleep, it goes on : 'The souls of the righteous, being then [at death] made perfect in holiness, are received into the highest heavens, where tJiey behold the face of Ciod in lij^lit and glory, waiting; for the full redemption of their bodies : and the souls of the wicked are cast into hell. . . . Besides these two places for souls separated from their bodies, the Scripture acknowledgetb none' (xxxii. 1). Very similar is the wording of the Larger Catechism (qu. 86). The well-kuown words of the Shorter Catechism (qu. 37) are : 'The souls of believers are at their death made perfect in holiness and do immediately pass into glory; and their bodies, being still united to Christ, do rest in their graves till the resurrection.' This may be taken to be the general teaching, not only of Presbyterians, but of a large number of other Protestant communities throughout the world. Luther, however, favoured the practice of praying for the departed (see S. C. Gayford, The Future State, London, 1903, p. 58). II. The Eastern Orthodox Church. — The teaching of this Church remains mucli the same with regard to prayer for the departed as that of the Greek Fathers of the 4th and 5th centuries. It is remarkably cautious in refusing to dogmatize. The eminent Russian layman, Alexis KhomiakofF, remarks (Birkbeck, p. 217 f.) : ' Each person owes his prayers on behalf of all, the living and the dead, and even those who are as yet unborn. . . . We do not acknowledge purgatory, that is the purification of souls by sufferinjjs from which thej* may be redeemed by their own works or those of others. . . . WTio will forbid us to pray [God] to glorify his saints and to give repose to his elect?' (see above, § (5). The official treatise On the Duty of Parish Priests (§ 16 [Blackmore, Doctrine of tht Russian Church, p. 281]) says that we ought to pray for the departed in the hope and faith of the resurrection of them that sleep, and bases this teaching on Bar 3^'-, 2 Mac 12"*-, and on apostolic and primitive tradition. The Synod of Jerusalem (or Bethlehem, A.D. 1672) went farther than Khomiakoff and most Eastern theologians would approve. 'The doctrine of purgatorial fire has never been recognized or admitted in the Eastern Church ' (Duckworth, Greek Manuals, p. 63) ; but the Synod, which was held at a time when the Eastern Cnurch was largely under Roman influence, pronounced in favour of some sort of punishment in purgatory for a certain number of sinners, and affirmed that ' they are released by God's goodness in answer to the prayers of priests and the benefactions done in the name of the departed by their kinsfolk,' and that for this the eucharist is ' of especial avail' ; ' but the time of their, release we know not' (ih. p. 64 f.). On the other hand, Archbishop Philaret of Moscow, the author of the Longer Catechism of the Rus.sian Church in its present form, denies that tliere is such a thing as Eurgatory in which souls have to pass through ery torments in order to prepare them for blessedness (Headlam, Teaching of the Russian Church, p. 17). And the Catechism itself (Blackmore, p. 98 f. ) says nothing of any punishment even for those who have died without having had time to bring forth fruits worthy of repentance, but affirms that they may be aided towards the attainment of a bles.sed resurrection by prayers, eucharists, and works of mercy offered for them. It .says of all the rigiiteous dead that they ' are in light and rest with a foretaste of eternal happiness,' wliile the wicked ' are in a state the reverse of this' ; the righteous do not attain to perfect liappiness till the resurrection of the body. 12. The Separated Churches of the East — The ser\'ice-book8 of tliese communities have already been dealt with, in reference to prayer for tlie departed (§§ 5, 6). We may, however, in conclusion notice a very remarkable custom whicli is found among both the Armenians and tlie E. Syrians (Nestorians), namely that of animal sacrifices. These seem to be properly memorials of the dead (for the custom among the E. Syrians see A. J. Maclean and W. H. Browne, The Catholicos of the East, London, 1892, p. 334 ; for the Armenians see F. C. Conybeare and A. J. Maclean, Rituale Armenoi"uin, Oxford, 1905, pp. 54-60). This custom appears to be a curious survival of paganism. LiTERATURB.— A. J. Mason, Purgatory, the State of the Faithful Departed, Invocations of Saints, London, 1901 ; H. B. Swete, ' Prayer for the Departed in the first four Centuries,' in JT/iSt viii. [1907] 500 ff. ; H. M. Luckock, After Denlh^, London, 1S81; E. H. Plumptre, The Spirits in Prison^, do. 1S80, ch. ix. f. ; F. G. Lee, Christian Doctrine of Prayer for the Departed"^, do. 1875 ; F. E. Brightman, Liturgies Eastern and Western, i., Oxford, 1896 (for the Eastern liturgies); W. E. Scudamore, art. ' Obsequies of the De.id,' in DCA ; P. J. Toner, art. 'Dead, Prayers for the," in CE iv. 653ff. ; R. W. Blackmore, Doctrine of the Rxissian Church, Aberdeen, 1845; W. J. Birkbeck, Ruxsia and the English Church, London, 1895 ; H. T. F. Duckworth, Greek Manuals of Church Doctrine, do. 1901; A. C. Headlam, Teaching _of the Russia7i Church, do. 1897; E. C. Dewick, Primitive Christian Eschatohgy, Cambridge, 1912. A. J. Maclean. PRAYER-WHEELS (or 'magical wheels'),— This name is applied to wheels or cylinders which are made to revolve in the expectation of spiritual or magical profits. Sometimes they are actual wheels, hung in a temple and turned by hand or by means of a cord. To this category belong the small metal wheels fixed in the wooden pillars at the entrance of certain Japanese pagodas.' Such also are the so-called ' wheels of fortune,' suspended from the ceiling or attached to the pillars of some Breton churches. Worshippers are allowed to turn these on payment of a few pence for behoof of a saint whose image is placed alongside, and which bears the name of ' Saint of the Wheel ' (Santic-ar-rod). The Japanese wheels have metal rings, which slide along the .spokes and make a silvery sound. The Breton wheels produce the same effect by means of the small bells with which they are decorated. The use of these instruments is of long standing in the Clnirch. According to the Monasticon AnglicanHin, St. Ethelwold, bishop of Winchester in tlie loth cent., introduced into his cathedral a wheel of gilt metal, all covered with little bells (' tintinnalmlLs plenam'), which was made to revolve on saints' days, to increase the devotion of the faitliful ('ad majoris excitationem devotionis').^ Among the ancient Greeks the grammarian Dionysius of Thrace notes ' the wlieels which are revolved in the temples of the gods.'^ Plutarch and Heron testify to their fresence in Egyptian temples of a late period, 'lutarch makes them a symbol of the instability of human things,'' Heron an instrument of purification : ' Below the colonnade of the Egyptian temples are placed movable bronze wheels, which are turned by tliose entering, in the belief that the bronze purifies.'* 1 See illustration in Simpson, The Buddhist Praying-Wheel, p. 116. 2 Monasticon Anglicanum, ed. W. Dugdale, London, 1655, p. 104. 3 ap. Clem. Alex. Strom, v. p. 568. * Xunui, xiv. 5 Veterum Mathematicorum Opera, Paris, 1693, p. 220.

  
    214 PRAYER-WHEELS Again, the instruments used may be cylinders, or rather cylindrical boxes, containing texts or sacred objects. Such are the praying-mills, which have assumed special importance among the Buddhists of the North. The smallest ones are bobbins, often of silver, attached to a wooden handle, which the lamas by a slight movement of the wrist keep steadily revolving for whole days, while they repeat the invocation engraved on the surface — generally the famous formula, Oin mani padme Hurh, ' O the jewel in the lotus ! ' Other cylinders, of a larger size, generally of wood painted in bright colours, are to be seen in the vicinity of the lamaseries. Passers-by make them revolve by means of a handle which returns to the hand, making a bell ring several times. As many as 300 of these wheels may be found, placed side by side like barrels in a beer-cellar. * Some are of such a size that it requires several persons to set them in motion. The traveller G6rard saw one at the monastery of Sunum which carried 108 lighted lamps. Otherscontain shrines, images, and prayers, and occasionally a number of manuscripts. Each revolution confers on the worshipper the same spiritual benefits as the reading oi all the texts. Miss Gordon Gumming found some in Japan which were veritable libraries — ' circulating libraries,' as William Simpson wittily called them.^ Gabriel Bonvalot mentions havmg encountered, in the monastery of Dotou, 100 large bobbins, each containing 10,000 invocations. As a few minutes suffice to revolve the whole in succession, one may thus rapidly gain the benefit of the indulgences attached to the recitation of 1,000,000 formulae.* In the Himalayas these mills are often erected above a rushing stream, which turns unceasingly a wheel with blades dipping into the water. It appears that the merit mechanically engendered by these applications of natural forces goes to increase the karma of those who constructed the apparatus. E. R. Hue,* Gilmour, and W. W. Rockhill' report that among the Mongols there are mUls made of paper and hung in the tents over the fireplace in such a way that they may be set in motion by the displacement of the heated air. Such is the fashion in which the Buddhists of the Northern school have materialized the ' wheel of the Law,' the Dharmacliakra, the chain of causes and effects. There is no mention of prayLng-mills in the oldest Buddhist treatises. Nor are these instruments known among the Buddhists of the South. Nevertheless the symbol of the wheel was in very early times held in high esteem by the followers of the Buddha. It is to be seen on Buddhist monuments prior even to the first appearance of the image of the Master. The v-lieel figures in the oldest Buddhist sculptures, in the place of honour upon altars, where it receives the homage of the faithful.® A. Cunningham supposed that it represented the Buddha himself.'' But it is more probable that it personified his teaching, the ' wheel which he set in motion for the salvation of humanity,' by the revelation of the Four Great Truths in his famous sermon at Benares. 1 J. Gilmour, Amona the Mongols, London, n.d., p. 164. 2 P. 21. 3 Aoross Thibet, Eng. tr., London, 1891, ii. 170 ; Tour du monda, Ixii. [1891] 390. * Travels in Tartar y, Eng. tr., London [1852], vol. i. ch. ix. 8 JRGS for May, 1894, p. 303. 8 J. Fergrusson, Tree and Serpent Worship, London, 1868, pi. xliii. fitr. 1. 7 Bhusa Topes, London, 1854, p. 352. We may suppose that the Buddhists have combined their symbolism of the wheel with a magical rite previously practised either by the Scytliian races of Central Asia or by the Brfthmans of Northern India. In support of the former of these conjectures use may be made of the circumstance that on a coin of the Indo - Scythian king Hoerkes or HQvichka this monarch holds in his hand a spindle-shaped object in which some have thought to recognize a praying-mill. ^ On the other hand, William Simpson has found in the Satapatha Brahmana a text which shows beyond question that the Brahmans revolved chariotwheels horizontally around a stake fixed in the ground, while they chanted a hymn from the Samaveda in honour of the sun -god Savitri.* What was the original purpose of this rite? The wheel, which has a round shape, and which implies a movement of translation in space, has everywhere been one of the images most frequently employed to represent the sun. The latter is called by the Latins rota altivolans,^ in the Edda ' the beautiful wheel ' {fagravel),* by the Celts ' the luminous wheel ' (roth fail),^ and the Rigveda invokes the god who directs ' the golden wheel of the sun.'* The wheel thus becomes the symbol of the regular course of the sun, and consequently of the celestial or cosmic order, the rita. Another passage of the Rigveda '' speaks of it as ' the immortal wheel which nothing stops, on which all existence depends.' It was this symbolism that the Buddhists applied to their ' wheel of the Law,' with its thousand spokes, the Dharmachakra, ' that wheel which not by any Sahmana or Brahman, not by any god, not by any Brahma or Mara, not by any one in the universe can ever be turned back ! ' * All observers agree in stating that the praying-mills must turn in the direction followed by the sun.' On the principle of imitative magic, to revolve the wheel in the apparent direction of the sun's course is to facilitate or assure the beneficent movement of the sun, and thus to secure general luck, as in the simUar case of circumambulation (q.v.). Hence the popular customs, described by Mannhardt'" and Gaidoz," in which the inhabitants of certain districts — in Germany, France, and England — may be seen driving a wheel, sometimes set on fire, across the fields. As Mannhardt maintains, this is simply a solar charm, intended to secure an abundant harvest. Finally, mention must be m^de of certain forms of rattles used by the inhabitants of New Mexico. In so far as they are magical instruments, they resemble in construction the invocation-cylinder, but they belong to quite a different symbolism. LiTERATURK. — C. F. Gordon Gumming, 'The Wheel as a Symbol in Religion,' in Scribner's Monthly, xxii. [1881] 733 flf. ; William Simpson, The Buddhist Praying-Wheel, London, 1896 ; H. Gaidoz, ' Le Dieu gaiilois du soleil et le symbolisme de la roue," in RA in. iv. [1884]; Goblet d'Alviella", 'Moulins 4, priferes,' in Revue de VUniversiU de Bruxelles, 1S97, and ' Les Roues symboliques de I'ancienne Egypte,' in Bulletin de I'Academie royale, Brussels, 1899. GOBLET D'AlVIELLA. 1 This identification is questioned by Percy Gardner, who reproduces the coin in his Indian Coins in the British Museum, ' Greek and Scj'thic Kings of Bactria and India,' London, 1886, pi. xxvii. no. 16. 2 V. i. 5. 2 (SBE xli. a894] 22 f.). 3 Lucretius, de Rer. Nat. v. 434. 4 J. Grimm, Teutonic Mythology, tr. J. S. Stallybrass, London, 1882-88, ii. 701 f. 5 J. Rhvs, Celtic Heathendonfi, London, 1892, p. 214. 8 V. vi. 66. V V. i. 164. 8 SBE xi. [1900] 168 f. 9 J. Edkins, Religion in Chirufi, London, 1878, p. 238. 10 RA m. iv. 14 S. n Der Baumkiiltus, Berlin, 1875, p. 510.

  
    PREACHING (Christian) 215 PREACHING. Christian (J. Stalker), p. 215. Jewish (H. Hirschfeld), p. 220. PREACHING (Christian). — !. The early Church. — From the accounts of Chri.stian wovshijj in the NT, especially in the Epistles to the Corinthians, it can be gatliered that great liberty of prophesying was allowed in the meetings of the primitive Christians, altliougli there was a general understanding that the prompting to speak should come from the Spirit of God. ;. As early as the Didache the 'propliets' are mentioned as a separate class, the members of which wandered from community to community in the exercise of their gift ; but already their inspiration was so far from being above suspicion that the churches were coming to be better satisfied with any authentic light they could receive from their own elders than with the illumination afforded by those wandering stars. This tendency was increased by the growing sense of the inexhaustible treasures of wisdom and spiritual power lodged in the Holy Scriptures the canon of which was gradually forming. From the •ynagogue the Church had inherited the practice of reading aloud the sacred writings and attaching to this reading the word of exhortation. When the Christian community had the whole of the NT and the OT thus to draw upon, it could not lack the bread of life, if a moderate amount of attention or skill were given to the application of what had been read to the life of the individual and the community. At all events the first form of preaching was homiletical, a homily being a running commentary on a passage read. This is known to have been the form of instruction given at the first college for the training of preachers, the Cateclietical School of Alexandria, of which Clement and Origen were the shining lights. Many of Origen's homilies have come down to us ; and they show how boundless a thesaurus of truth he was sensible of possessing in the Word of God, though the heritage left by him to succeeding ages was sadly vitiated bv the introduction of the allegorical method, which tempted nimble wits into excessive ingenuity, but, in incompetent hands, could make almost any passage of Scripture mean almost anj'thing. During the first 300 years of its existence Christianity, in spite of the persecution to which it was subjected, made more rapid progress than it has ever done since ; yet the names of outstanding fireachers, after the death of the apostles, are so ew that it cannot have been by this means that success was gained. It was rather by a kind of preaching which has been too little practised in subsequent centuries, but will have to be rediscovered if the world is to be fully evangelized. At the Hrst the gospel was so intense a blessedness that no one who heard it with faith could keej) the secret to himself. Neighbour told it to neighbour, slave to fellow-slave ; the sailor carried it to every shore visited by his ship, and the soldier communicated it even to the enemy whom he had conquered on the field of battle. Justin Martyr, after becoming a Christian, continued to wear the philosopher's cloak, because this gave him access to those to whom he ' talked ' the gospel, and the verb ' to talk ' is a good name for preaching in the NT. 2. The Middle Ages. — When, at the beginning of the 4th cent., Christianity was adopted as the religion of the Roman empire, there immediately took place a great revival and extension of preaching ; for it was no longer necessary to confine such testimony to the places where the myrmidons of Muslim (D. S. Marooliouth), p. 221. persecution could not find the worshippers, but, under imperial auspices, Christian places of worship, of growing size and magnificence, rose all over the empire. The first Chri.stian emperor himself set an example of preaching, like a wellknown imperial figure of the present day ; and, as at least one of his eflorts has come down to us, we can judge of their quality for ourselves. It is by no means bad preaching for an emjieror. Even the apostate Julian, who attempted to restore heathenism, betrayed his consciousness of the importance of preaching by exhorting his priests to make sermons with the pagan myths for texts and by setting an example himself. But his attempt was very soon at an end ; and in the courts of the Christian emperors by whom he was succeeded preachers and preaching held a conspicuous place. The more famous became as much topics of conversation at court as favourite charioteers or actors had been before ; and in the sunshine of imperial favour preaching attained to a notable development. The 4th and 5th centuries contain many outstanding names, the greatest of which in the East is that of Chrysostom, in whose hands the homily was transmuted into an oration, which the hearers applauded in church, as they might a speech in a political meeting. In the West the greatest preacher was Augustine, whose sermons, being addressed to audiences of fishermen, were more simple and practical. But the first impression made by even the greatest sermons of that age is, how much the long continued exegesis of the Scriptures through the Christian centuries has benefited congregations ; for, in explaining the book of Acts, e.g., the humblest preacher has now within easy reach materials far more true to the text and useful to the people than were at the command of even a genius like Chrysostom, who has left lectures on this book of Scripture. Many other names of the period could be mentioned, such as Gregory and Basil in the East and Ambrose and Hilary in the West, to show that this was a great age for preaching ; and it has another sign of distinction in the appearance of books on the preacher's art, both Chrysostom and Augustine having produced examples of this species of literature. But it was not long before the descent of the barbarians from the north, and tlien the pressure of Muhammadanism from the east, nearly squeezed the life out of the Church, and preaching, like the other functions of her life, was reduced for centuries to the lowest terms. Yet this was the time when monasticism arose and spread with extraordinary rapidity over the Church, occupying territory from which it has never since been wholly dislodged ; and in the monasteries and nunneries preaching obtained a new sphere of influence. Monks and nuns must often, in the centuries that followed, have been unusually intelligent and sympathetic hearers, and the opportunities thus opened up to a spiritual and gifted preacher may be inferred from the relation of Staupitz to the youthful Luther ; for this worthy, who was inspector of monasteries in the district of Thuringia, must have made use of preaching as one of his ordinary activities. A still more attractive aspect of the preaching of the Dark Ages is that of the missionaries ; for, in spite of its repellent features, this was one of the great eras of missionary progress, when, issuing from the monasteries of Great Britain and Ireland, the

  
    216 PREACHING (Christian) heralds of the Cross not only evangelized the tribes who had occupied the countries of S. Europe, but carried the gospel to the inhospitable regions of the north out of which the invaders had come. Names like those of St. Columba and St. Patrick, St. Columbanus and St. Gall, are worthy of everlasting remembrance, and in the remains of St. Boniface, in some respects the greatest of them all, we can still see for ourselves the kind of message with which they operated. It was a message of realism and terror; for the conditions were very rude with which the missionaries had to deal. Sin was then the chief theme of the pulpit, because there was abounding iniquity in the world ; and it was not for centuries yet that preaching learned to deliver in its fullness the gracious message of deliverance from sin. It was in the reaction from Muhammadanism that the sound of a new era of preaching began to be heard in the atmosphere of Europe. Peter the Hermit ' preached ' the first Crusade ; and the preacher of the second was no less a personage than St. Bernard, usually reckoned the greatest preacher of the Middle Ages, although the sermons for which he is most famous — those on the Song of Solomon — belong not to popular oratory but to the preaching of the monastery. The tendency, however, to consider the multitude had, as well as the romanticism of the Crusades, a place in the movements with which the names of St. Francis and St. Dominic are identified. Preaching was one of the principal instrumentalities made use of by both of these reformers ; and even in our time, in Roman Catholic countries, it is a red-letter day in the history of a country congregation when a stranger in the graceful garb of the Dominican order rises in the pulpit, as a visitor, to occupy the place of the ordinary incumbent. Among the Franciscan preachers Antony of Padua and Berthold of Regensburg are the foremost. The matter of preaching was adapted for presentation to the general mind through the labours of the Schoolmen, not a few of whom were themselves famous preachers ; and, after these had had their day, the hardness of their doctrine was softened in the atmosphere of the mystics, who gave to the pulpit some of its very greatest names, such as Eckhart and Tauler. The chapters of the Imitatio Christi preserve the exquisite blossom and flower of monastic preacliing at its best. 3. The Reformation. — Immediately before the Reformation preaching suffered in most parts of the Church a sad decline. In many quarters there was hardly any preaching at all, the Christian religion being reduced to a mere pagan round of forms and ceremonies, pilgrimages and penances. In vain did councils summon the clergj' to their duty ; for the higher clergy, who presided in such assemblies, were themselves the most remiss in the discharge of this function, and the lower clergy were too deeply sunk in ignorance to be equal to the task. The description of the preaching of the time given in Thomas McCrie's Life, of John Knox is not exaggerated, and it may be applied without hesitation to the rest of Christendom. ' It is difficult for us to conceive how empty, ridiculous, and wretched those harangues were which the monks delivered for sermons. Legendary tales concerning the founder of some religious order, his wonderful sanctity, the miracles which he performed, his combats with the devil, his watchings, fastings, flagellations ; the virtues of holy water, chrism, crossing, and exorcism ; the horrors of purgatory, and the numbers released from it by the intercession of some powerful saint ; these, with low jests, table-talk, and fireside scandal, formed the favourite topics of the preachers, and were served up to the people instead of the pure, salutary, and sublime doctrines of the Bible ' {The Warks of Thomas McCrie, new ed., Edinburgh, 1855, i. 11). It is in the writings of Erasmus that we see most clearly both the ludicrous and the deplorable aspects of the preaching of the time ; but, in Ecclesiastes, one of the worthiest of his books, this great Humanist exhibited the image of what, in his opinion, a preacher ought to be. The Reformers before the Reformation, especially Wyclif, Hus, and Savonarola, revealed popular talent in the pulpit, and in the last-mentioned especially the gift rose to the prophetic strain. The Reformation was a crowning era in the history of preaching. Innumerable abuses were pushed aside, which had been preventing the pulpit from having its chance. The Word of God was exalted above all other authorities, and it was not only heard with new fullness and force from the pulpit but put into the hands of the common man, in his own tongue, so that he could bring w hat he heard to the judgment of the law and the testimony. The Reformers had themselves passed through the great experiences of the soul, and they spake that which they knew and testified that which they had seen. Among the people there was the most extraordinary appetite for the new message, the more prominent among the preachers being called on to preach every day, and no limit being put to length. In Luther there were accumulated all the elements of a great preacher— learning, experience, knowledge of men, humour, homeliness, indignation, spirituality. To this day the best of his discourses have not lost the freshness of their prime, and everywhere in them the music of free grace sounds like the tinkle of a hidden well. Zwingli was more of the orator, bringing into the new movement the treasures of tlie Renaissance, but his testimony to the neAv truth is also clear and strong. Calvin excelled in the exposition of the Scriptures, and his great dogmatic work, the Institutes, swelled, in the course of his lifetime, to five times its original size just because he crowded into the successive editions the best things gathered from the Word through incessant preaching and lecturing. John Knox applied the examples of the Bible to the problems of the passing hour ; and the English ambassador, in a letter to Queen Elizabeth's Chief Secretary of State, bore to him this testimony : ' I assure you, the voice of this one man is able in one hour to put more life in us than five hundred trumpets continually blustering in our ears' (McCrie, Lije of Knox, p. 178). In all the countries in which the Reformation took any hold there arose preachers of power, whose names are cherished to this day as household words, and in many cities and towns men of the second or the third rank afrose, who directed the course pursued by their fellow-citizens and left a name still identified with the scenes of their labours. Tlie pulpit had the making of the people's convictions, the moulding of their manners, the direction of their education ; and this continued for generations, in some places more and in others less visibly. 4. The Puritan era and after. — In Englaiid, in spite of such early names as Hugh Latimer, Nicholas Ridley, and John Hooper, the effective Reformation was long in commencing ; but, when it began, it produced the same appetite for preaching ; and there were not wanting those capable of satisfying this spiritual hunger. In the Long Parliament it Avas quite an ordinaiy practice to set time apart for the hearing of sermons, and days of humiliation or thanksgiving were frequent, in which not only sermons an hour long but even prayers of like extent were the order of the day. To satisfy such a critical assembly can have been no ordinary responsibility ; but, if ever there was a dynasty of gi-eat preachers in England, it was in this age. On the Puritan side were such names as Thomas Cartwright, Richard Sibbs, Richard Baxter, John Owen, John Bunyan, John Howe, Thomas Goodwin, and Thomas Adam ; and for

  
    PREACHING (Christian) 217 intellectual grasp, mastery of Scripture, spiritual analysis, and constructive skill these men have never been surpassed. He who is in search of the substance of Christian truth can turn to their works still with the certainty of linding in abundance that which he is seeking, lint, with few exceptions, they were as defective in literary form and grace of utterance as they excelled in solidity. What, however, was lacking in them was supplied in abundance by their rivals — the Cavalier Sreachers of the period, such as Richard Hooker, ohn Donne, Joseph Hall, Thomas Fuller, and Jeremy Taylor. Whether it was that these had audiences to preach to less hungry for the bread of life than those who listened to tiie Puritans, or whether it was due to a m<arked difference of natural endowments, it is undeni.ahle that the.se are as exuberant in all the graces which make style and literature as the others are delicient in them ; and yet it cannot l)e said that there is any lack of substance in their discourses. On the contrarj', although the ornamentation is sometimes excessive, the Cavalier divines, as well as their rivals, were great exponents of Cliristian truth and experience. So great a revival of religion as Puritanism could not be confined to the British Isles ; and on the Continent the stirring of the dry bones first appeared in Holland, where the .signal of the new movement was the emergence of what is called the Federal Theology. This is usually fathered on Cocceius, a native of Bremen and a professor at Franeker and Leyden ; but it is certain that the conception of revealed religion as a series of covenants belonged earlier to the Puritan thinkers, as, indeed, it is developed in the documents of the Westminster Assembly, which were in existence before the publication of Cocceius' renowned treatise on the subject. From Holland the revival movement spread to Germany, where its principal representative was Philipp J. Spener, court preacher successively at Dresden and Berlin ; but it is known that he was influenced in youth by Puritan authors, especially by Richard Baxter, whose Reformed Pastor has been an inspiration to preachers and pastors in all parts of the Christian world. Spener was only the most outstanding of many preachers of the Pietistic order, the names of some of whom, like A, H. Francke, J. A. Bengel, and J. J. Rambach, have taken their places among the worthies of the Church universal. Out of the Pietistic movement issued directly the Moravian Church, whose founder, Count von Zinzendorf, and his successor, A. G. Spangenberg, were noted preachers who have communicated their inspiration to many succes.sors in their small but active community. To the Moravian Church John Wesley owed his experience of the gosj)el ; and the same may be said of his coadjutors, Charles Wesley and George Whitefield. These were preachers who shook not only England but America to the heart, and they have transmitted the sacred fire to innumerable successors not only in the denominations founded by them but far beyond. Though the Established Church was not able to retain their services, there arose witliin it many who imitated their methods and reproduced their spirit ; and the succession of Evangelical divines, reaching from John Newton down through Charles Simeon to the shining lights of this section of the Church at the present day, may all be looked upon as derived from this source. An original step on the part of Wesley and Whitefield was preaching in the open air ; and, in the churches founded by them, lay-preaching has been a prominent feature, with memorable effects not only on the community but on the character of the preachers themselves (cf. also art. Laity, § 7). Charles 11. was not without a taste for preaching, and a curious letter has survived in which, before a visit to Cambridge, he lays down the law that the university preachers must refrain from reading their discourses, as the extempore style, to which he had been accustomed whilst living abroad, was more in harmony with the royal mind. But the recoil from Puritanism soon became so universal that anything like entiiusiasm in the pulpit was looked upon as vulgar, and the quenching of the tire soon proceeded from form to substance, the tone of belief becoming lukewarm and the distinctive message of the gospel being forgotten. Preachers formed their style on that of Addison, and many a sermon hardly attained to the warmth of an article in the Spectator. The model preacher of the time was Archbishop Tillotsoii, and even in the chapels of the Dissenters cold respectability held sway, alttiougli there were not wanting figures like Isaac \^atts and Philip Doddridge to keep alive the memory of a better time. The Latitudinarianism of England had its equivalent in the Moderatism of Scotlaml, whose apostles were such men as William Robertson, Hugh Blair, and ' Jupiter ' C.arlyle, as well as in the rationalism of Germany, which was represented in the pulpit at the one extreme by the vulgarity of K. F. Bahrdt and at the other by the eloquence of J. L. von Mosheim. 5. The 19th century. — (a) Britain.— A\\ historians of preaching are agreed that the 19th cent, has been an epoch of unsurpassed maturity and productiveness. It has been a period when the human mind has blossomed in every direction, and preaching has both enriched itself from the progress of investigation and discovery and risen to the demands coming from every side. The most native impulse has been that of the Evangelical Revival, and this has been visible in its purest form in Scotland, where, at the beginning of the century, the movement was received into the mighty mind of Thomas Chalmers, taking on there a form of singular benignity and dignitj-, which has never since ceased to hold the heart and mind of his fellow-countrjnnen. Indeed, at the end of a century it is more in possession than ever, there being hardly any preachers of note at present who do not look up to Chalmers with veneration or are not proud of the name of Evangelicals. Chalmers' own eloquence was believed by the best judges of the time to be not inferior to that of the very greatest masters of the oratorical art in any age ; and his coadjutors in the ecclesiastical conflict, such as R. Murray McCheyne, Robert S. Candlish, Thomas Guthrie, Robert Buchanan, were all preachers possessed of popular gifts and spiritual power. The Establishment from which these seceded, however, continued to produce preachers of eminence, such as Norman Macleod, John Caird, George Matheson, and James MacGregor. The United Presbyterian Church, which had originally sprung from the gospel preaching of the brothers Erskine, had such outstanding names as John Cairns, Robertson of Irvine, John Ker, and W. M. Taylor, who, however, rendered his principal service in America. The English Presbyterian Church, in spite of its limited size, was rich in gifts, having such names as Edward Irving, James Hamilton, J. Oswald Dykes, and W. G. Elmslie. In England there was much more variety. The Evangelical school in the Church of England had a nursery for talents in the Church of Simeon at Cambridge ; and in the Keswick Movement it has produced speakers whose messages have been carried to all parts of the world. The same views have had much more powerful intellectual representation in such Consrregational preachers as Thomas Binney, R. W. Dale, and Joseph Parker.

  
    218 PREACHING (Christian) The Methodists had such distinguished names as Richard Watson, Jabez Bunting, W. M. Punshon, J. H. Rigg, and W. B. Pope. But the Baptists, for their number, were the most fruitful of all, with such celebrities as Robert Hall, Alexander Maclaren, and C. H. Spurgeon, who held an archiepiscopal position during the latter half of the century among the Dissenters of the world. In sharp distinction from the Evangelical school rose the Broad Church at Oxford ; and, although its predominance did not last long, it yielded some fine fruits in the pulpit, such as A. P. Stanley, Charles Kingsley, and, above all, F. W. Robertson of Brighton, whose sermons were probably the most widely read in the last half of the century, while in the 20th cent, they are obtaining a new lease of usefulness through having been translated into German. With the Bi'oad Chuich preachers may be mentioned a very eminent Unitarian, James Martineau. The Broad Church was succeeded by the High Church school, which has to a large extent superseded it and is still in process of expansion. It was by a sermon of John Keble's, preached at the assizes in Oxford, that the movement was started, and its best known representative. John Henry Newman, would be esteemed by many the greatest of modern preachers on account of the intensity of his convictions, his power of probing the conscience, the nimbleness of his wit, and the perfection of his style. But another of the same school, J. B. Mozley, seems to not a few of the discerning to indicate the highwater mark of Anglican preaching ; and the school had a noted orator in H. P. Liddon. Wales is a land of preachers. Nowhere else are favourite preachers more beloved or better remembered ; and it is no wonder that the Welsh people have invented a name for theje ne sais quoi which makes preaching effective. This is the hnil, which is a combination of nature, art, and grace. It is the happiness of the preacher ; it is the thing that grips the hearer ; and it expands and culminates like the rising tide. The present writer has heard Cyndyllan Jones, secretary of the Welsli Calvini.stic Methodist Church, do it to perfection in an liour's discourse, the tide setting in about a quarter of an hour before the end. But the effect can be attempted and missed ; and then the preacher feels ' deserted,' and the people complain of the absence of the Spirit of the Lord. Among noted Welsh preachers the Anglicans have had Henry Thomas Edwards, the Wesleyans John Evans, the Baptists Christmas Evans and William Jones, the Congregationalists William Williams, Herber Evans, and John Thomas, and the Calvinistic Methodists John Elias, John Jones, Henry Rees, Edward Mathews, Edward Magan, and many of the name of Edwards, including two principals of theological colleges, of enormous influence in their day. The Irish pulpit has had its own share of both the Celtic fire and the spiritual power of the Welsh, and among the names that are household words are E. H. Plumptre, J. H. Bernard, and William Alexander (Episcopalians), and Henry Cooke and Fleming Stevenson (Presbyterians), while none of the smaller denominations has been without preachers of power, remembered with affection and reverence in a more limited circle. {b) The. Contineiit. — If the impulse of the Evangelical Revival was predominant in Great Britain, it was still more obviously so in some of the Continental countries. A visit to Geneva of a Scotsman, Robert Haldane, who had come powerfully under this influence was the occasion of a revival, which spread through the churches of Switzerland and brought to the surface such preachers as Cesar Malan, Merle d'Aubigne, Alexander Vinet, Frederic Godet, and, much later. Gaston Frommel. The same evangelist, who was not himself a clergyman, was the means of initiating a similar movement in France, issuing from the college of Montauban and giving rise to the labours of such eminent preachers as Adolphe Monod, one of the most perfect sacred orators of all time, E. D. de Pressens^, and E. A. F. Bersier. In neither of these countries, however, was the gift of eloquence confined to men of one school ; and in France especially Timoth6e Colani and the Coquerels, father and son, must be mentioned as belonging to the less Evangelical tendency. In Germany in the 19th cent, everything in religion and theology dates from Schleiermacher, and preaching is no exception ; for this second Luther both excelled in the art and expounded the theory of preaching to such a degree that great and small have in both respects been affected by him since. Many volumes of his sermons have been preserved, and they exhibit him as an original and daring thinker, a close interpreter of Scripture, and a Christian of spiritual power. A sermon by Schleiermacher usually begins where the sermons of other preachers end ; that is to say, he takes for granted all the commonplace and ordinary remarks, and then inquires what else there is in the text. Sometimes what he finds left may be paradoxical, and not infrequently he leads for a considerable distance through a pathway which is obscure ; but it is seldom that he does not at last come out on some height from which there is a wide and rewarding view over the fields of truth. The only German preacher since Schleiermacher who can be called a rival, as regards either the excellence of his own productions or the extent of his influence on subsequent generations, is F. A. G. Tholuck, who has also written, in the form of a preface to his collected sermons, an incomparable disquisition on the preacher's art. Tholuck is as infallible as even Robertson of Brighton in discovering something in the psychology of the hearer to which to attach the message that he brings ; he has the same gift of unfailing interest ; and he has an even stronger hold on the essentials of Christian truth. These two leaders have had a long and distinguished line of successors, exhibiting great variety and yet not forsaking the type. Among the more outstanding names may be mentioned L. F. F. Theremin, Klaus Harms, W. Hofacker, K. I. Nitzsch, F. W. Krummacher, J. F. Ahlfeld, G. C. A. von Harless, C. E. Luthardt, J. K. W. Lohe, and Karl Gerok. The court of Prussia has for generations been careful to attract distinguished preachers to Berlin. When one heard Rudolf Kogel, the chief court preacher in the days of Pru.ssia's greatness, it seemed impossible to conceive of any one more fitted for his position and his work ; yet, when one was listening to Emil Frommel, who was preaching in Berlin at the same time, this divine seemed to have more genius for the business in his little finger than Kogel had in his whole body. The Ritschlian movement in theology has not failed to produce eminent preachers giving currency to its views. Among recent names may be mentioned E. Dryander, B. Dorries, C. Geyer, and F. Rittelmeyer. In the neighbouring countries of Holland and Denmark there have been similar currents of opinion at the same time ; and among preachers wliose renown has passed into other lands may be mentioned J. J. van Oosterzee, C. E. van Koetsveld, and A. Kuyper for the one country ; and N. F. S. Grundtvig, S. A. Kierkegaard, and H. L. Martensen for the other. For Norway may be added the names of W. A. Wexels, O. A. Berg, C. Knudsen, and J. G. Blom ; and for Sweden J. O. Wallin, S. L. Oedmann, C. P. Hagberg, J. H. Thomander, and F. O. Nillson.

  
    PREACHING (Christian) 219 (c) America. — In no part of the world has preaching been a greater power in the 19th cent, than in America. The energy of the surrounding life has connnunicated itself to the pulpit also, and not infrequently have great preachers been the leaders of public progress, their names becoming so identified with the places in wliich they have been settled that the mention of the city still suggests the preacher or tiie mention of the preaclier the place. Certain bodies, like the Methodist and the Haptist, have accompanied the pioneers on their westward way, suiting their ministrations to tlie stage of culture and the spiritual aspirations of those under their charge, and they have had tlieir reward in the phenomenal development which these denominations have attained in the newer States. Preaching has been a very conspicuous social force, and preachers have occupied a commanding position and exercised unusual influence. Nowliere else has talent been surer of recognition, and the demand has called forth the supply. Not only has every variety of preaching been exemplified, but the art itself has been thoroughly studied and taught ; and books on the subject have been produced in exceptional numbers and of high quality. At Yale University the Lyman Beecher Tectxireship on preaching has been established since 1872, and in the successive issues every phase of the subject has been handled by experts from both the Old and the New Worlds. A similar lectureship now exists at Union Seminary, Richmond. The countless sects into which Cnristianity is divided in the United States have all had men of spiritual power, whose names are warmly cherished within a limited circle ; but it will be possible to mention here only those who have attained something like a world-wide reputation. Here again the beginnings were Puritan and Evangelical. The Pilgrim lathers carried to the shores of New England the convictions of the age of Cromwell, and these were powerfully reproduced in the pulpit by Jonathan Edwards and the other leaders of New England theoloj'y, such as Joseph Bellamy, Samuel Hopkins, N. \v . Taylor, Samuel Harris, and E. A. Park. The piety of the country was deeply affected by revival movements, which emerged from time to time and in no small degree aflFected the character of preaching. Among the more noted revivalists may be mentioned C. G. Finney and D. L. Moody. But some of the denominations which kept apart from revivalism produced distinguished preachers nevertheless, the Unitarians having in W . E. Channing and Theodore Parker representatives of very opposite types, and the Episcopalians, besides producing many distinguished preachers such as S. H. Tyng, H. C. Potter, F. D. Huntington, and W. S. Kainsford, having in Phillips Brooks a pulpit representative of the first rank, whose Yale Lectures on Preaching may be characterized as the finest product of the kind yet given to the world by America, while the big humanity of the man, his spiritual power, and his literary charm will long keep his memory green. The Congregationalists had many names of great eminence, and reached a supreme preacher in Henry Ward Beecher, who possessed in the highest degi-ee almost every gift of the pulpit orator, and who was the first of the Yale lecturers on preaching. Among the Baptists, while the names are very numerous, the greatest is perhaps that of John A. Broadus, in the south, who not only illustrated the best qualities of the preacher in his practice, but wrote on both the theory and the history of the subject with distinguished success. The Presbyterians have not been behindhand, as the names of the Hodges and Alexanders at Princeton testify, as well as those in the south of M. D. Hoge at Richmond and B. M. Palmer at New Orleans. In Canada the Anglicans have had Bishop Baldwin and J. de Soyres ; the Methodists George Douglas, Potts, and C. L. Stafford ; the Baptists E. A. Crawley, Denovan, and R. A. Fyfe ; the Congregationalists H. Wilkes and P. S. Henson ; and tiie Presbyterians G. M. Grant, D. H. MacVicar, and Barclay. 6. The Roman Catholic pulpit. — Protestants are apt to overlook the liistory of preaching since the Reformation among Roman Catholics ; but these have had their own tradition and have embodied their practice both in books and in prelections on sacred eloquence in their seminaries. The prominence given to the Mass and other ceremonies tends to eject preaching from its lawful place ; on the other hand, the arrangement.? for the observance of the Christian Year afford special opportunities for preaching on tlie greatest themes oi the Christian system, and men possessed of oratorical gifts are trained to deliver courses of .sermons at Lent and other seasons, which often attract very large audiences. There has been one scene of extraordinary development in the art of sacred oratory since the Reformation. This was the court of Louis XIV., during whose long reign a succession of orators was maintained, embracing the names of Bishop Bossuet, Louis Bourdaloue, Esprit Flechier, Archbishop Fenelon, and J. B. Massillon. These lights of the pulpit were accounted among the principal ornaments in the court of the Grand Monarque ; their merits and performances were compared and contrasted by the courtiers in the same way as the dramas of tiie poets and the books of the men of letters; and the stimulus of the cultivated audience excited the speakers to the utmost exercise of their powers. Tiie sermons were expected to be lengthy and to deal with great themes in a great way ; and in some respects the discourses thus produced remain as imperishable models of the art. Some of the greatest of them were on the death of princes, and the vanity of human things was a constant theme, as if the frivolity and the extravagance of the courtiers required this foil to make their enjoyment complete. Tiie memory of this brilliant period has never died out in France, and from time to time there have been more or less successful attempts to revive it, as by J. S. Maury in tlie French Revolution and J. B. H, D. Lacordaire, F. A. P. Dupanloup, and Pfere Hyacinthe ( = Ciiarles Loyson) in the 19tn century. In other parts of tiie Catholic world there liave been striking personalities in the pulpit, such as J. M. Sailer and Martin Boo« in Germany, Theobald Mathew, Tom Burke, and T. J. Potter in Ireland, and N. P. S. Wiseman and H. E. Manning in England. In the United States such names are mentioned as Bishop England, Archbishop Spalding, Archbishop Kenrick, and Cardinal Gibbons. LrrtRATURK. — There are books of the past ou preaching which maj' be called classical, such as Augustine (t 430), de Doct. Christ, iv. ; Alanus ab Insulis (t 1203), Summa de Arte Prcedicatoria ; Bonaventura(t 1274), ^r5 Conci'cmandt ; Erasmus (t 1536), Ecclesiattes ; Melanchthon ft 1560), Rhetoric ; Hyperius (t 1564), De Formandis Concionibvs Sacris (republished, Berlin, 1901, b.v E. 0. Achelis and E. Sachsse a« Die Uomiletik und die ICatechelik des Andreas Hyperius) ; J. Wilkins (t 1672), Ecdesiastes, London, 1646 ; P. Doddridge (t 1751), Lectures on Preaching and the Ministerial OJice, do. 1804 ; G. Campbell (t 1796), On Pulpit Eloqtience, do. 1807 ; F. Theremin (t 1S46), Die Beredsamkcit cine Tutjend, Uerlin, 1S14 ; A. Vinet (tlS47), HomiUtique, Paris, 1853, Eng. tr., Edinburgh and New York, 1858. But the modern books are better, as they not only include whatever was of value in their predecessors but address themselves to the tastes and requirements of the present day. Valuable to the practitioner are C. H. Spurgeon. Lectures to my Students, two series, London, 1875-77; H. W. Beecher, Yale Lectures on Preaching, 3 vols, in one, New York, 1881 ; R. W. Dale, Nine Lectures on Preaching*, London, 1882 ; A. Phelps, Theory of Preaching, do. 1882 ; H. Bassermann, Handlntch der geiitlichen Beredsamke^t, Stuttgart, 1885 ; Phillips Brooks, Lectures on Preaching, New York, 1881 ; W. Boyd Carpenter, Lectures on Preaching,

  
    220 PREACHING (Jewish) London, 1895 ; J. A. Broadus, The Preparation and Delivery of 6'er«Kms2«, ed. E. O. Dargan, New York, 1905; A. E. Garvie, A Guide to Preachers, London, 1906; P. Kleinert, Die Homiletik, Leipzig, 1907 ; P. T. Forsyiih, Positive Preachijig and Modern Hind, London, 1907. Preaching holds a place of course in works on Practical Theologj-, such as those of K. L Nitzsch (Prakt. Theologie, 3 vols., Bonn, 1859-68), A. E. Krauss (Z,e/irt«cA (/er/jj-afct. r/ieoWie, 2 vols., Freiburg, 1890-93), E. C. Achelis (Prakt. Theologie, Tflbingen, 1903), J. J. van Oosterzee (Praotical Theoloi/j/, Eng. tr., London, 1878), as well as in series of books on the same subjects, like H. Hering's Sammlung vo7i Lehrbiichem der prakt. Theologie, 50 vols., Berlin, 1895-1908, which includes both history and theory, in a series edited by himself. In the same way the subject is included in works on Pastoral Theology, such as those by K. Harms (PastorallheologieS, Kiel, 1878), P. Fairbairn (Pastoral Theology, Edinburgh, 1875), W. G. Blaikie (For the Work of the Ministry, London, 1896), J. O. Dykes (The Christian Minister, Edinburgh, 1908). Choice books, worthy of mention by themselves, are Georg-e Herbert, A Priest to the Temple, or the Country Parson, London, 1652 ; W. Loehe, Der evangelische Geistliche, 2 vols., Stuttgart, 1852-58; John Watson, The Cure of Souls, London, 1899; and H. van Dyke, The Gospel for an Age of Doubt, do. 1899. On the history of preaching there are an excellent work bj- Broadus (Lectures un the Hist, of Preaching, New York, 1876) and a small but characteristic one by John Ker (Lectures on the Hist, of Preaching, London, 1888) ; but the best work in the English language is an American one, by E. C. Dargan (A Hist, of Preaching, New York and London, 1905-11), vol. iii. of which, dealing with the preachers of America, it is to be hoped will not be long delayed. The two volumes already published trace the theme from the beginning to the present day, and they are characterized by learning, insight, and vigour. In German there exist voluminous works on the history of both preaching in general and German preaching in particular, some of the outstanding names being R. Rothe (Gesch. der Predigt von den Anfdngen bis auf Schleiennacher, Bremen, 1S81), A. Nebe (Zur Gesch. der Predigt, Charakterbilder der bedeutendsten Kanzelredner, 3 vols., Wiesbaden, 1879), K. H. Sack (Gesch. der Predigt in der deutschen evang. Kirohe^, Heidelberg, 1875), C. G. F. Schenk (Gesch. d^ deutschprotestantischen Kanzelberedsamkeit, 1841), C. G. Schmidt (Gesch. der Predigt in der evang. Kirche Deutschlands, Gotha, 1872). Of writers on French pulpit eloquence there are many, among whom may be mentioned E. Boucher, L'Eloqiience de la chaire, Lille, 1894 ; A. de Coulanges, La Chaire frangaise an 18nu siicle, do. 1901 ; A. Vinet, Hist, de la predication parmi les riformis de France au xvii'' siicle, do. 1860 ; P. Stapfer, La grande Pridieatimi chritienne en France, do. 1898. On the history of preaching in Holland and Denmark there are works by J. Hartog (Geschiedenis van der Predikkunde in de Kerk van Nederland, Utrecht, 1887) and V. L. Nannestad (Portraiter fra Kirken-Bidrag til en Karakteristik of dansk Praediken, Cojienhagen, 1899), and on the same in Italy bj' U. Micocci (Antologia della sacra eloquenza moderna, Turin, 1897), and F. Zanotto (Storia della Predicazione, Modena, 1899). J. E. Kempe has edited two volumes on the Classic Preachers of the English Church (London, 1877-78), and J. C. Ryle published a volume entitled Christian Leaders of Last Ceniury (Edinburgh, 1869). O. Jones has written on the great Welsh preachers (Preachers of Wales, London, 1885), while to the Scottish puljiit the same compliment has been paid by both W. G. Blaikie (The Preachers c^f Scotland, Edinburgh, 1888) and W. M. Taylor (The Scottish Pulpit, London, 1887). Under the title of Representative Modern Preachers, New York, 1904, L. O. Brastow published elaborate essays on nine preachers belonging to different countries. Finally may be mentioned collections of sermons, of which by far the greatest is that of J. P. Migne (Paris, 1844-66) in no fewer than 86 volumes. H. C. Fish's well-knowh Hist, and Repository of Pulpit Eloquence, New York, 1856-57, is modestly limited to two volumes and a supplement ( Pulpit Eloquence of the 19th Century, do. 1857). Recent publications in America are The World's Great Sermoiu, 10 vols., ed. G. Kleiser, Chicago, 1910, and Modern Sermons by World Scholars, 10 vols., ed. R. Scott and W. Stiles, New York, 1909. JaMES StALKER. PREACHING (Jewish).— The word 'preach' is derived from Latin prcsdico (Gr. ■irp6<pT]iJ,i), and means to foretell or to announce (in public). Generally speaking, the term conveys the idea of making a proclamation on behalf of God. The notion of preaching is based on many passages in the OT, auch as Is 29", Am 5"*, etc. The Biblical prophets are, therefore, to be considered as preachers in the literal sense of the word. In Dt 31^^ the injunction is laid upon the king to read the Law before the asBembled people once in seven years. Such public readings are recorded in 2 K 23^, Neh 8^"*, and in the Mishnah Sdtdh, vii. 8. A kind of model sermon may also be seen in Pr \^-^. During the second Temple, and some time after, preaching retained its spontaneous character. Whoever felt called upon to preach stepped forward and spoke. The Mishnah (Ta'anith, ii. 1) states that in times of prolonged drought the community, in deep contrition, gathered in the open and were addressed in stirring words by the oldest member present. John the Baptist preached {iKifipvKe) in the wilderness of Judsea (Mt 3^), and Jesus preached in the synagogues. Preaching seems at that time to have been a regular feature of the Sabbath service. It grew out of the reading of the lessons from the T6rah, and consisted of the interpretation of the passages read and exhortations connected therewith. Since the people could not be trusted to follow the Hebrew text when read out, the latter was accompanied by a translation into the Aramaic vernacular, known as the Targum. The translator (methurgemmi) was bound to be a person ■well versed in the original text. As a literal translation of many passages was impossible or impracticable, the translator frequently re-sorted to paraphrastic rendering, introducing into it elements of the Haggadah as well as of Halakhah. Instances of homiletic tran.slation in the so-called Targum of Onqelos are Gn 49*-''- "*■, Dt 32^'-, which contain expressions of comfort, hope of speedy delivery and the rebuilding of the Temple, also admonitions to observe the Law and to study the T6rali. Broader still are the homiletic additions to the other Targumim, but it seems that these were meant for private rather than public reading. The Greek-speaking Jews proceeded in a similar way, using the Greek language for their religious lectures. We are in possession of two Greek sermons and the fragments of a third ascribed to Philo.i He is him.self credited with having acted as preacher, and Freudenthal is probably right in regarding his allegorical writings in the light of public lectures actually delivered.'* The transformation of these rather informal lectures into sermons proper, based on Biblical texts, proceeded gradually. Their promoters were the heads of the Sanhedrin, who were distinguished hj i\\e title darshdnim ('interpreters'). As interpretation was the main feature of the lecture, the preacher ' opened ' (nhs) his sermon with a quotation from the weekly portion, or haphtdrdh, or from any part of the Bible in some way connected with the occasion. These occasions were not only Sabbaths and festivals, but also marriages (Talmud B'rakhdth, 600) and funerals {ih. and M'gillclh, 600). The specimens of introductions of funeral sermons given in these passages are in pure Biblical Hebrew, which is a sign that the pregfchers were highly trained persons who bestowed great care on their sermons. The ordination of rabbis was also solemnized by homiletic allocutions (Sanh. fol. 14vo). A large number of such introductions (xnn'nij) are to be found at the beginning of the Midrash on Lamentations and the P'stqfds, together with the names of the preachers, eacli paragraph giving either a complete sermon or the nucleus of one. As a rule the sermon was spoken in the vernacular, Hebrew or Aramaic in Palestine and Babylon, and, correspondingly, Greek, Persian, and Arabic. Of the use of Arabic we have direct evidence in Muslim tradition. There existed a Beth 'Midras' in Medina, where the Jews interpreted the T6rah in Arabic* The preacher (also styled the hakhdm) often did not address the people direct, but spoke to the methurgenidn (or amord), a paid ofBcial who translated his words 1 Ed. J. B. Auoher, Venice, 1826 ; see J. Freudenthal, Die Flavins Josephus beigclegte Schrift iiber die Herrschaft der Vernunft, Breslau, 1869, p. 9 ff. 2 P. 7. a Bukhari, So-hih, ed. L. Krehl and T. W. JuynboU, Leyden, 1862-1908, iii. 198 ; see also H. Hirschfeld, New Researches into the Composition and Exegesis of the Qoi-&n, London, 1902, p. 23.

  
    PREACHING (Muslim) 2-21 alond to the congrej^'ation. From tliis it follows that tlie mcthurgevuln himself must have been a man of some learning. He hail to add explanations and to answer questions, and the latitucle allowed him is probably reflected in many passages of the Targumim and Midrashim. AVhilst the ordinary sermon was delivered in the synagogue, lectures on Hftlakhah, which demanded some preliminary knowledge, were left to the school hall (Beth Hammidrash). There was not, however, any fixed rule for such an arrangement, especially where the school hall was also used as a house of worsliip. On certain occasions, especially on Sabbatlis preceding festivals, the public liad to be instructed on certain duties and prohibitions, and the sermon assumed a mixeil form. This custom is still observed in most communities. The natural place of the sermon was immediately after the reading of the lesson from the Pentateucli and the hnphtdrfth from one of the Prophets. ^Ve read in Massckhith Sopherim, xii. 7 : 'On Sabl)ath the Targuman or I'reacher (b'Tit) recites the hup/ttdrah from the Prophets.' A passage in the Midrash Yalqut (92a) .states that, when a person wakes from his sleep, he goes to the synagogue, reads the Sh^nid and the TepMllah ('Eighteen Benedictions '), and listens to the Turah and to the elder (preacher). There are many passages in the Midrashim containing similar statements. Occasionally, when the morning service exceeded its limits, the sermon was delivered before the termination of the afternoon service. In some places this custom is observed even in modern times. The <;aonic period saAv some changes. Whilst the preacher was honoured by the title hdkhdm, darshdn, or zdqcn ('elder'), the methurgemdn became a mere precentor, and the Midrash marks the contrast between the two by applying to them the verse Ec 7". The latter embellished the service by his melodious voice, but contributed nothing towards the uplifting of the congregation. The liturgy became fixed. The function of the translator was either abolished or greatly restricted. Relics of the same, however, still exist in congregations of Seph^rdic rite, where during the service of the Fast of Ab the Aramaic Targum of the haplitdrdh is read in an enlarged Spanish version. In Oriental congregations Arabic versions of the Targum are read of the Blessing of Jacob, the Song of Moses, the Decalogue, the hriphtdrdh of the first and last days of Passover, and similar pieces. Even the function of the preacher did not escape the vicissitudes of time. During the persecution of the Middle Ages many synagogues were closed, the ' public ' service was banned to secret places, and expulsions made an end of many congregations. Another cause which affected the sermon, chiefly in * German ' congregations, was the enlargement of the liturgy, by the insertion of piyytUijn, i.e. unofficial poetic compositions. The large Haggadic elements which they contained in some measure replace the homily, and sermons were delivered in intervals or on special occasions. The names of famous preachers in France and Germany are, therefore, comparatively few. A list of them is given in Zunz's Gottesdienstliche Vortrdge der Juden^ (Frankfort, 1892, p. 435 ff.). Spain, prior to the expulsion, offered a more fertile soil for pulpit eloquence, probably on account of the simplicitj' of the rite. Only on one Sabbath in the year and the minority of festival days are some piyyutim recited. This country, therefore, produced a large number of renowned preachers. Of those not mentioned by Zunz^ must be named Jonah of Gerona* (t Toledo, 1340), who was one of those who joined the movement against Maimo1 P. 443 ff. 2 HKTn nSD (14S0 ?). nides' pliilosophy, Nissim b. PieubcnGerondi(1350),' and Asher b. Jehiel (t 1340). A great preacher of the 15th cent, was Joseph b. Shem Too. From a note prefacing a collection of his sermons - we gain some interesting information. It was in June 1452, when Prince Enrico arrived at Andalusia, that the Jews of Segovia dispatclied a complaint to him concerning a persecution which had taken place on Christmas day. The prince sent Josei)li with a written order to the authorities of the town commanding peace, and in another letter he assured the Jews of his protection. On the following Salibath Joseph preaciied in the synagogue after the reading oftlie lesson. Subsequently he preached three more sermons in the same ])lace. In Italj' there were Abraham Farissol and Obadiah Sforno, both in the 15th cent., and David Zaccuth, who left a collection of 300 sermons.^ In the 16th cent, we find Joseph Taytazak of Salonica. The following two centuries were not favourable to any further development of the spiritual life of the Jews, and this circumstance also aHect^id public preaching. There exists a rather extensive literature of .sermons produced in Italy, the German lands, and Poland, but, as they were written in Hebrew, it is doubtful whether they were actually delivered. In the Sephawlic communities of Holland and England, where the Jews lived in comparative safety, sermons were delivered in Spanish and Portuguese. In other countries, with the exception of periiaps Italy, the vernacular was lost to them. In German-speaking countries the Jews could converse only in the Jewish-German dialect, whilst the use of pure German was almost regarded as rank apostasy. This condition lasted till Mendelssohn inaugurated a reform. The beginning of the 19th cent, brought the revival of the sermon. Its effect made itself felt all over Europe, and the old-fashioned derdshah was gradually replaced by its modernized substitute.'* It has not died out entirely, and travelling and resident maqgldlm are listened to by large congregations in E. and W. Europe. Even the modern form of sermons has undergone some modification in the direction of curtailment. The rather ponderous lecture, with its three (or more) points, which was fashionable fifty years ago is now a thing of the past, and is generally replaced by an address of about lialf-an-hour. A competent preacher can find sufficient scope for edification even in this short space of time, as long as he remembers that the sermon owes its origin to the exposition of the Law. Literature. — See works mentioned throughout, and L. Philippson, Die lihetorik und jiidische Homileiik, Leipzig, 1S".)0 ; S. Back, Die judiscfien Predicjfr, Sittenlehrer und Apologtten in dem /eilrainn vom IS. bis Ende des IS. Jahrhundertx, Trfeves, ISOS, • Die Darschanini vom 15. bis Ende des 18. Jahrhunderts," in Winter and Wiinsche, Gesch. der jiid. Lilt, Leipzig, 18y2-a5, ii. 609-C96. Hartwig Hirschfeld. PREACHING (Muslim). — i. The pulpit.— The puljnt is designated in Arabic by the Ethiupic word minbar, literally 'seat,' or ' throne,' ecclesiastically the bishop's throne, in Greek Kadiopa, whence the French chaire. In early times the Arabic synonym majlis seems to have been occasionally employed in lieu of minbar (Bukharl, Sahlh, Cairo, 1312, i. 107). Such a throne was introduced into the Prophet's mosque at Medina before his death ; it was of tamarisk wood, and 1 nwi, Constantinople (?) 1530. 2 MS Cod. Montefiore 166; see H. Hirschfeld, 'Descriptive Catalogue of the Hebrew MSS of the Montefiore Library, in JQR .\iv. [1901-02], XV. [1902-03J, no. 61. 3 See Benjacob, Ozar Ba-Sepharim, p. 122, s.vv. enil and nc-n. r J- i 4 For a selected literature of sermons see S. U&yb&um, J uducne Homiletik, Berlin, 1S94 ; see also M. Kayserling, BMwthek jiidischer Kanzelredner, 2 vols., do. 1870-<2.

  
    PREACHING (MusUm) was mounted by two steps. The traditions concerning the occasion and purpose of its introduction are contradictory, but the name indicates that it was conscious imitation of what was seen in Abyssinian churches ; according to a tradition, the Prophet said that his purpose in introducing it was to enable tlie congregjition to see how he performed the saldt ceremonies. Of these, however, the prostration could not be performed on tlie minbar, whence it was eventually used only for the sermon, which was probably delivered by him standing, though there is some doubt about the matter. In 50 A. H. the Umayyad Mu'awiyah contemplated removing this pulpit to the mosque of his cajjital, Damascus, but was prevented (it is said) by an eclipse of the sun, which was supposed to mark divine disapproval of this scheme ; Mu'awiyah accordingly disavowed this project, and instead raised the height of the pulpit by six additional steps. The eclipse is apocryphal. Several of the later Uma,yyads had the same idea, but they were all dissuaded (Tabari, Chronicle, Leyden, 1881, ii. 92). Peculiar sanctity n<aturally attached to this pulpit, which, since perjury by it was thought to bring terrible punishment, was used for the settlement of disputes. It is said to have lasted till 654, when the mosque was burned ('Ann al-Ma"bud, on the Sunan of AbQ Dawud, Dehli, 1323, i. 421). Pulpits were after a time erected in the mosques of the cities occupied or founded by the Muslim conquerors. Thus we hear of Mu'awiyah, when governor of Syria, exhibiting the relics of the murdered Khalifah 'Uthmftn on the minbar of the mosque in Damascus. The material is properly wood ; hence ' the beams ' is often used as a synonym for minbar. In the more elaborate mosques it is richly ornamented ; specimens of such manabir are to be found in the South Kensington Museum. 2. Tne preacher. — The orthodox law-books prescribe that the preacher shall be properly clothed, without specifying the mode ; the Shi'ite manual (A. Querry, Droit musulnian, Paris, 1871-72, i. 86) ordains that he shall wear a turban and a striped Yemen cloak ; the Umayyad Khalifah Walid II. used to robe himself in white Avhen preaching (Aghdni, vi. 141) ; but in'Abbasid times it would seem that the preacher wore a black gown (Ibn Abi Usaibi'ah, i. 274 ; A. von Kremer, Culturgesch. des Orients unter den Chalifen, Vienna, 1875-77, i. 137). In a description by Ibn Jubair (ed. M. J. de Goeje, London, 1907, pp. 222, 15) the preacher uncovers his head ; the covering of the head was doubtless more usual, though the illustration cited by von Kremer (loc. cit.) perhaps refers to a special occasion. He should lean on a staff, bow, or sword, held in his left hand, ' indicating that this religion is maintained by the use of weapons ' (Sherbini, Comm. on the Minhaj, Cairo, 1308, i. 286),^ Avhile his right hand rests on the pulpit-edge ; and he should face the congregation, turning neither to the right nor to the left (Shafi'I, Umm, Cairo, 1321, i. 177). The sermon (khutbah) is of two parts, between which the preacher should sit clown ; * if, however, bodily infirmity render it necessary, he may sit throughout, or even maintain a recumbent posture. Some authors recommend an elaborate ceremonial (so Rashid Pasha, Di7ii Mubini Islam, Constantinople, 1328, ii. 145-147). The preacher (khatlb) was in early times the sovereign, i.e. the Prophet and his successors ; various authors profess to reproduce discourses pronounced by the Prophet himself 1 The orator's staff is an institution far earlier than Isl&m. 2 Possibly this practice was suggested by the Christian sermon following the reading of Scripture (F. E. Brigbtman, Littirgies Eastern and Western, Oxford, 1896, Index). (Shafi'i, i, 179 ; Jahiz, Bayan, Cairo, 1232, i. 165 ; Yaqubi, ed. M. T. Houtsma, Leyden, 1883, ii. 98 ; Bukhari, i. 108), but these are very clearly spurious ; Jahiz produces others by early Khalifahs, and in the Nahj al-balaghah there are several supposed to have been delivered by the Khalifah 'All. Outside the metropolis the preacher was the Khalifah's representative ; the nistorian Abu'lMahasin (ed. T. W. JuynboU, Leyden, 1852, i. 81) reproduces a sermon of 'Amr ibn al-'As, governor of Egypt for 'Umarl. During Umayyad times the Khalifah continued to deliver it ; 'Abd al-Malik declared that his hair had been whitened by the fear of making a mistake in his Arabic when preaching (Fakhri, ed. W. Ahlwardt, Gotha, 1860, S. 148). In'Abbasid times it would seem that the uty began from an early period to be delegated ; the preaching of the Khalifah Radi in 324 A.H. is mentioned as exceptional (Miskawaihi, ed. H. F. Amedroz, in the press, i. 334). As late as 987 A.H. the emperor Akbar tried to deliver a sermon at Fathpur ; but the experiment was a failure. An official called the khatlb was ordinarily appointed by the sovereign to discharge this function, and it Avas normally held that the sermon should be delivered only in cities, and in each city only at the official mosque. Where (as was the case with Baghdad) the city was bisected by a river, it might count as two cities. In the Shi'ite manual it is suggested that the mosques in which it is pronounced should be at a distance from each other of not less than three miles. 3. The sermon. — The occasions on which the law prescribes a sermon are before the mid-day prayer on Fridays, and after prayer on the feastdays, and in the services at times of eclipse and drought. Sermons are also delivered at weddings and on many public occasions. The language, according to the orthodox law-books, should be Arabic ; the Zaidis, however, permit the use of Persian or any other language understood by the congregation (Muntaza' al-Mukhtar, Cairo, 1327, i. 221), and some other authorities permit this, though use is rarely made of the leave on the prescribed occasions. Orthodox jurists enumerate the elements of the sermon as five : the words ' Praise be to Allah ' ; a blessing on the Prophet ; an admonition to piety, of which the minimum amount is the phrase ' Obey Allah ' ; a blessing on the believers ; and a lesson from the Qur'an, not less than a complete verse. The fourth belongs to the first pjirt of the address, and the fifth to the second. 'This list fails to include the prayer for the reigning sovereign, which is prescribed in the Zaidi law, the legitimate sovereign to be named or not according to the needs of the time. Although an innovation, the practice is so general throughout Islam that orthodox jurists advise its observation, for fear of giving offence ('All al-'Adawi, Comm. on Sidi Khalil, Cairo, 1307, i. 432) ; but it is not quite clear when it was introduced. Shafi'i (c. 200 A.H.) disapproves of prayer either for or against any individual being made part of the khutbah (i. 180) ; yet by 324 the prayer for the sovereign had become so regular a part of the Friday sermon that the Khalifah, having undertaken to deliver it, required expert advice as to his treatment of this passage (Yaqut, Dictionary of Learned Men, ed. D. S. Margoliouth, London, 1913, ii. 349) ; and omission of it on the part of a preacher was at this time regarded as a sign of rebellion against the sovereign (Miskawaihi, ii. 90). Some writers assert that the Fractice was introduced by the Prophet's cousin, bn 'Abbas, when governor of Basrah (Ahmad Rasim, Maruiqib Islam, Constantinople, 1326, ii. 437) ; the historian Ibn al-AthIr states that the first person for whom this prayer was offered in

  
    PREACHING (MusUm) 223 Baghdad was the Buwaihid Sultftn 'Adud alDaulah in 367 A.H. ; his meaninf^ probably is the first person other than the Khalifan. If the introduction of a prayer for the sovereign was late, the practice of cursing public enemies from the pulpit was early ; the second Klialifah is said to have so cursed a man who was guilty of what was thought an immoral practice (Mabsut, Cairo, 1324, xxiv. 20), and in the lirst civil war 'All and Mu'awiyah introduced imprecations on each other into their sermons. Tlie cursing of 'All in the Friday discourse was continued ;till the end of the 1st Islamic cent., when tlie pious 'Uniar II. put an end to it; as late as 321 A.H. there was a question of re-introducing the cursing of Mu'awiyah (Miskawaihi, i. 260). On the question M'hether the audience should be gi'eeted at the commencement of the discourse there is a difference of opinion between the schools. The Prophet is said to have recommended brevity to preachers, and the discourses attributed to him are of ' ten words,' i.e. a few sentences. The early discourses recorded by Jahi? (ii. 25 ff.) are somewhat longer than the minimum permitted, but are still very short. Some of them are partly in rhymed prose, and this style at a later time became normal. The cultivation of the sermon as a branch of literature may have been stimulated by the work of Jahi? (t 255 A.H.), but the classical collection of sermons lielongs to the 4th cent., and is the work of 'Abd al-Kahim b. Muhammad, kiiown as Ibn Nubatah (t 374). The best edition of these is that published at BeirQt, 1311 A.H. They are throughout in rhymed prose, and occupy on the average five minutes in delivery. The subjects with which they deal are such as are natural in homilies ; owing to the preacher's patrons being princes who fought against the Byzantines, many of them are exhortations to the Sacred War. Probably from the time of their publication it became the practice of those official preachers who had no talent for their vocation to learn them by heart, and they are still largely used in the mosques of Egypt and perhaps elsewhere. In Turkey a collection by various authors is now ordinarily used for this purpose (Rashid Pasha, ii. 149, where one of these sermons is given in full with Turkish translation). The famous poet and sceptic Abu'l-'Ala al-Ma'arrl composed several collections of homilies (see Centenario della nascita di M. Amari, Palermo, 1910, i. 230), but they had little popularity. The polygraph Shamim al-lfilli (601) informed Yaqut that his own collection of sermons had superseded those of Ibn Nubatah in popular estimation {Diet, of Learned Men, V. 130), but this boast was not justified. 4. Unofficial preaching-. — Besides the formality of the Friday service many persons felt a call to encourage their fellows to virtue and piety, to propagate the Islamic religion by exhortation, or to spread particular opinions. The name usually applied to discourses of this kind is majlis, ' sitting,' 'aqada imijlisd'l-wdz, ' he held assemblies for the purpose of preaching,' being the phrase employed to describe this form of activity. Ja^i? (iii. 86) speaks of Thursday as a natural day for such assemblies. Tabari (ii. 507) gives a specimen of a sermon delivered in 65 A.H. by the most eloquent preacher of the time in the interest of the Prophet's house ; it is partly in rhymed prose, but the artifice is irregular and the language on the whole simple. Most of the famous Sufis were powerful preachers, and their etlects on the audiences are described in the hagiologies ; at a meeting held by Muhasibi (t 243 A.H.) the company sat in silence after evening prayer until midnight ; then some one propounded a question, whereon the preacher began to discourse, ' the audience listening in rapt attention, some weeping, some groaning and some siirieking' (Subki, fabaqAt alShCiJilyyah, Cairo, 1324, ii. 39). The crowds which gathered to liear these orators roused the curiosity of Jews and Christians, some of whom were moved by the sermons to embrace Islam (Asr&r al-Tauhld, ed. V. A. Zhukovski, Petrograd, 1899, i. 169). With the growing fashion of erecting religious buildings of various sorts which characterizes the 5th cent, of Islam the chronicles pay more attention to the presence of influential preachers in Baghdad ; the ground occupied by the male audience of the preacher Ardashir b. MansCir, who came to Baghilad in 486 A.H., was 175 cubits by 120, and the female audience was yet larger (Ibn al-Athir, C'hro7iicle, ad. ann.). The pulpit of the Is'izrimiyyah College in this city was occupied by famous preachers in tiiis ana the following century ; the sermons of 'Abd al-Ka^iIm al-Qushairi (t 524) delivered here led to riots between the Ash'arites, whose cause he supported, and the ^anbalites, in consequence of which the nreacher was exiled to Nisabur (Ibn Khallikan, tr. aeSlane, Paris, 1842-71, ii. 154). The arrival in Baghdad of powerful preachers belonging to these respective sects is recorded by Ibn al-Athir for the year 516 ; the sermons of the Ash'arite were attended by the Khalifah himself, who presented him with the headship of one of the royal monasteries. For the middle of the 6th cent, we possess a volume of sermons by the famous Sufi, 'Abd al-Qadir alJilani (+ 561), called al-Fath al-liahhdni (Cairo, 1 302), some of whose discourses are also incorporated in the biography of him called Bahjat alAsrdr (Cairo, 1304) ; they were delivered on various days of the week, chiefly Sundays, Tuesdays, and Fridays (before the mid-day service) in different buildings of Baghdad, and would generally occupy about five minutes. They are in ordinary prose, but undoubtedly eloquent and spiritual ; he claimed to have made 500 converts to Islam, and to have reformed more than 100,000 criminals (D. S. Margoliouth, ' Contributions to the Biography of 'Abd al-Qadir,' JEAS, 1907, p. 304). His personal character appears, however, to have left something to be desired, and it is to be observed that the authors of the Maqdnuihs (a word which properly means 'addresses' or 'sermons') place affecting homilies in the mouths of notorious evil-livers ; and the success of the historical preachers at times led to their amassing gi-eat fortunes and maintaining harlms of a colossal size. The traveller Ibn Jubair, who visited Baghdad in 580 A.H., notices the preaching of Baghdad as its one favourable characteristic : 'Scarcely a Friday passes without a discourse by a preacher, and those among the inhabitants who are specially favourtd pass their whole time in meetings where such are delivered ' (ed. de Goeje, p. 219). He describes a F'riday service at the Nizamiyyah College, where after the mid-day prayer the shaikh Qazwtni ascended the pulpit ; chairs were placed in front of him for the yur'an-readera, who chanted elaborately, after which the shaikh delivered a powerful discourse ; questions were then addressed him on strips of paper and he replied forthwith to every one. The historian Janial aldin Ibn al-Jauzi held services at tills time every Saturday, and his eloquence also greatly impressed the traveller. The results were similar to the phenomena at times seen at revivalist meetings ; many in the conLrreifalion sobbed and fainted, and crowds of penitents thronged to touch the preacher. ' It would have been worth while to cross the sea to hear one of these sermons ' (p. 222). On Thursdays this preacher's gatherings were held in a private court of the palace, from which the Khalifah and his family could hear them. The text was a verse of the Qur'an «hich ended in »i(?,«, and the preacher maintained this rhyme throughout his discourse. Into the sermon he introduced compliment* to the Khalifah and his mother and prayers for them ; he further recited manv verses, some encomia on the sovereign, others of the Sufi erotic style, which affected the audience powerfully. This anecdote is of interest as indicating that the difl[icult artifice which characterized the

  
    224 PRECEPTS (Buddhist)— PRECIOUS STONES sermon was at the time unusual ; we find it practised in a volume of sermons by a preacher of the 8th cent., Shu'aib al-^Iuraifish (t 801 ; Al-Baud al-faHq, Cairo, 1280), which closely resemble the style which affected Ibn Jubair so vehemently. These are interspersed with erotic verses or liynms, which appear to be the preacher's own compositions, and are much more lengthy than the sermons of 'Abd al-Qadir; the time which their delivery would occupy is probably from twenty minutes to half-an-hour, or in some cases considerably more. They are clearly intended to work on the feelings of the audience, and to produce something resembling ecstasy. The narratives introduced are highly imaginative, though they are often attached to historical names. The style which has prevailed since seems to resemble that of Ibn Nubatah more nearly, when his discourses are not actually reproduced. A collection published in Damascus in 1909 by Muhammad al-Qasimi contains sermons extracted from volumes of tlie years 653, 772, 873, and 1079 A.H., intended to be delivered at the Friday service and on the feast-days ; the time which they occupy rarely exceeds five minutes ; the continuous rhyme is carried on through the opening sentences, but does not usually extend beyond the first third of the sermon. The Majdlis of the official preacher of Baghdad, Alusi-Zadah (Ghdliyat al-Mawaiz, Cairo, 1911), resemble in length and to some extent in artifice those of ^uraifish ; the verses introduced are not, it would seem, original. It is said that the Islamic preachers have in places where there are Christian missions modified their theory of the sermon in order to provide something as attractive as the Christian discourses ; the reproduction of Ibn Nul>atah has had to give way to a style more closely related to the spiritual needs of the time. Literature. — This has been cited throughout the article. D. S. Margoliouth. PRECEPTS (Buddhist).— The early Buddhists had very naturally quite a number of injunctions, pi"ecepts, short sentences on etliics or conduct, popular texts, or short verses current in the community. European writers call these ' precepts. ' The Pali word thus rendered is usually sikkhapada. Sikkhd is ' training ' ; pada is ambiguous, meaning either ' foot-step ' or ' quarter verse,' and both meanings were called up by the word. Hence sikkhd-pada IB either 'first steps in self-training' or ' textlets of training.' The basic idea is an influence from within, not an injunction or command from without. An anecdote will show how such rules were looked upon by the new community. There came to the Buddha a bhikkhu of the sons of the Vajjians, and he said : ' Lord, it is more than a hundred and fifty precepts that are intoned to us every fortnight. I cannot, Lord, train myself in all these !' ' Could you train yourself, brother, in three — the higher morality, the higher intelligence, the higher wisdom?' was the reply. He said that he could. And he did. And thereby he put away lust, ill-will, and stupidity (i.e. reached nirvdxia), and all the lesser matters were gained at once.' So also it is related of the Buddha that on his death-bed he told the order that they could revoke, if they chose to do so, all the minor and subsidiary precepts.^ In both of these cases the ' precepts ' are for full members of the order. Another group consists of ten precepts for novices. It is often referred to in European books, but is found as a group only in the latest portions of the Nikdyas^ and in the Vinaya (i. 83). In this group the novice takes upon himself in succession ten precepts. These are : (1) not to destroy any living thing, (2) not to steal, (3) to be celibate, (4) not to lie, (5) to abstain from strong drink, (6) not to eat save at the right time, (7) not to frequent variety shows with 1 Aiiguttara, i. 230 ; cf. Sarnyutta, iv. 251. 2 Rhys Davids, Dialogues of the Buddha, ii. 171. 3 E.g., Khuddaka Pdtha, 1. dances, songs, and music,^ (8) not to wear garlands or to use perfumes, (9) not to use luxurious beds, (10) not to receive gold or silver. Eacli of the ten occurs in different groups and in different order in earlier parts of the Canon — eight of them, e.g., in a diff"erent order, in the Sutta Nipata, one of the earliest documents.^ But the above are the number and order that have survived in the use of all those Buddhist communities which adhere to the older tradition. It should be added that no one of them is exclusively Buddhist. What is Buddhist is the selecting — the omission, e.g., of any precept as to obedience, or as to belief in any particular doctrine. But we need not here make any comparison between this list of ' first steps for tlie Buddhist novice ' and similar lists for the novice in European or non-Buddhist Indian orders. Of the many moral precepts for the use of ordinary Buddhists, not members of the order, it will be sufficient to refer to the well-known Dhanvma-pada, an anthology of such precepts in verse gathered from the extant early books and other sources now lost. They are there arranged in groups of about 20 verses each on 26 selected subjects. Where the verses deal with ideas that are common grouud to ethical teachers in Europe and India, the versions are easily intelligible and often appeal strongly to the Western sense of religious beauty. Where any verse is based on the technical terms of the Buddhist system of selfculture and self-control, none of the numerous translations is able to convey the real sense of the Pali. The best translation is by Silachara. There is a pretty custom that was current from very early times among the Buddhists in India, and is still current in Ceylon, Burma, and Siam. A layman (or laywoman), moved by some religious influence or emotion, will formally ' take upon himself,' for some definite period, the observance of the first five of the alx)ve ten precepts for novices. This is done by kneeling with clasped iiands before a member of the order, and solemnly repeating after him, usually in Pali, the words of each of the five precepts. This is called in Ceylon ' taking pan-sil,' i.e. taking the five moral precepts. It is not known when or where the custom originated. Literature. — Aitguttara Nikdya, ed. R. Morris, E. Hardy, and C. A. F. Rhys Davids, Pfs, 1885-1910; T. W. Rhys Davids, Dialogues of the Buddha, O.xford, 1899-1910, Bud(7AiS7/i22 London, 1910 ; Khuddaka Pdtha, ed. H. Smith, PTS, 1915; Vinaj/a Pifaka, ed. H. Oldenberg, London, 1879-83; Dhamma-pada, ed. Siiriyagoda, PTS/ 1916, tr. Sllach&ra, London, Buddhist Society, 1916. T. W. Rhys Davids. PRECEPTS (Christian).— See Counsels and Precepts. PRECIOUS STONES.— The first difficulty in considering the opinions of earlier times regarding gems is that of realizing the standpoint before modern chemistry had revealed the nature of matter. Only 140 years ago the editor of Theophrastus. Sir Jolm Hill, was publishing entirely futile classifications, lumping together as varieties of sappliire such different materials as ruby, topaz, emerald, hyacinth, garnet, carbuncle, amethyst, chrysolite, and prase, and assigning the mixture which caused the colours of each, because ' we know the ingredients which give their colour by experiments in colouring glass' {Theophrastus's History of Stones, London, 1774, p. 286). Long classifying of spars and earths follows, which has no more reality than tiie epicycles of planets. All this was an advance on Pliny and earlier observers, yet it has been extinguished by modern chemistry, 1 This is sometimes rendered 'concerts or plays' — wrong;ly, for at that time in India they did not exist. See Rhys Davids, Dialogues of the Buddha, i. 7, note 4. 2 See Rhys Davids, Buddhism'^, p. 139.

  
    PREDESTINATION 225 so tliat we can hardly realize the ancient confusion of thought. To understand the ancients we must set aside all chemical ideas, and regard stones only in their colour and liardness. Such a position must confound together materials entirely ditlerent, and divide identical substances which dill'er in colour. Thus the Egyptians had but one word, inafkat, for turquoise and malachite, a phosphate of alumina and carbonate of copper. The questions about the ancient names and their modern equivalents are difficult to settle owing to the confusion of substances which look alike. The actual ancient usage of materials must be the guide, as it is imjiossible to connect with ancient names any gems that were then unknown. For the equivalents of the Biblical names see art. ' Stones, Precious,' in HDB. 1. Egypt. — In Egypt several stones are named anciently with specimens, and some others are named as the material for amulets which are regularly of one material. Thus we can be certain of sef, white quartz ; sef taken, amethyst ; khenem, red jasper, or sard ; hersed, carnelian ; khesdeb, lazuli ; qesonkh, a variety of lazuli ; neniehen, jade ; qo or qada, ha;matite ; nesJien or inafkat neshcn, green felspar and beiyl ; inafkat of Syria, malachite ; inafkat of Amen, turquoise ; the last two may be perhaps reversed. The use of some stones was almost constant for certain amulets — carnelian or sard for the leg, hand, name-badge, and serpent-head ; jasper, or imitation in red glass, for the girdle of Isis and the sacrificial cow ; diorite for clothing ; green felspar or beryl for the papyrus sceptre and the writing tablet ; lazuli for figures of goddesses and the cartouche ; haematite for the head -rest, square and level ; obsidian for the double feather and sina sign of union. The reasons for such usage can be guessed in some cases : the green stones symbolized verdure and growth ; the red jasper is called ' the blood of Isis'; the weighty haematite is for the repose of sleep or of levelled building ; the flesh-coloured carnelian for the hand and leg. Some of these amulets are ordered to be made of such materials in the directions in the Book of the Dead. 2. Italy. — Italy is the land of which we know most regarding amulets, anciently from Pliny, recently from Bellucci. The ancient ideas attaching to stones are : diamond for poison or delirium ; hrematite for success in petitions or to reveal treachery ; siderites (black haematite or meteorite) to cause discord in law- suits ; brown hydrous oxide of iron (limonite) for pregnancy ; quartz crystal for parturition ; amethyst and emerald for intoxication, against spells, hail, and locusts, and for access to kings ; agate against scorpions ; jasper for public speaking ; blood jasper for invisibility ; black jasper for taking cities and fleets ; yellow quartz against jaundice ; amianthus against spells ; serpentine against headache and serpent- bites ; white steatite for increase of milk ; malachite for preserving infants ; amber for throat affections, and against fevers ; ammonite for prophetic dreams. In modem Italy pyrites is used to preserve the eyes ; red haematite stops bleeding ; black haematite is for the evil eye ; limonite for pregnancy ; sapphire is for headache, and promotes contentment ; quartz crystal for evil eye ; white chalcedony for milk ; red chalcedony for bleeding ; agate eyestone for evil eye ; blood jasper to stop bleeding ; black jasper against lightning ; staurolite against witchery ; nephrite for kidney disease ; garnet for widows, and comfort in misfortune ; serpentine against reptiles ; malachite for the evil eye ; dendrite against venom ; selenite for increase of milk ; amber against witchery ; white coral for increase of milk ; red coral for menstruation and VOL. X. — 15 evil eye ; madrepore against witchery and worms. Obviously the use of a large part of these is due to ' sympathetic magic,' or, as it may better be called, ' the doctrine of similars.' A considerable revival of fancy beliefs about gems has occurred in recent times among the ignorant and superstitious of wealthy classes in Europe and America. There is little or nothing collected as to traditional beliefs about stones in other lands outside of Italy. 3. Motives for use of gems. — An examination of subjects engraved upon gems throws some light on the purposes for which they were worn. For this inquiry the number of occurrences of a subject in P'urtwangler's great catalogue may be taken, sui)plemented by a few published in Petrie's Amulets. Strength and love seem to have been the great motives, Herakles and Eros each occurrintr 173 times. Far helow these come wisdom, witli 75 of Athene and Minerva ; Seilenos (00) for good living; Hermes and Mercury (ba) for trade; Apollo (61) for music; and Daiiuon (53) for propitiation of evil; Dionysos (53) for mysteries ; Nike and Victory (53) come next ; and, strangely, Aphrodite comes as 1o-a- as 52. Of the lesser classes are Gorgoneia and Medusa (45), Psyche (31), Artemis (29), .Mainad and Bacchantes (28), Bes (18), Siren (17), Zeus (1(J), I'erseus (15), Isis (14), Nereid (14), Ares and Mars (13), Bonus Eventus (11), Serapis (11), Pan (10), Nemesis (9), Cerberus (8), Eos (6), Harpoorates (6), Helios (5), Leda (5), Fonuna (6), Tyohe (5), Asklepios (4), Dioscuri (4), Triton (4), Ganymede (4), Hephaistos (3), Hera (3), Hekate (3), Agalhodaimon (3), lionheaded serpent (3), Ceres (2), Abundantia (2), Europa (2), Thanatos (2), and one each Adonis, Orpheus, Osiris, Anubis, and Set. It is surprising how popular some deities were, nine surpassing Aphrodite ; while Zeus, Asklepios, Fortuna, and Ceres were strangely neglected. Literature. — Pliny, UH \ G. Bellucci, A}Mdeii italiani contetnporanei : Catalogo della colleziune, etc., Perugia, 1898, Gli Amiileti, do. 1908, II Feticismo primitivo in Italia, do. 1907; A. Furtwangler, Die antiken Gemrnen, 3 vols., Leipzig, 1906 ; W. M. F. Petrie, Avmlets, London, 1914. W. xM. F. Petrie. PREDESTINATION.— I. Idea asd parts. — I. Idea. — The idea of predestination bulks largely in the history of religious thought. Recently it has grown in interest. It has come down to us in two connotations, the one more strictly theological, the other more purely philosophical ; and in both references severer definition demonstrates the reasonableness of its essential truth. (a) As a technical term in theology the word stands for that voluntary act of the divine will whereby God predetermines or foreordains whatsoever comes to pass, and in particular the destinies of the good and evil.^ The inclusion of the reprobation of the wicked has lent the term an ill savour. Shorn of this part, the dogma remains, the divergences of the schools in other points appearing less firm under the pressing practical and social needs of the modern Church. The predominant tendency is to identify this, the redemptive, aspect of predestination with election {q.v.), and to use the three terms— ' predestination,' ' foreordination,' 'election' — as synonyms. (b) In its philosophical character the word stands for a conception much more comprehensive and profound, viz. that original all-inclusive definite purpose of God and act of His all-holy will to manifest His glory in self-revelation, which self -revelation takes effect by stages in time, appearing not only in redemption, but in creation and providence as well. Here the idea is not given immediately in experience, but emerges in reflexion upon it and has in consequence to vindicate its rational validity. It has won favour under the aegis of the modern discipline of the philosophy of religion, its subject-matter furnishing one of the indispensable problems of that important science, where its claims are strengthened by several currents of the deeper thought of the age, 1 The WeitminxUr Confession used 'predestination ' only 'to eternal life,' ' foreordination ' ' to eternal death.'

  
    226 PREDESTINATION the philosophy of nature and of history, comparative religion, the higher mysticism, man's tragic experience of life. The history of theism, moreover, shows predestinarianism to be an invariable concomitant of that form of religious thought, and to be as fundamental to theism as its other features. As theistic reconstruction proceeds, the idea of predestination correspondingly gains. Note on the term. — The term ' predestination ' has long been in disrepute, and for three reasons : etyniologically it is unscriptural, theolojfically it is depraved in meaning, and philosophically it is not sufficiently distinctive. The word is not in the Bible. The verb and noun come from the Patristic' period ; the verb through the Vulgate won its way hesitatingly into the AV ; in the KV its place is taken by ' foreordain.' TheLsitinprecUstinare translates the Greek npoopt^eiv — a better translation is prcefiaire. Then, in meaning, two declensions have occurred : npoopiieiv does not include ' reiirobation,' while predestinare has come to include it ; on the other hand, popularly the term has lost the larger reference to the totality of divine self-revelation other than that in redemption. Further, the speculative understanding finds the theological controversial taint of the term repugnant, and prefers to argue for the idea under other names. Is this disparagement wise ? Three considerations maj' help to a negative answer. (1) Both Hebrew Wisdom and Christian theology worked out a large conception of God's relation to the world and to man as part of the world, which it was found difficult to embody in a single word. Accordingly, in both developments there occur a number of terms each of which conveys some special miayice of the general idea, for that is how the religious consciousness works. The philosophic consoiousness, on the other hand, desiderates a term for the idea in its largest breadth ; that is its nature. In Hebrew probably the nearest equivalent is rrj/^f. In Greek in the NT there is none ; hence Patristic thought coined ' predestination ' precisely as in the case of another doctrine, that of the Person of Christ, is coined o^oouVios. (2) If ' foreordination ' be interpreted in a purely religious sense as the equivalent of election, referring to man's salvation from sin by grace, then it is not adequate to the whole idea intended in 'predestination.' God gathered His own in His electing will ; but He has other activities in creation and providence, and, if these have a relation to redemption, they also have independent relations to God and each other, and, as such, have their ground in the divine will — a fact unrecognized in ' foreordination,' which, even if it be of wider compass than 'election,' embracing the reference of the divine predetermination of the works of creation and providence to that of redemption as its preparatory' stages, is still inadequate to the whole idea of 'predestination.' (3) The philosophical demand for stricter definition is not due simply to prejudice ; there is a real need in the interests of truth to separate clearly the facts of religious experience from inferences deducible from them. The speculative impulse and the religious instinct move in different spheres and speak best each in its own tongue. The above contention is corroborated by the history of predestinarianism. The three greatest protagonists are St. Augustine, Calvin, and Jonathan Edwards (qq.v.). The special worth of these three is to have combined in an unusual degree the religious and intellectual powers ; they all feel the need of this term ' predestination.' It is noteworthy in this connexion that, in those forms of pure philosophy in which the spiritual aspect of existence has justice done to it, idealism becomes predestinationism — as, e.g., in the German succession from Kant, through Schellmg and Krause, to Lotze ; and tliat those forms of theology in which philosophy finds a constituent place exhibit the same tendency — as, e.g., in the theosophy of F. X. von Baader i or the ethics of R. Rothe.2 i. Parts. — The predestination idea comprises two parts : (a) prescience, and (6) prevenience. (a) Prescience. — 'Foreknowledge' (■irp6yvw(T(,s) is a necessity of God's omniscience. It is involved in His knowledge of Himself and of His own will, and the immutability of His knowledge ; for He sees all things future in the mirror of His will, and has ne^•er at any time been ignorant of what He was to do and what would be the consequences. Foreknowledge of the actions of free agents has sometimes been excluded from the idea of God's omniscience on the ground of its alleged inconsistency with human freedom,^ and indeed the difficulty of explaining how actions are free yet ordained has never been solved. But that God has perfect foreknowledge of all events and that man has free agency, implied in moral responsi1 Spekulative Dogmatik, pt. i., Stuttgart, 1828, pts. ii.-v., Miinster, 1830-38. 2 Theologische Ethik, 5 vols., Wittenberg, 1867-71. For this and the above English readers may consult O. Pfieiderer, The Philosophy of Religion, London, 1886-88, vols, i.-iv. 3 E.g., by the Socinians, Uothe, Martensen, etc. I bility, are truths supported by sufficient and appropriate evidence, although we may not be able to compose their harmony until our knowledge is such as God has. His foresight need not lessen man's freedom, if freedom be understood not as simple self-will, but as tlie growing faculty of co-operating with the divine purpose. Tliat purpose is working out a higher thing than can be wrought between precise forecast and exact fulfilment ; it is rather the evolution of men's free intellectual and emotional life, adapting them to their environment and improving their conditions. "We can conceive of God influencing His whole creation in this way, persuading every grade of living things to assimilate more and more of His life-force, and go forward in the full tide of progress, while they are still free to close their pores, so to say, to His wisdom and life that encircle them as an atmosphere. Such a purpose etches itself out against a background of much that seems purposeless, where much happens that is not His will but the will of an autonomous creature not yet Avon by His persuasive agency. As the divine knowledge is intuitive, not inferential, free, not necessitated, we are bound to assign to it the prescience of all things and all relations of things, of all actions and all conditions of actions.^ (6) Prevenience. — Again, the premotion ^ of God is a necessity of His omnipotence. Predestination is no mere idea in God — not simply His resolve to enter on modes of self-revealing activity ; it is also action creative of creaturely destinies and productive of His eternal purpose ; it is the actual acting upon His resolve, action whereby He is the immanent spirit in all nature, history, life. We note, further, that God's prescience and prevenience exclude the deistic and naturalistic formulations of His relation to the world, since both deny His active presence in it, as certainly as they exclude the pantheistic formulation which regards the world as illusion, emanation, or self-evolution of God. Thus it will be seen that in the predestination idea lies the thought that all the works of God form one whole and move to one goal, that all find their ground in His attributes, their cause in His will, that all are the issue of one presupposition in the divine nature. How do we affirm this ? Keligious experience postulates it as the basis of its certainty (predestination in redemption) ; philosophical reflexion postulates it as the integral ground of its view of the world and man's history (predestination in creation and providence). The word • predestination ' sums up both postulates and witnesses to secret affinities between the natural and revealed wills of God, wherein the realities both of reason and of faith find their ultimate reconciliation. II. Source and issues.— i. Source.— Here two points require to be noted. Predestination has its origin in the divine nature alone, and there alone in the divine attributes. God's act of re.solving to enter upon the various modes of His self-revealing activity is a free yet responsible act 1 This excludes the celebrated distinction of scientia mfdia, the proper discussion of which falls in connexion with the divine omniscience. It was invented by the Jesuits, defended and propagated by the Molinists, assailed by the Spanish Dominicans, and at a conference in Rome convened by Pope Clement viii. was condemned. The agitation continued. The Arminians of Holland spread the view among the Reformers. In England it spread widely in the 16th century (see J. Strang, De Voluntate et Actionibus Dei circa peccatum, Amsterdam, 16.57). The hypothesis of scientia media is untenable. There can be no such intermediate knowledge, all knowledge being either necessary or free. Again, as inferential knowledge it cannot worthily be ascribed to God, whose knowledge is intuitive. He knows all the relations of things, but does not reason out those relations in the act of knowing. - The favourite term in Scholasticism for ' prevenience.' St. Thomas Aquinas discusses it with fullness. Cf. also the controversy of Malebranche with Boursier.

  
    PREDESTINATION 22'; to which He is determined by nothing outside of Himself, or alien to His nature, and by nothing in the way of an internal necessity of His being, or of any defect in His being, except the insistence of His own gracious character and good pleasure. There is no life outside the divine life. The life of God is inclusive of all life. It is a life with Himself alone and within Himself alone. In the vastest area of being there are no reaches beyond His boundless being or beyond the causation and control of His Avill. The whole actual and possible universe is at the last a moniatic system, centring in a single truth to which everything in it may be referred. That truth is the one and absolute Being, who comprehends all being, the substance of all existence, God. God thus is not one side by side with others, whether like Him or unlike, co-equal or prepotent, relationship with whom He is bound to recognize and consider in His own action. He is God ; and ' beside Him there is none other.' To be Himself is the sublimest glory conceivable. To go forth continually in selfmanifestation is His constant good pleasure or will. Such a Being, overflowing with the sense of His beauty and infinite blessedness, must communicate Himself in love in every form and degree possible through which the features of His life may shine. His self-exhibition and self-communication are the only and original necessities of His action, and these reside in His own nature. From that fact it follows that those original necessities operate in accord with the divine attributes and with nothing else — power, justice, wisdom, holiness, love. God is not all-powerful in the sense that He can do anything. He does what He likes, but He likes only what is according to His character, that which is true, just, holy. There can be no caprice in His action, for His will learns from His wisdom and works out what is just. His power is at the service of an idea which gives to His endeavour stability and worth. There can be no question here of His predetermining any thing or person to what is contrary to His character. The attributes of God, since they alone regulate His action, are the basal principles of existence and the supreme categories of thought, which takes origin in their exercise. All finite existences through which He designs to manifest and to bestow His life, founded in the qualities of His nature, find their real principles, their ratio essendi, there, and represent each one or more of those divine qualities. All life is rooted in the divine Being, is in Him an organic whole, and includes the life of nature, of history, of humanity, in which He displays His power, wisdom, righteousness, truth, goodness, and love, and no attributes opposed to these. All these lives are independent unities within their own spheres, yet related to one another in the all-embracing whole, which is neither identical with God nor separate from Him, but in which He is so present (and it in Him) that He is not merely the cause of it and all its parts, but is its and their immanent and active ground, so that they truly appear as His finite expression and image through a series of ascending stages in an organic process which tends to His honour and glory. 2. Issues. — Such is the divine design. The method of accomplishing it science and philosophy unfold. To their investigation nature, history, and man are all separate if related economies, susceptible of distinctive analysis— a task to which the modern spirit has addressed itself with eagerness. Here we are concerned only with an inductive generalization of broad results. These would appear to be three : (1) God works towards an end through means ; (2) He employs means in a graded succession in time ; (3) the character of the end displays the principle of the whole and motives the eflbrt of progress towards it. If these results be kept in view, we shall be led in tlie path of a true theism and a right predestination. The universal dualism deeply seated in the entire constitution of things cannot be denied ; it raises the problems. There are speculative systems that easilj' set it aside, in the way of logic joining opposites that are held to be originally one ; but by such logical redemption no strength is given to iiuman thought or moral aims. Theistic monism cannot thus proceed ; it must show the dualism overcome in the way of historical fact and moral process, such that God is seen to be all in all, realizing Himself in His attributes in finite forms through the free play and independent life of their internal forces.' The steps of the proof are clear. The physical creation, operating freely within limits imposed only by its own material, is an orderly system working out its special end in man. Man is tlie living synthesis of nature, which in all its parts prefigures him, and in its functions aspires to what IS only satisfied in him. History is characterized by the same independent interplay of all her forces and moves on under laws which reduce the acts of the countless conscious subjects who make events to a world of order, tlie progress of which is the evolution of the spiritual man. Man himself, granted that he is by nature a divided and complex being, is nevertheless in the healthy personality one. Aim, will, resolve, make him a complete unit ; as mind or will he is a whole ; and the more he advances in intelligence and etliical power, the better he is fulfilling the ideal of his own life, and responding to the preparatory movements beneath the human sphere which have gradually disclosed it. Humanity is thus the final cause of the world, history, human nature. Now, as it belongs to the nature of God to actualize Himself in humanity, the human spirit, as it descends into the depths of its own being, recognizes itself to be divine in principle. The perfect consciousness of this we see in Curist, and owe to Him. He made known to man his inborn divinity. Hi.s incarnation exhibits the unity of the divine and human. That consciousness comes first in a single individual, in isolated form, a present divine fact, serving to stimulate the human spirit to new life. The last consideration is of the highest importance. It contradicts all ideas which resolve the revelation of God in Christ into a general fact belonging to the phenomenology of spirit, and implies the personal God communicating Himself in dynamic force in positive historical form. Man has not grown into the consciousness of his own divinity ; it has been revealed to him. Kevelation is not simply an extension of the knowledge of God ; it brings in an actual economy of grace as actively employed in the redeeming of men. Only by a sum of saving acts, unfolding His mind and will, can the living God become fully unveiled. In this sense Christianity alone is the revelation of God's redemptive love, since the whole person of Christ — His words, works, death, resurrection, exaltation — serves to bring into actual view the will of God as concerned in tiie salvation of men. Not througli Christ merely, but in Him, in the undivided whole of His personality and history, as ' Head over all things to the Church,' God was reconciling the world to Himself. The Christological element leads us to regard the will of God for our salvation not as abstract, but as personal and positive in His Son. That, however, could not have happened haphazard in the divine mind ; as it was essential 1 The first thinker clearly to expound this position was the Italian G. B. Vico ; cf. his 'La scienza nuova,' in Opere, ed. G. Ferrari, Milan, 1836-37 ; R. Flint, Vico, in Blackwood's ' Philosophical Classics,' Edinburgh, 1884.

  
    228 PREDESTINATION to the setting forth of His glory, it was ' before the foundation of the world,' by His determinate coiinsel ; and it determined the foundation of the world and the subsequent fortunes of all therein. Predestination is by the will of God, in an organic process,^ in Christ who is its primal and final principle. III. Significance.— 1. For the idea of God.— The predestination idea safeguards three factors in the relation of God to the world : (a) His free agency and responsibility in His activities, (b) His co-operation with His creatures in their true life, and (c) His efficiency in the fulfilment of His purpose. (a) Arbitrariness has been associated with God's predestination. Yet predestination forbids arbitrary caprice on His part. The great advocates of its truth know nothing of arbitrary acts of God. The acts of God, they argue, are consistent with the character of God ; the nature of God is prior to His laws, and His nature and character are of the absolute and perfect good. Inscrutabiliti/ has been associated with predestination, as a cover for any injustice that may emerge in its issues. Now, while on any theory of the universe the last reasons of the constitution and course of things must always be sought for in the council of an eternal wisdom which it is beyond our capacity to fathom, and therefore inscrutable, in the inscrutability there can be no injustice or partiality ; for those reasons are the outcome of an eternal \visdom, righteousness, love. God's action here can never be that of a selfish man. He acts according to His glory, which cannot be dissociated from His nature as absolute good. In that character His moral perfection implies an absence of arbitrary or unjust act. Inaeterminism has been associated with predestination. But God cannot act as an indeterminate power. He is intrinsically and necessarily good — not by necessity, but freely, Ijecause He wills the freedom which lends His action its ethical character. The necessity which keeps Him from evil is moral — conformity to love, goodness, holiness. In contradistinction from these, the divine predestination is an act of sovereignty, in the exercise of which God shows only mercy and goodness. Sovereignty is not simple supremacy ; it is the sphere of divine freedom whence issues only blessing,^ for there divine procedure is not limited by considerations of man's excellences or sins. (6) God's blessing us is His co-operation with us to cultivate in us His life. As in Him, so in man, true life is attained by a combination of necessity and freedom. Man everywhere, as he ascends in intelligence, is inwardly conscious that He is able to do right. He is also convinced that God is on the side of the right. The tendency to excellency of life indicates God's will. It grows in man by his response which he makes in his freedom as he directs himself more perfectly towards God. Yet it is not simply by his desire and aspiration and the efforts born of these that he ascends, but also by their satisfaction in the answering care and recreative energy of creative love. These experiences point to the transcendent truth that creation was with God from all time, came from God, is in part turning of its own will towards God, is in part ever turning more and more consciously towards Him, and becomes at last completely, self-consciously, at one with God in will— the doctrine of the Logos, the hope of the eschatologist, the dream of the mystic. (c) Is it but a hope and a dream ? Can God's 1 The first philosopher clearly to recognize the organic process of the divine purpose was St. Augustine. 2 Calvin terms the opposed doctrine ' frigid and jejune ' ilnst. i. 16. 1). purpose fail ? Our conception of omnipotence must be modelled on what we know of finite power, though not limited by it. In our experience the .secret of power lies in the ability to conceive the end in view and to regulate action towards that end. Those are not absent from God. For the creation of the finite He is responsible. He has chosen to create it not a passive thing, but a life with a way of its omti. Why should we not believe that it is only the possibility, not the actualitj% of evil that is necessary ? If the end which God has in view is a form of life produced by the ability to co-operate with or to resist Him, it must be part of His omnipotence to be able to give the ability to resist Him. The resistance would be evil. In so far the Creator is responsible for the possibility of evil and its attendant risks. On the other hand, the divine prescience cannot be conceived as dim or vague, or the divine blessedness as uncertainly fluctuating with the uncertainties of men's choices, as Calvin asks, ' How can the contingent affect the First Cause on which it entirely dejiends ? ' The possibility of future failure on His part must, therefore, be limited. God must be credited with provision against the results of all possible disaster. Is not fatherhood the best symbol of omnipotence? His creation must not finish in itself, but must go on to recreation — a consummation visible in Christ and Christian humanity, in whom ' the whole world is reconciled to God.' God, then, has willed all men to be saved. He has predestinated all men and things in His Son. Creation is prelude to incarnation, and was never designed to furnish occasion for irreformable sinners. In the foreordination as in the judgment God might say, ' I never knew you sinners.' He has contemplated all in Christ ; He has foreknown all in Christ ; He has loved all in Christ ; He has elected all in Christ ; and by the one same act. He has taken every possible means to fulfil that act with success. Through creation, history, redemption, He has gi-adually exhibited and communicated His life to men, to raise men to its likeness step by step. Respecting his liberty God forces no man, yet presciently and preveniently seeks to persuade men. He reserves also the right to intervene by His omniscience and omnipotence in order to avert thoroughgoing disaster. Both courses He takes in the exercise of His sovereignty, which is the field of His freedom. That ' preferential action ' ^ of His can fail only if the infinite resourcefulness of His nature "fails — a result inconceivable.^ 2. For the idea of man. — The predestination idea yields two precious assurances for man's conviction along with a grave warning : [a) the certainty of his practical freedom of will, (b) the ability to attain his destiny, (c) the fact of failure as both possible and permissible. (a) Necessity has been associated with predestination. The problem that it raises is perennial. Its reproach no system can roll away from itself. As the divine Being is a harmony of necessity and freedom, so they run through all His handiwork inclusive of man's life. In themselves they are not antitheses, and they are but crudely conceived when opposed. A theistic predestination excludes their opposition and leaves the vindication of necessitarianism to ' the wisdom of this world ' as in materialism and idealism — in men of .science like Huxley, Spencer, etc., in men of speculative idealism like Hegel and others more pronouncedly pantheist, who assert that they see in all things the working out of an eternal necessitj-. Philo1 Martineau's phrase. 2 The foregoing excludes three positions : (a) the notion that God predestinates fixed numbers, (b) the notion that God predestinates to evil, and (c) the notion that God predestinates, 'by permission,' eternal consequences of evil.

  
    PREDESTINATION 229 sophers of the type of Schelling, Lotze, and others are truer guides. History, they urge, is characterized by a union of freedom and necessity, the product of a freedom somehow pervaded by necessity, composed of the acts of countless conscious subjects which yet form a world of order.' How can this be ?, they ask. Only througii the operation of a principle superior to both in which they are one — God. History is tiie evolution of that principle. It I'eveals itself through the free play of individual wills, and could not be were those Avills not free so that they are fellowworkers with it. Free will is incapable of rigid objective presentation ; it is best exhibited by a process corresponding to the development of freedom itself. What is freedom ? It is only in terms of experience that it can have any meaning at all. So with necessitj'. They are two constantly alternating poles of our experience. The only solution is a repeated appeal to the subject. The freedom which we at once oppose to and collate with necessity is subordinate to the higher freedom of consciousness on which the distinction rests. Thus modern psychology. In the metaphysical reference the difhoulties arising from finite freedom may be met by the contention that, while the total possibilities, however far back we go, are fixed, yet within these, however far forward we go, contingencies arise,* and the best is reached only by living through the less good. {b) Fatalism has been associated with predestination. Calvinism is alleged to be specially chargeable with the error in Christian times. Unquestionably paganism furnishes abundant traces. The popular misunderstanding of foreordination is fate. Predestination, however, is not fate. Fate is a conception for which there is no foothold in the Christian system. Belief in one's fate or star or fortune is apt to characterize both great men and small, and to prompt both to trust in their strongest qualities, which may not be their best. In so far as a man is possessed by a blind feeling of being an instrument of destiny used by an irresistible force he knows not to what end, his belief is a weakness. It bears no likeness to the Christian idea, which has two features : it makes a man rationally conscious that he has a mission to accomplish, and it impels him when he learns the divine will to be humbly submisvsive to its dictates. ' I will do God's will and what I choose,' said General Gordon. The Calvinistic ' fate ' is incentive to heroic eti'ort, a challenge to play the man. God's predestinations are moral inspirations.* What God ordains man realizes. Yet withal there is more. Calvinism in its severer aspect embodies something additional. It is often neglected in Christian thought ; it was seldom absent from the 1 F. W. J. von Schelling, ' Philosophische Untersuchungen uber die menschliche Freiheit,' in Philosophische Schri/ten, Landshut, ISU'J; B. H. Lotze, Microcosmos, Eng. tr., 2 vols., Edinburgli, ISSo. '•2 Tliis ie Martineau'8 solution, accepting it from Dugald Stewart ; cf. A Study of Redgimi, bk. iii., 'Determinism and Freewill.' It is the position gradually but cogently won through the succession from Kant to Lotze. Science, as distinct from metaphysica, hag also in recent years begun to vindicate 'freedom' as rational; with the activistic and vitalistic philosophies of Eucken and Bergson it has entered on a new era. In a recently published letter of more than ordinary interest Bergson writ-es : 'From all this [the contentions of his three works, Essay 07i the immediate Facts of Consciousness, Matter and Memory, and Creative Evolution] there clearly emerges the idea of God, Creator and Free ; the generator at once of matter and of life, whose creative efforts as regards life are continued through the evolution of species and the constitution of human personalities.' 3 Cf. J. Orr, The Progress of Dogma, London, 1901, lect. i. Calvin and Knox in their treatises strenuously deny that predestination is fate. Sir W. Scott credits Montrose with the ditty : ' He either fears his fate too much, Or his deserts are small, That dares not put it to the touch, To gain or lose it all.' pre-Christian conscience. In India and Greece, among the old Teutons, in many Christian sects and not a few of the noblest Christian minds it found impressive expression, viz. man's profound sense of the radical obscurity and deep underlying tragedy of human existence — the Wdtsdimerz of modern pessimism. It centres in that sufiering in which the subject is victim. It is the tragic mystery of the worl.i, something pite«us and fearful ; not emergent merely from external forces nor from human acts, not the moral order nor yet a mere fate cruel and inditlerent ; but something inscrutable and inevitable outside all these which bears on man's life and assails it. It is a demonic force, ready to spring, when circumstances or character or both give occasion, upon its victims to wreak upon them a dire doom, in tlie drawing down of wiiich motives are nothing, circumstances nothing ; the motives may have been .allame with goodness, the circumstances such that any other course was impossible, yet with sharp and swift consequence the stroke descends out of the place where dwell the Nornir (Teutonic), the Hathor (Egyi)tian), the Erinyes (Greek), the 'divine jealousy' (Hebrew), and all such as ' work woe to mortal man.' It is this almost universal dark instinct more than the Pauline election that is responsible for the horror of much Christian escliatology and Calvinistic gloom ; it inheres in the natural man. Early Greek dramas, Shakespeare's tragedies, Maeterlinck's es.says, cover a stretch of many centuries and represent widely divergent civilizations, yet in this they are one. It is an insistent sense in all thought which has these two grievous wants : the lack of personality in the Deity and the lack of reality in the world. It is the great merit of Christian thought to remedy both defects and to lift in some measure the awful burden from human hearts. It does so by teaching the unity of the physical and moral spheres, tlie organic character of all existence in God. It agrees that these spheres do not exhaust the content of reality nor enable us to grasp the depths of being, and so cannot be erected into the working powers of the world or made the complete expression of the divine will. But what Ls beyond them is not dark, cruel, vengeful, jealous of men, eager to slay, but an order far deeper and richer than that which we know in time and space, where God's will alone abides unchanged and unchangeable, working itself out not only in spite of but even by means of all opposed to it ; and it is a will of good to man. (c) Opposition there is. It is vital ; so real and serious as, not indeed finally to thwart, yet grievously to hinder, the fulfilment of the divine purpose, and at the same time completely disintegrate its own spirit-power. God cannot fail ; individual men may. The forces adverse to Him are autonomous, and the autonomy is real ; hence all may not ' work to will and to do of His good pleasure.' His workmanship is not merely mechanical, infallibly realizing His conceptions. He has His conception and also its completion before Him, as every purpose must ; but tlie first has to reach the second not forcibly but freely through the material in which it seeks to be expressed. That material may never move against Him in the mass, but it may in the individual ; for the individual is not wholly moved by the mass and may use the energy that is his own at variance with the force of the whole. When this is so, what then ? Are there refuges, reservoirs of latent self, for the rebels ? The energy of life-force which they misuse, is it transformable? Perhaps; by lapsing into the universal life, tiiere to be re-formed.' At any rate, it may utterly fail in its present form. 1 Cf. the Biblical Hgure of God as ' the potter.'

  
    230 PREDESTINATION Individual tragedy is too frequent here to render it improbable or impossible hereafter/ unless, within the reaches of the divine resourcefulness and the possibilities of the organic life of the race, there be means of conversion and renewal at which we cannot even guess. Men must 'give all diligence to make their calling and election sure.' IV. History.— 1. Ethnic— Predestinarian conceptions arise at a certain stage of religious reflexion of necessity ; and kindred conceptions are to be found in all religions which have been influenced in their development by speculative thought. Even polytheism adumbrates them in divine personihcations of Destiny. (a) Greek. — The best instance of this we find in the Greek poets and tragedians, with whom the belief passed through a variety of forms : (pdbvos, S.T7J, fidipa, v^/xeais, Epivves. These are less intellectual solutions of the problem than deifications of experience ; and they are remarkably comprehensive. At first, as in Herodotus, Pindar, and Theognis, envy and caprice characterize the Olympic gods in their dealings with men. Men are the restless rivals of the gods, and must be taught their proper place. Occasionally a righteous purpose governs the divine dealings ; occasionally also defects of character in men bring on their misfortunes. But such features do not manifest themselves in force till we come to the great themes of ^schylus and Sophocles, whose tone is vastly superior. The caprice of the gods is by them modified in an ethical direction. Personal calamity is a judicial act pronounced by a moral governor on men's follies and crimes. ' Divine Justice displaces the divine Jealousy. ' * The mental and moral clouding gives way to the notion of events baffling human foresight and so leading to unconscious crimes. Even the dark power of Moira is part of the moral order, designed to incite man to resistance, in making which he may fall, but in his fall he is greater than if he had never met the challenge. Within increasingly broad limits, too, man's freedom is recognized. In Sophocles there is the mature idea that suffering is not always final, but is foreseen in the counsels of the gods as part of the permitted evil which is a condition of a just and harmoniously ordered universe. It is not inconsistent with this that epic poetry gives more prominence to circumstances and external forces in the determining of character ; for such is the nature of epic as distinct from drama. Thus there is little justification for the common theory ^ that in the Greek drama everything is foreknown and develops inevitably from the beginning\ Tragic fate needs a tragic trait in the victim. Cf. art. Fate (Greek and Roman). (b) Roman. — Nothing like the same subtle sensitiveness is found in the lioman early theology. The citizens of Latium and the surrounding parts were a more secular and political race ; and destiny with them amounts to little more than a belief in their own genius and the enterprise that renders it effective. The deity Fortuna embodies this faith. Destiny is seldom regarded as personal doom ; it is rather racial mission. Nor does it often occur to the Roman thinker to inquire into the origin of 1 Granted this, it follows that the total effect of individual tragic failure hereafter on the whole world-plan may be dealt with as in the case of individual failure in this life's progress. The Creator's method, righting what goes amiss, here may indicate His method in the hereafter. What is that method? Briefly nature's desire is to rid itself of defects ; if defects persist, the cause is not in them, but in the progressive organism of life in which they are survivals. But the primal and final plan of God can have no inherent defects. 2 S. H. Butcher, Some Aspects of the Greek Geniuj^, London, 1904, p. 109. s Schiller's so-called reproductions of Greek dramas illustrate this popular but erroneous idea. the special genius of his people. The metaphysical and ethical implications of the belief were not canvassed. Cf. art. Fate (Greek and Roman). (c) Teutonic. — Remarkable is the contrast in the Teutonic idea of destiny. It forms a prime element in an elaborate mythology whose foci are Odin and Urdr, divinity and fate. It is difficult to delimit the respective jurisdictions of these two ; but the lion's share of power fails to Urdr (Vyrd). She is the goddess of fate, and also of death — a significant conjunction. She is the dispenser of life and death, with her nmids the Norns (arbiters -of life) and the Valkyries (arbiters of death), who dwell with her under the world-tree (Ygdrasil), which stands forever green, watered by her gold-cased fountain. The might of Odin standing behind is no relief ; he wields a lawless power, with a loveless will. He stands for blind, arbitrary, elemental will — will cut off" from wisdom, a brute, blundering, pitiless, eccentric will (with the single bright feature that it chooses the warriors for Valhalla), which surrounds human passion and affection with a tragic cloud against which the heroic figure is shown oft'. A deep pessimism pervades the Eddas. It is as if the cruel and dismal climate of the North, the huge terror of storm and sea, the high courage of reckless hearts crushed by the irresponse of apathetic deity, were all gathered up in a vast and bitter gloom — that general spirit which for modern understanding has been so powerfully portrayed in the romantic operas of Richard Wagner,* Cf. art. Doom, Doom-Myths (Teutonic). {d) Indian. — On a higher plane, turning to ancient India, we find a definite theistic development in the later stages of the Upanisads, in the Kdthaka and the ^vetdSvatara, where there occurs the clear idea that 'only by the man whom he chooses is God comprehended — to him the dtnuin reveals his essence. In the Buddhistic teaching prominence is accorded to the law of karma (q.v.), according to which the soul in its successive transmigrations has each stage irrevocably determined by its conduct in the previous stage — a suggestion of ethical necessitation which even in its fullest expression remains vague. Apart from express teaching, Hindu life and ideas are predominantly fatalistic, unfree, unenergetic. The drama is full of detis ex machina ; the actors seldom rely on their own will. The religion, largely a ritual, shows the divine wrath ready to burst out on the most trivial occasions and fop' the most trifling offences. ■2 Cf. art. Fate (Hindu), (e) Chinese. — In ancient China there is the great law of Tao, circumscribing the course of human life in a cosmos of omnipresent order. It overrules the entire animation of the universe in both its aspects of light and darkness, life and death, good and evil. It never deviates or diverges. It metes out justly and equitably to all men, by means of the spirits or gods rewarding the good, by means of the spectres punishing the bad, with perfect impartiality. Blessing comes to those who conform to its laws, hurt to those who violate them. The fear of the spectres is very great ; there is an all-pervading demonism, counteractives to which make up a large proportion of Chinese religious practice,® The evil spectres may interfere at any moment with human business and fate, favourably or unfavourably. These spectres are the instruments of retributive justice. Tao is 1 Cf. on this paragraph V. Rj'dberg, Teutonic Mythology, Eng. w., London, 1889, §§ 61-64. 2 P. Deussen, The Philosophy of the Upanishads, Eng. tr., Edinburgh, 1906, pp. 172-179. Consult on the subject generally N. McNicol, The Religious Quest of India ; Indian Theism, Oxford, 1915 ; Mrs. Sinclair Stevenson, The Heart of Jainism, do. 1915. 3 J. J. M. de Groot, The Religion of the Chinese, i vols., Leyden, 1892, bk. i. p. 935 f., bk. ii. ch. ii.

  
    PREDESTINATION 231 both the creation and the creator, the motive force of the universe and the free determiner of its agency, spontaneously working from all eternity. His favour, won by obedience to his motions, may be secured by faitliful observance of them in the actual movement of the world and life. Having no superior or co-euual, lie secures it that human destiny is neither dark nor cruel ; it is clear and orderly as himself. Cf. art. Fate (Chinese). {/) Egyptian. — In ancient Egypt the moral conditions of character and destiny are similarly conspicuous. Egyptologists are divided as to the characteristics of primitive Egyptian religion, whether they are those of a polytheism or those of a monotheism. But even that school which asserts its polytheistic character agrees that underneath the multiplicity of deities there is always the feeling of their unity ; and, whenever that unity is at all recognized, it carries with it the further concept of the spirituality of the divinity in tilings ' — a spirituality that is righteousness. The goddess Hathor, the patroness of joy and happiness, is also the cosmic principle, the personification of the gieat universal power of nature perpetually creating and maintaining all things, great and small ; she is further in the judgment a foremost figure on the bench. In ' The Precepts of Khensu-hetep ' (F. J. Ciiabas, in L'Egyptologie, Paris, 1876-78, ch. vi.) the explicit references to sekher neter show a clear and definite idea of divine providence,^ by whose goodness men subsist. To the supreme being who is thus regarded is attributed at the same time the creation of the world and all things ; and, as he is righteous, his plan is righteous. We owe it to this religion that it emphasizes the fact that the guilty suffer, the penalty being exacted at the time of the wrong-doing, not deferred to a later day or generation.* Cf. art. Fate (Egyptian). 2. Jewish and Muhammadan.— The OT and NT ideas are given in extenso in the art. Election. There all in creation, history, redemption, is referred back to the divine sovereignty. The special features of that relationship as experienced in vital religious activity alone are set forth ; the general idea never gets beyond its most general expression. The same speculative reserve characterizes later Jewish thought. Its particular interest is not high ; except in the case of individual rabbis, nothing further is ventured than the statement of a comprehensive dependence of all things and all persons on the divine supremacy, and an insistence, always in subordination to God's sovereignty, on man's free will. Intellectual problems are evaded as beyond human solving. Of the Jewish sects in the time of Christ Josephus is responsible for making the Pharisees material predestinationists, the Essenes absolute predestinationists, and the Sadducees hostile to all forms of predestination, since they traced all events to chance. Material predestination limits the divine decree to this material life ; an example from Hul. vii. 6 is to the effect that a man does not hurt his finger in this world unless it has been decreed. It is a peculiarly Judaic idea, and belongs to the main stream of Rabbinic conviction. Other currents represented in Rabbinism are the two familiar to Christian controversy — the one emphasizing man's freedom, the other divine o venule. According to the one, the decision rests with man, whose conduct determines his destiny ; the spirit's prime endowment is freedom. According to the other, God directs and foreknows all. A representative utterance is that of R. Akiba (Ahh6th, 1 Cf. O. P. Tiele, Hist, of the Egyptian Religion, Eng. tr., London, 1882, pp. 216-230. - Cf. E. A. W. Budge, Gods of the Egyptians; or Studies in Egyptian Mythology, 2 vols., London, 1904, i. 125. 3 Cf. on this E. Naville, La Religion des aneiens Egyptiens, Tans, 1906, pp. 150-175. iii. 15) : ' All is foreseen yet freedom is granted' — a position whose last eminent apologist was the renowned Maimonides.' Muhammadanism teaches an absolute predestination, to both good and evil, happiness and misery. God is conceived of as absolute will, operating by rigid law, moulding the material by whose instrumentality it works, after the manner of Oriental despotism. Muhammadan philosophers expound it in a more extreme way than it is set forth in the Qur'an until the doctrine has become practically pernicious. The reaction set in by the Mu'tazilites, who assailed the orthodox view with keenness, made room for free will, but was eventually overcome by orthodoxy.- Cf. art. Fate (Muslim). 3. Christian. — Predestination holds a large place in the history of the Christian Church. It has fanned burning controversies, and generated popular fear ; it has fostered stern ideals, and moulded strong natures. In its largest sense the finest intellects of the Church have been attracted to it, and those periods that have been most fruitful in reconciling the development of Christian ideas with the growth of culture have been indebted to it above all for inspiration. The epochs of its progress are marked by these periods. («) I<irst stage. — The first stage is signalized by the conflict of the Greek Fathers with Gnosticism, the conquest of the Greek mind by Christian theology. The problems of Gnosticism are in the main two : (1) the nature of the Absolute, and the method whereby He can be the creator of matter, and (2) the origin of evil. The Gnostic solution is found in an endless succession of jeons or emanations of the Absolute which serve to span the gulf between Him and creation. Gnosticism, in establishing its theory, had to deny free will. It is a solution metaphysical and necessitarian. The Greek Apologists and Fathers, addressing themselves to the problem, reached a solution ethical and personal. They know nothing of unconditional prede.stination ; they teach free wUl. Believing in the sovereign efficacy of reason and conscience, they interpret the Absolute in terms of them. Their contribution combines four points, viz. (a) the Absolute requires mediation ; (j3) the mediator is the Logos ; (7) through the Logos the Absolute is creator ; (5) freedom is the mark of man. All schools at that period held an abstract notion of God. The central quest was after an appropriate medium of communion between the Supreme Being and the world. The Gnostic attempt failed before the magnificent doctrine of the Logos (q.v.)— the issue of the controversy and its end. The doctrine of the Supreme as Creator through the Logos, and the activity of tiie Logos in nature, history, and man, are the primary ideas of Patristic theology, set forth partially in" the Apologists, with fullness and learning in Clement and Origen, and preached by Chrysostom. It is essentially a new Gnosis, summing up the divine design of cosmic history. {b) Second stage. — The second stage opens with the Latin Father, St. Augustine (t 430), and the fall of imperial Rome. That event gives the motif to his profoundest thought that liistory is the history of two antagonistic cities, so that he can compare the ordered series of the centuries to an antistrophic hymn pervaded by an antithetic parallelism which turns on the call of God and the response of man {de Civ. Dei, xi. 18). Into his particular opinions on religious predestination we need not enter (see Augustine, Election). His 1 F. Weber, System der altsynagogalen paldstinischen Theolonie, Leipzig, lisSO. ^ ... ^ ,. j u ^ E. Sell, Faith of lilam^, London, 1896 ; D. B. Macdonald, Development of MuMim Theology, London, 1903.

  
    232 PREDESTINATION l)ositions are not always superficially consistent. But his great merits are clear. He distingnishes prescience from predestination, and aids to a better analysis of the latter. He expounds a richer idea of will than the inherited views of the Greeks and the Pelagians ; and initiates a discussion from the main position of which Christian thought has never since withdrawn, viz. that the unregenerate will is not free ; freedom is growth in the power to do right. 1 Great as these services were to the progress of truth, they are not his chief contribution to the predestination idea. That concerns itself with the nature of the divine purpose the motif of which is referred to above. He unfolds his ideas in his main book, de Civitate Dei, called forth by tlie decay of the Roman State. The underlying principle of that masterly exposition is the organic character of the divine purpose. It is pervaded by his deep sense of the continuous evolution of the divine purpose in all things. It sums up his conviction of a life's study. Throughout his life he was intent on reducing to a consistent unity the varied elements of nature, historj^, and revelation, as they presented themselves m believing consciousness. So successfully has he vindicated that principle that subsequent developments have proceeded upon it, always the more clearly to demonstrate its essential truthfulness. The controversies that ensued, directed against St. Augustine, assail details — in particular the doctrine of ' predestination to evil ' or the reprobation of tlie impenitent wicked. Rabanus Maurus (t 840), Hincmar (t 882), and others argued the inconsequence of that doctrine by Scripture proof, John Scotus Erigena* (t c. 877) its inconsequence metaphysically — both legitimate corrections. The Augustinian doctrine in its general drift worked on with increasing cogency throughout medifeval Christendom, quickening an extraordinary ferment of ideas, creative of new impulses in every direction, religious and disciplinary, political and social. Into the stream of religious and general culture there entered currents widely dissimilar, deriving from the study of Aristotle and of Dionysius the Areopagite, really alien to the Latin genius. The pregnancy of St. Augustine's philosophy succeeded in acclimatizing rich elements in both in the atmosphere of Western theology. (c) Third stage. — Of this the constructive intellect was that of St. Thomas Aquinas (c. 1227-74), who quells the maelstrom of mediaeval thought. In him we see St. Augustine pruned of his many verbal and logical inconsistencies and his view of the world and history so presented with a logical thoroughness and developed on different sides as to exhibit a proper system, or summa. Of specific value is Aquinas's discussion of prevenience or premotion, and the grace of natural virtues — features of Augustinianism that have obtained a secure lodgment in Romanist theology, but not in Reformed. The whole eflbrt of Aquinas results in a fusion of the best culture and most spiritual faith of his age. The Augustinian spirit pervading it is in his work definitely incorporated with the official teaching of the Roman Church. St. Thomas inspired the Decrees of Trent (1545-63), which, while affirming several Scotist positions, define a mild Augustinianism.' The Augustinian principles are three : (a) God is absolute master by 1 Augustine's denial of freedom is really denial of capricious choice — the assertion of self-determination along the lines of one's true character. 2 Erigena's contention, ' no predestination to evil ' because that would imply a duality in the divine nature, or else the existence of some power above God determining His will, is acute (cf. his tractate de Prede.-itinationi'.). It undermined for the future the recurring idea of God as the author of evil. 3 Looffi's statement, ' the history of Catholicism is the history of the progressive elimination of Augustinianism,' we regard as a jfross exaggeration. His grace of all determinations of the will ; (/3) man remains free under the action of grace ; {7) the reconciliation of these two truths rests on the manner of the divine government. The Tridentine formuliE reaffirm original sin and man's need of grace as against Pelagianism (sess. vi. can. 2), the freedom of man and the ability of doing good and evil even before embracing faith (vi. 6. 7) as against the Protestants. Trent further, with St. Thomas, teaches the universal offer of salvation and divine provision of the means of grace. The problem of harmonizing grace and freedom is left undefined; the brief of Benedict XIV. (1748) gives liberty to all schemes of reconciliation — the strict Augustinian, the Thomist, and the Molinist.^ (cf) Fourth stage. — The fourth stage came with the Reformation and the awakened moral conscience. The absorbing interest of the 16th cent, was religious, not speculative. No commanding intellect of the comprehensive order of an Origen, Augustine, or Aquinas arose to ofi'er the new synthesis of faith and cultui-e which the times imperatively demanded, and little progress was made in the growth of the predestination idea. Luther and Erasmus, Zwingli and Calvin, with minor divergences, agree in reverting to St. Augustine on the main issues and in the supjiosed interests of evangelical piety ; but none of them had adequate philosophical equipment to formulate anew the problem in consistent and convincing form. Hence Western Christendom remained divided. Its continuance in disruption was due as much to the absence of a first-rank philosopher as to the presence of a fiery Reformer ; for fresh religious feeling is less divisive than stale religious dogma, and the speculative reason of the Reformers made but indifferent flights. The proper contribution of that age lies elsewhere, in the fresh emphasis set on the doctrine of election as the believer's ground of certainty of salvation as against the Church and its machinery of grace. Polemical motives against Roman ideas of autliority impelled the Reformers to give election a paramount place in their system, with the result that its philosophical counterpart, predestination, assumes, not only in general theory, where it is relevant, but also in theological construction, where it is not, the position of basal principle controlling the entire system. The Institutes of John Calvin (t 1564) is representative. It asserts the double predestination, to life /and death quite irrespective of merit. The central idea ^ is that of an independent and immutable decree of God, in which foreordination and foreknowledge are inseparable. Beza, Calvin's successor at Geneva, is the father of ' high,' or supralapsarian, Calvinism. The common view of the Reformed Confessions, confirmed alike by the Synod of Dort (1618-19) and the Westminster Assembly (1647), is infralapsarian. The infralapsarian (infra lapsum) theory of predestination, or the decree of predestination viewed as subsequent in purpose to the decree permitting man to fall, represents man created and fallen as the object of election. The supralapsarian theory designates the view which supposes that the ultimate end which God proposed to Himself was His own glory in the salvation of some men and the damnation of others, and that as a means to that end He decreed to create man and to permit him to fall. Strict Calvinism subsequently found mitigations in the ' Federal Theology,' expounded by Cocceius (1603-69), professor at Leyden, who introduced the idea that God's judicial charging 1 Cf. a valuable account by B. Portali6, in CE, s.v. ' Augustine.' 2 Ritschl, Sneckenburger, etc., have denied the centrality ; Scliweizer proves it fully. M. Scheibe (Calvins Pradestinatiomlehre, Ualle, 1897) describes the religious motives underlying Calvin's construction.

  
    PREDESTINATION 233 of the guilt of Adam's apostasy to his descendants was racial, and not personal ; and in the contemporary SauMiur school of Cameron, Amyraut, and others in France, who attempted a combination of f (articular election and universal salvation (subterapsarianism). Uold opposition was offered by the Remonstrants led by Arminius, professor in Leydcn from 1602 to 16U9. A year after his death his disciples, as an organized party, presented a Hemonstrance to the States or Holland pleading for toleration, and, for the sake of defining their position, j)resented soon afterwards five Articles expressing their views. This is tiie origin of the famous 'Five Points' in the controversy between Calvinism and Arniinianism. Of Calvinism the ' Five Points ' are unconditional predestination, E articular election, efhcacious grace, divine reproation of the wicked, and final perseverance of the elect. Of Arniinianism the opposed points were conditional predestination on foreseen merit, universal salvation, resistible grace with the provision of means sufficient for salvation, preterition of the wicked, and possible lapse of the justified from grace. Later, Methodism came with a synergistic solution which is logically indefensible, but has proved serviceable for piety. The Calvinistic victory was one of logic only ; even the victors felt that, if not handled with special prudence and care, the doctrine would be tlie reverse of helpful to morals and piety. The Calvinistic Synods restate old positions — Dort with relentless rigour, Westminster a little more cautiously. They contribute nothing new to the theology of the subject. The work of the Protestant scholastics was one of systematization for civil and religious reform rather than of inspiration to spiritual or apologetic progress. It had unquestionable merits. It demonstrated the political potency of the predestination idea in common life, when men are found to believe implicitly in the absolute will of God and to range themselves submissively under its behests in simple obedience. It established as never before the religious principle as the controlling principle of civilization, taught the civil power definite ethical function, laid thereby the only workable basis of free democracy, and thus, when the unity of the world's life and knowledge had been shattered by the break-up of the mediaeval Church, pointed to fresh sources of cohesion which prove the more efficient the more they are tested in the complexities of modern growth. Whatever critici.sm may be urged against Calvinism as a religion and a theology, it is certain that as a polity it has been a triumphant success, as the maker not indeed of kings — the claim of the mediaeval Church — but of what is much greater, States. The most commanding Calvinistic intellect appeared where there was obvious relief from the political pressure, i:' New England. Jonathan Edwards (1703-58) draws irto the system somewhat of the wider expanses of the New World that gave him birth. He sets forti. the Calvinistic view of the world with a masculine strength and rich insight of rare excellence, and in face of the most imposing critical antagonism which Calvinism has ever encountered — New England Unitarianism. He prepared the way for the final outfit of the predestination idea for its modern task ; and he did so by having greater confidence in reason than his contemporaries. Edwards was no reactionary. In the widely prevailing scorn of human reason he dived deeper into its depths and achieved two superlative results— the reconciliation of the divine decrees and free \vill, and the exposition of the divine motive for predestination as resting in the divine glory. Regarding the former he argued that the law of causality is universal ; that, while every man is free to act in accordance with his will, his power to will is controlled by causes outside of himself, so that ultimately the will must obey the behests of a power independent of its own purposes. Regarding the latter he argued that God's freedom is exercised in ' self-exhibition ' and ' self-communication ' — a selfcommunication which is creative in man of ' the religious affections ' (the form that union of man with God takes) which display the reality of predestinating grace. His work is a distinct advance towards overcoming the dualism in the Calvinistic position, leading directly to the idea of God as moral personality, the controlling principle of modern theology. In the Catliolic theology God is construed as substance ; and in Scotist, Socinian, and Arminian theology as will. The Reformers conceived God as the embodiment of the moral law, bound by His own nature to punLsh sin and to ui)hold the eternal principles of righteousness. The concejition, however, was not clear ; and side by side with it we find tlie old conception of sovereignty as arbitraiy will. Calvinism reconciles the two by distinguishing between the nature and will of God : nature is the sphere of necessity, will of freedom ; justice belongs to the one, mercy to the other. Edwards makes ' the love of being ' his controlling principle — lying behind both justice and mercy, containing them within itself. It is but a step from the divine self-love to the divine Fatherhood — the idea which fresii experience of the redemptive love of God in Christ (the discovery of the modern Church) revealed. (e) Fifth stage. — Under the influence of the renewed study of the life of Christ modern theology has brought into fresh jjrominence the ethical and spiritual qualities which were central in Jesus' thought of God. For the abstract Absolute of the earlier theology and the arbitrary will of the later it substitutes the God and Father of our Lord Jesus Christ, and seeks to show that in His wise, holy, and loving character we have the ultimate reality of religious truth. In this attempt it receives aid from two quarters. Through a better understanding of the nature of the will modern psychology makes it possible to overcome the supposed opposition between freedom and law, while philosophy, through its renewed emphasis upon the immanence of God, opens a way for the conception of (iod which shall include the concrete features essential to Christian faith. So far as the first is concerned, we are coming to see that it is not will, but character, that is fundamental for our idea of personality. That man is most truly free whose will is most completely dominated by a consistent moral purpose and whose acts — given a knowledge of that purpo.se — we can most certainly predict. Character denotes to us such consistency of moral purpose ; and law, so far from being a limitation of freedom, is its most effective .means of expression. In Christ, then, we can fill up ' the mere good pleasure ' of historic Calvinism with the inner constraint of redemptive love. Not less significant is the help iFom modern philosophy. We are seeing that the ultin.ate reality, instead of being the most abstract, must be the most concrete of all conceptions. We do not explain the world by thinking away all that is most characteristic in experience into a coloui^ess residuum, but rather by studying experience to discover, amid the infinite variety which it contains, the elements of permanence. Life is to be interpreted by its highest forms, not its lowest, and the nialities which Christian faith finds central in God 'become those most needed for an explanation of the actual facts of life. The main outline of the historical growth of the pre �

  
    234 PREDESTINATION destination idea is thus evident. In ethnic religion, lower, we have the instinct of fatality predominant ; in ethnic religion, higher, we have the dawn and gradual growth of the instinct of freedom. In Hebraism there is a definite conviction of the general idea of predestination, combining the two features of divine sovereignty and human liberty. Judaism, on the whole, conserves the same general idea. Muhammadanism reverts to fatality. Christianity, primitive and Patristic, preserves and defends predestination as received from Hebraism along ethical lines. The mediaeval Church deepens the idea, and develops its definition by setting in strong relief the absolute supremacy of grace over nature in St. Augustine and the congruity of grace with natuie in St. Thomas. The Reformation Church deepens the idea, and develops its definition by setting in strong relief the absolute spirituality of grace as resting in God's mercy (in the Reforming leaders) and its finality as resting in God's glory (in Jonathan Edwards). The modern Church, relying on modern philosophy, which has gathered up the results of the modern sciences, of nature, history, and man in a broad synthesis centring in the Supreme Being as moral personality, accepts the vindication of the harmony of divine sovereignty and human liberty, thus closing the most prolific source of conflict concerning this subject. The two foci of the predestination doctrine are both true, and every theory exalting one at the expense of the other has had to give place to the more adequate formula. The stubborn protest of orthodox common sense, which has never in any age lapsed, has been justified. The facts of the religious consciousness have availed to beget the theory, not the theory the facts. V. The modern task.— The supreme desideratum of modern religion is strong individuality, with its enterprise, romance, ever-fresh experience, and transforming impulses. It may be secured by that enlarged conception of the divine will regulating man's destiny to which every vital pulse of the modern spirit points. It will include a larger theism, a freer society, a richer soul. I. A larger theism. — The a^ntitheisms of the age are not wholly in error. They are popular because of the meagreness of the current theism. They are attempts to do justice to factors to which the prevailing theism does scant justice or even violence. They are not negative ; their negations proceed from a positive faith ; and in their positive contribution to thought they correct one another and enable us to discern the lineaments of an impressive philosophy. Superficially regarded, they all seem to lead to determinism, apparently absorbing the individual in the whole. Pantheism, materialism, socialism, secularism, naturalism — they look like the deification of the finite world. But only in the popular or semi-popular intelligence. Take, e.g., pantheism. It is a term to which the vaguest and most contradictory meanings are attached, the clearest being that which identifies the world with God and regards man as part of the world. Yet that is a notion destitute of historical foundation and, indeed, of any rational meaning. How can pantheism say that the finite world is the infinite ? We may say that it represents the infinite, but not that it is the infinite ; and that is the precise opposite of the deification of the finite. It iiuplies not the divinity, but the nothingness, of the world of sense and sight. The formula which expresses it is not • All things are God,' but ' God is all in all ' ; or, in the comprehensive phrase of Indian philosophy, ' There is but one Being, no second ' ; or the Christian conception, 'There is one God, beside Him no other.' Do not materialism and natursAism, when their real significance is seen, imply the same truth ? They are eager to exalt the cosmic life-force as the dominating world-force. But how do they interpret it ? Not abstractly, but from detailed observation of the actual phenomena of the world ; hence its general conception is not untrustworthy ; it is the concrete content of the abstraction of pantheism. And what is the contention of socialism ultimately but this, that no individual stands alone, that his perfection can never accrue in isolation, that, as the attraction of physical particle for particle causes every material body to retain its form and relations, so the self that will separate from the influence of other selves is on the sure path to disintegration ? Together these antitheisms in their essential pleas urge that God is the only reality in the universe, that the life-force of creation is one, that man's safety and perfection rest in right relation with them. God's immanence in the world is the modern understanding of the eternal reality of its process and progress. Such conceptions are as profound as they are novel. They^rise directly out of the minutest investigation into the facts with which science and history deal. They appeal to the theological mind to be drawn up into the idea of God and His relation to the world and man to enrich our apprehension of His transcendence and divine purpose. They teach us definitely concerning that purpose in the world that we know, and of Himself standing above it working out its ends. On the foundation of that knowledge we are summoned to build up convictions of the character and will of Him who thus acts and of the destiny of all His actions.^ 2. A freer society.— Social theory is as multiform as antitheism. Anarchism, communism, socialism, nationalism, imperialism, are imperfectly understood apart from the ideal and emotional impulses prompting them. They are preparing the physical basis, the material conditions of large advances in human liberty. Thej' are adversely criticized for doing the very opposite. But surely in their broad spirit they are operating to restrain those who need restraint within the attainments of human progress already won, in order that human welfare may enter on higher acliievements. Social pressure, law, is not the foe of liberty ; it is its nursing mother. Life depends on environment. A ' fullness of time and place ' must be before fresh growth can come. Co^nditions must be organized if new life is to b€ generated. It is from lower forms that the higher arise as the appropriate metier of their life is secured. The social and industrial unrest of the times implies the bringing to birth of a fresh life of humanity. The new quality of life cannot live except with new social advantage. Here we note two facts of modern psychology : (a) social integration promotes individual independence, and (b) personality is enhanced by progress in matevia! uouuitions. The individual is conditioT^cd by his environment ; that is the basis ot all sound sociology. As a machine cannot work in an atmosphere that freezes its oils, or a plant flower in beauty in the Arctic zone, so man cannot grow to his full stature in a world of squalor, sin, and disease. This is the modern rendering of the ancient ' fate,' yet with what a ditterence for human hope ! A large share of man's destiny is sealed by his birth and surroundings. On the one hand, while a certain power of choice remains his, his moral endeavour and moral vision are due quite as mucli to the community which produces him as to himself. On the other hand, it is a fact as well that this is for man's benefit ; it is the grace of the universe to his growth. A man is, first of all, a unity ; and his nature as such prevents his easy descent into 1 Cf. R. Flint, Agnosticism, Edinburgh, 1903, last chapter.

  
    PRE-EXISTENCE 235 the mass or dissolution into weakness. The more that unity of his is preserved and pressed, the stronger rises the outflow of original force of character, the result of social amelioration. Is this the mode of operation of the divine will upon the human ? ' Our wills are ours to make tliem Thine' — have we here the method of discipline? Here once more is a summons to revise that harassing perplexity of foreknowledge and free will ; here too a mightier incentive than before conceived for material progress and Christian enterprise. 3. A richer soul. — The practical experience of that old doctrine, the mystical union with Christ, has almost died down. It is well worth revival. The time is opportune. The stream of mysticism runs with a strong current in the modern conscience. It will enter theology as a power for good. Modern mystics are training us in their way of experience, and teaching the sacramentalism of nature ; they are renewing our confidence in the validity of both in grace. Redemption is an economy like nature and providence ; its spirit can be known and felt equally with theirs. The ordinances of Christ's appointment which sum up His saving acts to represent, seal, and apply their benefits, are its proper medium of communication, conferring ' God's essence and His very self ' on believers. There is a spirit in creation ; there is a spirit in history ; there is a spirit in grace. These three are not one, but the experience of the first prepares for the last, in which their partial union with the divine life is consummated in perfect union. That union feeds the spirit of man, for the simple reason that the spiritual nature of man is not some special faculty or out-of-the-body ecstasy, but the conversion and sustenance of his ordinary powers. It is because we confine our union with the divine Being to communion with Him by our ordinary powers that our religious life is so pulseless. But the fault rests, not in the powers, but in the method of using them. We commit two blunders. We use our powers in analysis, not in synthesis; and the result is that the self is not offered to the divine life for its unfolding. The self is more than the collection of its faculties ; and we have to realize that there is no end to the spiritual treasure latent in it when God has access to it. Then, again, we think God rather than experience God. But a thought God is abstraction ; a lived-with God is power — action and passion. We have to learn that in the infinite personality there is no end to such action and passion. These recognitions, of our own deeper self and of the divine self, open the way for inflows from God constantly increasing unto perfection. Within our self God speaks and to our self ; there is no identity, for identity would close intercourse. In this — the fine principle of the higher mysticism of our day — lies the sure hope of further spiritual advance. But now every increase of living experience of this sort brings with it an increase of power to understand what God's will is, what it is doing, and by what method He is doing it. Those ideas, the divine immanence in the world, the social solidarity of the race, the enhancement of selfconscious life, have as yet no place in theological system.' The divine transcendence idea and predestination idea have been drawn deductively from data that are abstract ; we must now build them 1 BYagmentary essays in that direction have been forthcoming during the latter half of the 19th centurj-. Modern theology has moved away from the old moorings ; partial reconstruction \a proceeding apace ; the comprehensive synthesis still lags. Yet the most fruitful interpretation still of the divine nature is that of will, motived by love, showing that in its general decline the heart of Calvinism, like that of Shelley in the ashes of his funeral pyre, remains entire. uj) by induction from what we have seen are the data alone intelligible to the modern mind. They will then assume their proper position as the controlling principles in a scientific tlieology fitted to enlist the finest sympathies of modern culture and to ett'ect its greatly desired harmony with modern faith. Literature. — W. A. Copinger, A Treatise <m Predegtination, Election and Grace, i^ondon, 1889 (a full bibliography in Appendix, up to recent times): The classical aiiltiors are in need of re-perusal and study: Origen, (i« Princiyiia, ii., iii. ; Augustine, de Pnrdestitiatione Sanctorum ; Erigena, de I'nedeatinatione \ Calvin, Institutes, iii. ; Jonathan Edwards, W'orku (in particular ' God's End in Creation' and ' Freedom of the Will ■), New York, 1869. The Histories of Do<;trine furnish useful reviews : Hagenbach, Shedd, Harnack, Loofs, Bovon, Gr^tillat (I'roteslant) ; and Moehler, Deozinger, Scheeben, Pohle (Koman Catholic). There are careful, if brief, articles in Elii, I'JiE^, CE, J E. The liiblical material has been laboriously cauvaa^ied by B. B. Warfield, in UDB. The credal and confessional definitions will be found in G. B. Winer, Doctrines and Confessions 0/ Christendum, Eng. tr., Edinburgh, 187o ; C. A. Briggs, Theological Symbolics, do. 1913 ; \A/. A. Curtis, A hist, of Creeds and Vonfrfsiom oj Faith in Chriilendom and Beyond, do. 19U ; P. Schaff, Hist. 0/ the Creedn 0/ Christendom, 3 vols., London, 1877. For special periods consult C. Bigg, The Chrintian Platonists of Alexandria, ed. F. E. lirightman, 0.\ford, 1913; W. Bright, Select Anti-Pelagian Treatises of S. Auf/uxtine, do. l&fcO ; J. B. Mozley, A Treatise on the Attgustinian Doctrine of Prede^tiaatioa'-'', London, 18S3 ; A. Domer, Angustinus, gein theoloij inches System und seine reliyioiU'philosophische Anac/iauyng, Herlin, 1873 ; Thomas Aquinas, Summa Theolugica ; R. Seeberg, Die Theologie des Johannes Duns Scotus, Leipzig, 19O0 ; D. J. Kennedy, in CE, s.v. ' Thomas Aquinas ' ; E. F. K. Miiller, Die Bekenntaisschriften der refonnirten Kirchen, Iveipzig, 1903 ; J. van Oppenraaij, Le Predestination de I'^glise rfformet des Pays-Bas, Louvain, 1906 ; W. Hastie, Theology of the Jtefoimed Church (Croall Lecture), Edinburgh, 1904 ; W. Cunningham, Discussions on Church Principles, do. 1863 ; E. D. Morris, Theology of the Westminsttr Symbols, Columbus, Ohio, 1900. For representative modern discussions of special parte of the doctrine and idea of predestination cf. the following : Lutheran. — C. E. Luthardt, Vom freien Willen, Leipzig, 1863 ; K. H. von Welzsacker, ' Das Dogma von der gbttlichen Vorherbestimmung im Jlen Jahrhundert," in J DTh iv. [1859] 627 ff. ; A. W. DieckhofF, Zur Lehre vun der Bekehrung und von der Prddcstination, Rostock, lsfe3 ; Karl Miiller, Die guttliche Zuvorersehung und Eruahlung, Halle, 1892. Rbkormed. — J. Forbes, Predestination ayid t'reeuill, Eklinburgh, 1879 ; F. A. Lichtenberger, Encyclopedic des sciences religieuses, s.v. 'Predestination'; J. A. Froude, 'Calvinism,' in Short Studies on Great Subjects, ii., London, 1883; W. Cunningham, Historical Theology, 2 vols., Edinburgh, 1863; J. H. A. Ebrard, Christliche Dogmatik, Konigsberg, 1863 ; J. Tulloch, Movements of Religious Thought in Britain during the 19th Century, London, 1885 ; T. B. Strong, ilanual oJ Theology, do. 1892. Romas Catfiouc— J. B. Franzelin, De Deo una, Rome, 1883 ; H. Goens, La Role de la liberty humaine dans la pridestination paulinienne, Lausanne, 1884; J. Pohle, in CE, s.vv. 'Predestinarianism,' ' Predestination.' U.siTARiAS.— W. E. Cbanning, Complete Works, London, 1884 ; T. Parker, Collected Works, do. Ib63-71 ; J. Martineau, A Study of Religion, Oxford, 1888, The Seat of Authority in Religion, London, 1890. Modern p»ilosophy. — W. Vatke, Die tnenschliche Freiheit in ihrem Verhdltniss zur SUnde und zur guttlichen Gnade, Berlin, 1841 ; O. Kulpe, in vol. v. of W. Wundt, Philosophische Studien, Leipzig, 1^89 ; H. Sommer, Ueber das Wesen utid die Bedeutung der menschlichen Freiheit, Berlin, 1882 ; A. Riehl, The Principles of the Critical Philosophy, tr. A. Fairbanks, London, 1894 ; T. Solly, The Will, Divine aiid Human, Cambridge, 1856; J. Royce, The World and the Individual, New York, 1901 ; J. R. Illingworth, The Divine Immanence, London, 1898 ; J. Ward, The Realm of Ends, Cambridge, 1911 ; O. Pfleiderer, The Philosojjhy of Religion on the Basis of its History, Eng. tr., 4 vols., I..ondon, 18S6-88, The Development of Theology in Germany since Kant, Eng. tr., do. 1890; Voluntas Dei (anonymous), do. 1912 ; S. Harris, God the Creator and Lord of All, 2 vols., New York, 1896. A. S. MARTIN. PRE-EXISTENCE. — i. Definition. — Preexistence, from being a general term, has come to have a limited, technical application in the philosophy of religion. It is used in stating the doctrine that the human soul has already' been in being before the beginning of the earthly life, i.e. prior to the time of its union with the body. The precise character and conditions assigned to the preexistent state cannot be brought out in a general definition, as these vary in difl'erent systems of religion. Where this belief appears it is generally

  
    236 PRE-EXISTBNCB lield iu conjunction with belief in transmigration, hut in a strict sense it has reference to a state of heing prior to any incarnation. The reference is to the human soul. For the pre-existence of the divine nature of Christ see the art. Jesus Christ (cf. also art. Logos). Doctrines regarding the preexistence of the souls of animals and plants are treated, for the most part, in connexion with transmigration (q.i'.). 2. Origin of the doctrine. — The origin of belief in pre-existence is obscure. Man has difficulty in conceiving himself as non-existent, but experience familiarizes him with the facts of birth and death. When he reaches the conception of a soul in distinction to the body, his thought turns not only to the future but to the past. What is its origin ? Among the answers which suggest themselves is tiiit^, that it has already existed before its union with the body. The inquiry may not proceed beyond the thought of previous incarnations, and of this we have many examples in the more primitive religions. But in other cases the inquiry has been pushed beyond this, or has advanced independently, to the thought of the existence of the soul in a spirit-world previous to its embodiment on earth, and a definite doctrine has been formulated. If we cannot for the present discover more exactly the origin of the doctrine, or the precise influence which one people exercised on another with regard to it, we can in some cases trace its development and observe the extent to which it has prevailed. It is found in a well-developed form in Greek religion and philosophy, in Judaism, in the early Christian Church, in the religions of India, and to a very considerable extent associated with modern thought in the West. 3. Greek and Roman doctrine. — Belief in the pre-existence of the soul prevailed widely among the Greeks from an early date, and at a later time became a theorj'^ of their philosophers. The influence of Greek thought in this respect was strongly felt in the early Christian Church, and is still apparent to some extent throughout the whole of Western civilization. To gain a knowledge of the subject it is well, therefore, to begin by observing its place and character in the Greek religion and philosophy. Regarding the origin of the doctrine among the Greeks there is no reliable evidence that, in the early stages, Egyptian or Oriental thought had any considerable intiuence. It appears to be of native origin and to have tM'o distinct sources : ( 1 ) the early religious ideas of the people which found expression in certain ceremonies and myths ; and (2) the philosophic principles which were gradually formulated in the schools, and from a statement of which this doctrine followed as a corollary ; but, even in the latter case, religious pre-possession was not without its influence. To the Greeks, as to many other peoples, the soul is air or breath (irvevfia, \pvxfi), or an essence of a similar nature. It departs with life ; it comes at the beginning of life. What is its origin ? Homer and Hesiod do not give us much help, but the answer of the Orphic religion is that it is divine. The direct testimony as to what was taught in the Orphic religion as early as the 7tli cent. B.C. comes from a later date. Plato speaks of it as an ancient doctrine that the souls of men, ' having gone there from liere subsist, and return hither again and are produced from the dead ' (Phcedo, 70 C). Philolaus states that ' tlie ancient theologians and soothsayers bear witness that the soul is joined to the body by way of punishment and as it were buried in it' (Clem. Alex. Strom, iii. 433a ; cf. Plato, Phcedo, 02 B). The statement of Plato and even of Philolaus may refer only to transmigration, but their testimony must be taken in connexion with the evidence of the Orphic tablets, on one of which the soul declares, ' A child of Earth and of starry Heaven am I ; but of Heaven is my race.' There is also the strongest probability that Pythagoras derived his views on the soul's pre-existence from Orphic sources. The egg used in the Orphic ritual was a symbol of the cosmic egg from which sprang the principle of all life. We have here indications of an ancient religious belief that had already taken definite form. At a later time it gained precision of statement at the hands of the philosophers who adopted it, and became an integral part of their theories of the universe. The pre-Socratic philosophy prepared the way for the dogma. Some unifying principle was being sought. Thales found in water the principle of all things ; Anaximander in undetermined, unlimited matter ; Democritus in atoms which are indestructible ; the Pythagoreans in number. The Eleatic school accounted for the phenomenal world by the principle of eternal, immutable being ; Heraclitus by continual change, becoming ; and the Atomists by an attempt at combining those two principles. The thougiit of the indestructibility of atoms involved that of the pre-existence of the constituents of the soul ; and, as already in the Orphic religion, its transmigration was taught by Pherecydes and Pythagoras (c. 540 B.C.). The distinction between soul and body is worked out by Anaxagoras (c. 470 B.C.). He introduces into his philosophy the thought of a world-forming mind (vovs) that is absolutely separate from matter and that acts upon it. This matter-forming mind is immanent in different degrees as an animating soul in plants, animals, and men. The human soul is thus a portion of the world-creating mind, and existed m it prior to its manifestation in the body. In his treatment of the vov^, however, the conception of immateriality is not yet made clear. Plato (c. 387 B.C.), developing the teaching of Socrates, turns his attention in the first instance, not, like the earlier philosophers, to the investigation of external nature, but to reflexion on the mind itself, its essential qualities, its endowments and activity, and in this way arrives at his theory of ideas. The idea is not a mere abstraction, but is a real archetypal essence and is eternal. The highest idea is the idea of the good, and this idea of the good Plato seems to identify with God who existed from eternity. Matter also existed eternally, but without quality or order. At the beginning of time God appe^s as the worldbuilder or demiurge, and out of the ideal world and the germs of the material world forms the soul of the world. The chaotic matter is reduced to order and fitted to this world-soul as its body, which it animates and rules. The universe, which is the result of this creative work, is fashioned for the sake of what is good only, in beauty and harmony, after the model of the eternal ideas. Of this universe man is a part. He consists of soul and body, and in the embodied soul there are three elements : (1) the cognitive soul, which has its seat in the head, and sways and controls the body but at the same time is debased by association with it ; (2) the appetitive soul — the lower, sensuous faculty ; and (3) the courageous soul, which in man forms a link betAveen the other two. The relation of the last two to the first resembles that of two steeds to a charioteer. Sometimes Plato seems to think of the whole soul as preexistent and immortal, but in general it is the cognitive soul alone that is thus represented. This rational soul, as distinguished from the irrational and mortal elements, is of the same nature and character as the world-soul. A certain definite number of souls have been created by God, and this number is neither increased nor diminished.

  
    PRE-EXISTENCB 237 Before the terrestrial life beginn, the soul, with true personality, exists in a state of purity so refined that it is difficult to conceive its ori;.'iii.il estate from beholding it, as we now find it, marred by its abode in a mortal body. It has knowledge of the divine and eternal, and enjoys a life of bliss in contemplating the ideal world. From this state of purity, for the sake of completing the worldorder, the soul is brought into union with a mortal body. Its higher nature is still shown, when incarnate, by love of wisdom and by a yearning for the divine to which it is akin. The soul is indestructible, but in the conllict of the earthly life, if it is overcome by the sensuous, it migrates at death into another human body, or even into a lower form of existence ; if it maintains its purity, it returns to its original state of bliss, from whieii, however, it will again become incarnate. Through all these changes the continuity of its life is maintained. The soul in any particidar body may, apparently, be undergoing its first or any subsequent incarnation. In the Ph<edo a proof of preexistence is found in the doctrine of ' reminiscence,' the meaning of which is illustrated in the Men-o. It is shown that in mathematical and philosophical learning the knowledge of universals is not acquired by direct experience or by teaching, but is drawn out of the soul ; that the gaining of knowledge is an awakening of the memory which has become dulled through the soul's embodiment, the recollection of ideas with which it was familiar before the present terrestrial life began. Aristotle (335 B.C.) regards the soul as an organizing principle, manifesting its activity in plant, animal, or man. The human soul is a microcosm, uniting in itself all the faculties of the lower grades of organic being with the additional faculty — reason. This reason, which is divine and immortal but not subject to transmigration, is the only element in the soul that exists before the body. His statements are, however, conllicting and his reference may be merely to the univer.sal reason. For the Stoics (from 310 onwards) the soul is an inborn breath pervading continuously the whole body. It is an emanation from the deity or a part separated from him. The fiery breath or germinative reason which pervades the whole world appears in man as a rational soul. This purest portion of the centra! fire ovitlives the body, but at the end of the world-period at longest it returns to its source. Stoic teaching, as well as Platonism, Pythagoreanism, and Oriental mysticism, had its influence on Greek and Jewish speculation at Alexandria from before the Christian era, and the thought of emanations was given a prominent place. This thought was taken up and developed by the NeoPlatonic schools which arose from the teaching of Ammonius Saccas (c. A.D. 210). Besides its influence in Alexandria the Neo-Platonic movement gave rise to Roman, Syrian, and Athenian schools. The most notable exponent of Neo-Platonism is Plotinus, the mystic who founded the Roman school in A.D. 224. In the system of Plotinus the Absolute One or the Good is not merely, as with Plato, the highest of the ideas, but ' is greater than all we call being, greater and better than reason and intelligence and sense, though it is that which gives them whatever reality they possess' (Enn. v. 3, 14). The ideas are emanations from the Absolute One and the soul is an emanation from the ideas. As the sun emits rays, the One, through its very perfection, overflows and sends forth an image of itself ; and this image in turning to behold its source becomes the vov^, or pure intelligence. In like manner the soul, an immaterial substance, is an emanation from the vow of which it is an image. T!ie ideas, endowed with true being and life, are immanent in the vov%. .\s the vovi exists in the One, so the soul exists in the voCi and thus partakes of the divine. The .soul has a generative power which enables it to produce and fashion its material environment. Of souls the highest is the world-soul. It occupies the lowest stage of the ideal world and produces the world of matter and change. Other .souls are not mere parts of the world-soul ; but, although they are included in it, they have a distinct existence. The life of the human soul, derived from the universal intelligence, is prior to its union with the body and is independent of it as regards power of thougiit, memory, and even sensuous jierception. It is in itself indivisible and permeates the body as fire permeates th« air, or, rather, we ought to say that the body is in the soul. Its union with the body is the result of a fall from its original state. In its self-will it has revolted and has sought to be something for itself ; it has chosen the unrest of time instead of the peace of eternity. In consequence of its own act it is shut out from the universal life of reason and joined to a mortal body. It has forgotten its dignity and its divine origin, but it has not lost its freedom ; it can attain to consciousness of its own nature ; by a faculty higher than discursive reason, by ecstatic feeling, it can rise into contact with God and partake of the truest bliss. Except in so far as they adopted Greek ideas, the Romans do not appear to have formulated any theory of pie-existence. Where the influence of Greek speculation concerning the soul is apparent in the writers of the classical period, the interest generally centres in transmigi-ation, as we see by the references of Ennius, Persius, Horace, Lucretius, and others ; and, when inquiry is made into the soul's origin, the answer is mythological, or is given in a pantheistic sense, as by Virgil, or in other terms suggested by the theories of the Greeks. Cicero thinks of the human .soul as an essence of a divine nature, a portion of the divine and rational principle. The Sextians favoured the Pythagorean doctrines, and Marcus Aurelius, although he is vague on this point, speaks of ' the divinity within a man ' {Meditations, iii. 6, 16, V. 10). Later came the Neo-Platonic doctrine, elaborated by Plotinus and maintained bj'^ his disciples Amelius and Porphyry in pagan ciixles when Christianity was spreading at Rome. 4. The doctrine in Judaism.— According to the teaching of the OT, the soul had no previous existence apart from the body. The representation of man's origin excludes the idea. In the ease of the first pair there is a direct creation (Gn 5"- etc. ). When the other works were finished, man was not yet made (Gn l-*^), and in the statement ' God created man in his image . . . male and female' (v.") the same verb is used as in v.^, where the object is 'the heaven and the earth,' and in v.*, with object ' sea-monsters.' The account in 2^ is more in detail : tlie dust is fashioned and man becomes a living soul [ncphesh) by the divine inbreathing. The life of the soul or of the body is not contemplated apart. With regard to other individuals of the race, there is nothing to suggest the view that the soul existed before the joint life begins on earth. The few passages most frequently quoted as favouring preexistence are to be explained otherwise. In Job 121, 'Naked came I out of my mother's womb, and naked shall I return thither,' 'mother's womb,' on account of 'return thither* in the parallelism, has been taken to mean the deep bosom of mother earth, Sheol, in which the soul previously dwelt. This is a strained interpretation, and it makes the 'I' identical with the soul. '.Mother's womb is to be taken in its natural sense (cf. 3"'f- 16 lOS'r-) ; then in ' return thither' there mav be an abbreviated comparison between this and the depths "of mother earth (cf. Sir 401); or, less pre �

  
    238 PRE-EXISTENCB cisely, the state after death is thought of as being similar to the conditions in the womb whence man issues when life begins. Another passage ia Ps 13915, ' When I was made in secret, curiously wrought in the lowest parts of the earth.' The term 'lowest parts of the earth' is elsewhere used of the realm of the dead (Ps 639), and it is suggested that it means here the abode of the soul before birth ; but two things are against this application : (1) the whole passage (vv.i3-i6) ig a description of the growth of the embryo, and (2) the reference is explicit in v.isa to 'my bones' (RV 'my frame'). We have here, therefore, a poetical comparison of the ' mother's womb ' of v.is with the deep, mysterious recesses of the earth. In Job 3821 the context shows that the words are used in an ironical sense : ' Thou knowest ; for thou wast then born ' (LXX • I know then that thou wast then brought forth ') ; i.e. Job was old as the first dayspring. The reference is to birth. It is only by a fanciful interpretation that passages like 1 S 26, Dt 29i'»f. can be thought to have any bearing on the subject. Outside the Hebrew canon, however, we have early traces of the doctrine, and in Hellenistic circles and in later Judaism we find it fully developed. The idea of a disembodied soul, Avith an individuality of its own, had already become familiar to the Jews through their contact with Persian and Greek thought. The question of the disciples (Jn 9^ [see below]) shows that theories of pre-existence were known to the Jews of Palestine in the time of Christ. Josephus tells us that it was a doctrine of the Essenes that souls are unmortal and continue for ever ; that, when they wander forth from the most subtile ether, they are drawn down by a kind of natural allurement and entangled in bodies as in prisons {BJ II. viii. 11). Whether his account is exact or not, the idea was familiar to him. The Essenes were probably influenced by the Pythagorean views that spread with Hellenism. Parsi and Buddhist influences are also suggested. Among the Jews of Alexandria the doctrine was held before the Christian era, as we see from the statements of Philo and from the Apocryphal writings (Wis 8^^'-, ' Now, I was a child of parts, and a good soul fell to my lot ; nay rather, being good, I came into a body undefiled '). He speaks Hrst as if his personality was distinct from his soul (.so, too. Wis 15*, where man at death ' is required to render back the soul which was lent him ' [RV]), but then he corrects this and speaks of the soul which pre-existed as being the real self. He implies, further, that there is a distinction between souls, as being pure or corrupt prior to union with the body (cf . Slav. Enoch, xxiii. 5, ' All souls are prepared to eternity, before the formation of the world ' ; Syr. Apoc. Baruch, xxx. 2 and 2 Es 4^^, sometimes quoted, are not to the point). Philo the Jew, at the beginning of the Christian era, developed this doctrine under the influence of Plato's idealism, and fitted it into his allegorical method of interpreting the OT. Man is composed of soul and body. The soul consists of two parts, the rational and irrational principles. It is only in speaking of its functions that he adopts the Platonic tripartite division. The irrational part of the soul, like the soul of animals, rises by generation, and, being material in its origin, is mortal. The rational principle, which is the true soul, is pre-existent and immortal. It is an emanation from the Deity ; and, although Philo makes a distinction between the Supreme Source of all things and the world, he speaks of the human soul as ' a fragment of the Soul of the universe' (Mutat. Nom. 39), and as 'a fragment or a ray ' of the divine reason {de Mundi Ojnficio, 51). Of incorporeal souls, which are emanations from the Deity, there are two classes, and tliese have their abode in the air and the heavens. The higher class, called 'daemons' in philosophy and 'angels' in the Scriptures, do not descend into bodies and are incorruptible ; but the other class, viz. the souls of men, being nearer to the earth, are attracted by the body, and by their union Avith it become corruptible. The soul finds in the body its prison-house or tomb, from Avhicli it escapes at death to enjoy its true life. In the Talmud and the Midrash the pre-existence of souls is clearly taught. They are created by God and given a distinct existence as living beings. There are variations in the statements regarding details such as the time of their creation and their abode. In B^resMth Eabbdh, 8, God is represented as taking counsel with the souls of the righteous before He created the earth. According to Tanhmnd, 3, all souls which were to enter human bodies were formed during the six days of creation and were in the Garden of Eden. Before their descent to earth the souls are kept in the seventh heaven (Hagtgah, 126) or in the storehouse {Sifre, 1436), and it has been said that the Messiah will come when all the souls in the gilph have passed through the earthly life (Aboddh Zdrdh, 5a ; cf. Y'bdmSth, 62. 1). It is not settled whether the soul comes to earth at the time of conception or after the embryo has taken form (Sank. 90a). The doctrine appears in great detail in the ^^abbala literature. According to the book of Zdhdr (13th cent.), the soul in its essence is derived from the Supreme Intelligence, the Universal Soul. When the Holy One purposed to create the world, it was brought before Him in His will, and He formed all the souls that Avere to be given to men ; they were there made in the exact form in which they were afterwards to appear as children of men on the earth ; they were created pure, but He saw that some of them would afterwards corrupt themselves in the world (Zdhdr, i. 966). They are sent into their bodies that they may be educated by taking their part in the universe and by contemplating creation. The doctrine was further developed and rendered popular by Isaac Luria (16th cent.) and his school. All souls destined for the human race were created together in Adam. They had their place in diflerent parts of his body — the brain, the eye, the hand, etc. — and, as there are superior and inferior organs and members, there are corresponding differences in the qualities of souls. As every human soul is a spark from Adam, all bear the taint of his first sin. These theories of the ^abbalists are put forward in connexion with an elaborate system of transmigration (cf. Luria, Sefer Haggilgulim). At present the doctrine, as taught in the Talmud and the Midrash, is part of the creed of the Jews (cf . Prayer Book, passim), whilst the ^asldim, who constyfcute perhaps half of the race, adopt in addition the Kabbalistic views. In the Morning Prayer in the Synagogue the form of expression, ' the soul which thou hast given me,' is similar to that used in Wis 8^*, but it is understood in the sense made explicit in v.^* (cf. above). S. In the Christian Church. — Pre-existence is not taught in the NT. When the disciples asked the question, 'Who did sin, this man, or his parents, that he was born blind ? ' ( Jn 9^^), they probably had the doctrine of pre-existence in mind ; but this would merely show that it was current in Palestine at the time, and that they may have still held it at this stage of their discipleship. Through the influence of Hellenistic philosophy and the Zoroastrian and Buddhist religions, it soon made its appearance among certain sects who derived part of their teaching from Christianity, notabljr the Mandaeans (q.v.), originating in Palestine in the 1st cent. ; the Gnostics (q.v.), spreading from Antioch and Alexandria in the 2nd cent. ; and the Manichseans (q.v.) from Persia in the 3rd. It is involved in their theories of emanation and of the inherent evil of matter, by association with which spirit is defiled. An illustration may be given from the

  
    PRE-EXISTENCE 239 speculations of the Valentinian Gnostics. From the dust of the earth and the pneumatic seed whicli Achamoth had conveyed into it the Demiurge formed man and breathed into liim psychical life. He placed him in the lower heavens, but in consequence of disobedience banished him to the earth, and clothed him in a material body. Men multiply and the best of them — those with pneumatical natures — have an innate longing to return to the Pleroma. With the Manich.tans the soul is a particle of the heavenly light imprisoned in matter, from which it may, at death or after further purification, return to the realms of light. Under the influence of Greek philosophy many of the Church Fathers made a theory of preexistence part of their system of doctrine. As early as the middle of the 2nd cent, it was taught by Justin Martyr, who, being a Platonist before his conversion, allowed his philosophy to colour his views of Christian doctrine ; but its most influential advocate was Origen, who works it out in a clearly defined form in his great dogmatic treatise, de Principiis. Origen was familiar with the Alexandrian philosophy, being a fellow-student of Plotinus at the school of Saccas. Fundamental to the system of Origen is the thought that God is immutable and spirit indestructible. Among the spirits which God has created from all eternity are tne spirits of men, and these were made in the image of God. All created spirits are endowed with fi'eedom, and in the exercise of that freedom the spirits of men have fallen. The material world was subsequently created for the discipline and purification of spirits who have misused their freedom. The fallen spirits of men are banished into bodies in this material world. Man has a threefold nature : body, soul, and spirit, the material body and the rational soul or spirit being united by the animal soul. The rational soul is the immortal and eternal part which has suflered the premundane fall. Origen was followed in this teaching by Pierius, John of Jerusalem, Rufinus, Nemesius, and others. Jerome at one time believed in it, and Augustine acknowledged himself in doubt. It was opposed by Methodius and Gregoiy of Nyssa, and condemned by a decree of Justinian in A.D. 543, and by a synod at Constantinople in the same year ; but in the Western Church it maintained itself in some quarters till the time of Gregory the Great at the end of the 6th century. Since that time it has been commonly held that the existence of all men was present to the foreknowledge of God and that it is part of the divine purpose ; but a definite statement of actual pre-existence has not had a place in the acknowledged creed of any of the great Christian Churches. Still, individual theologians are to be found who have explicitly maintained it, A particular phase of this doctrine occurs with regard to the person of Christ. It was taught by Origen and held by his followers that, like the souls of men, the human sonX of Christ was created by God from eternity. It did not, like the others, suffer a premundane fall. The divine nature of Christ united with this undefiled soul and through it with the body. Among modem writers Isaac Watts (1747) adopted this theory. Cf. also Julius Miiller. 6. In Indian religions. — The doctrine of preexistence has a place in some form or other in most of the religions of India — Buddhism and Islam being the chief exceptions. Whether it was brought there by the Aryan invaders or afterwards originated among them, or was adopted by them from the pre-Aryan inhabitants, has not yet been determined. The significance of the doctrine is conditioned by tiie varying conceptions of the Deity which have been current in dillerent periods and in different religious systems. The prevailing mode of thought is pantlieistic, but in the Vedic hymns it .sometimes shades oflf into polytheism ; and .sometimes — as is the case also in the later codes of laws — it aproximates to monotheism. In Buddhism it becomes practically atheistic ; whilst the pantiieism of Brrihmanism becomes blended with polytheism in Hinduism. In the Rigveda the mother Aditi, 'immensity,' is conceived of as the substratum of all existences ; she is ' wliat has been born, and what will ))e bom.' The teaching — already a part of Brahmanism — becomes clear in the Upanisads (c. SOU B.C.) and in most of the systems of philosophy founded on them, as well as in the codes of law. The doctrine is common to all these writings that the soul (piirma, or ' the self,' atmnn) is eternal. It has always existed and it always will exist. In the case of man the soul, when united to the body, is brought into bondage and endures the misery of an earthly life. Of the various modes of i)resenting the doctrine only examples can be given here. According to one representation, all organized existence, material and immaterial, develops out of a primal substance, prakrti, in virtue of its own inherent energy. In the earliest Upanii^ads this view. is set forth in such a way as to involve a materialistic monism, but in the Saiikhya philosophy the basis is dualistic. According to the last theory, besides the jn-akrti, there are individual souls existing eternally and indestructible, and it is to unite with these that the prakrti energizes itself. There is no supreme soul, for all souls are equal ; but the modifications of the prakrti with which they unite produce differences in the earthly life. AVhen the soul comes to recognize its distinction from matter, it can free itself from it and regain its liberty. There is another way of presenting the theory in the Upanisads and worked out in the VedSnta philosophy which is essentially idealistic and involves a pantheistic view of the universe. One principle of life animates man and nature. It is the CLtman, or self. It appears in nature as air or ether and in man as breatti. The individual soul (jivdtman), which has its abode in the heart, is part of the supreme soul (paramdtman), but has an independent existence of a practical, experimental kind. The consciousness of separate existence is, however, illusion, ignorance of its real nature, and true knowledge consists in recognizing itself as identical with the supreme dtman. A doctrine of pre-existence cannot be said to find a place in Indian Buddhism (which denies the dtman), but it appears in a distinct form in the closely related system — Jainism. The Jains believe that the world is eternal ; all animate beings are composed of soul and body ; the soul has always existed and always will exist, but during the earthly life or series of lives it is in bondage through its association with matter. The two most prevalent forms of religion among the Hindus are Vaisnavism and Saivism, although the sects which represent these have been subjected to almost endless subdivision. The materials for their creeds are derived chiefly from Brahmanism but partly also from ancient ideas, Aryan and aboriginal, that were independent of Brahmanism. Vaisnavism has the greatest number of adherents, and among most of its sects the influence of the Vedantic idealism, as expounded by Sankara, is apparent, although as time went on dualistic conceptions became more common. Sometimes Krsna, one of the incarnations of Visnu, is represented as being alone real, the absolute being in human form, and the consciousness of independent

  
    240 PRB-BXISTBNCB existence in men is tlie product of liis deceptive inagic ; but in the teaclung of the Pancharatras individual souls are emanations from the Supreme Being and, till they are absorbed in him again, enjoy a real and distinct existence. The followers of Kamanuja, who are numerous both in N. and in S. India, attribute a distinct but finite reality to individual souls ; and the followers of Anandatirtha in the south regard individual souls as having an eternal existence distinct from matter and from God. The Sikhs — in some respects deists — follow the Vedantic teaching on this subject. In Saivism, M'liich is more closely related to the deism of the Sankhya philosophy, the distinction of the soul from God on the one hand and from matter on the other is made clear. While the soul is united to matter, it is subject to error and sin ; it is separated from God, held back as by a chain which the faithful should earnestly seek to have broken. There is, however, a branch of the Saivite religion, represented chiefly by ascetics in Benares and in the Deccan, in whicii a pure idealism is adopted. God is regarded as the only substance, and objects, including the individual ego, as His ideas. These notices are far from an exhaustive enumeration of the modifications of the doctrine to be found in the Indian religions ; but from them we see that pre-existenee has been part of the teaching of all the great religious systems of the Hindus except Buddhism ; that it is still a definite part of the teaching of that Hinduism, whether the cult adopted be that of Visnu or that of Siva, which is now the religion of more than 200,000,000 of the people of India, as well as of the smaller communities of the Sikhs and tiie Jains. 7. In other religions. — The belief in previous incarnations common to many primitive religions — among N. American Indians, Australian aborigines, African tribes, and elsewhei'e — is discussed under the title Incarnation ; here we are concerned with the origin of the soul previous to any incarnation. On the other hand, it is probable that preexistence was believed in among some races whose religious system was more developed, but where direct evidence is now wanting. This is probably true of the Celts of the Druidic period, who believed in transmigration. The references to the cosmic egg in Teutonic legends, in the Orphic mysteries, and in Indian myths show that all these had certain ideas in common regarding worldorigin. Among the ancient Egyptians there Avas a belief that one element in man — the khu — is a godlike essence, a spark of the divine intelligence. It comes down from heaven and forms part of the human soul, or ka, from which it is separated at death and, rising again to heaven, becomes a spirit. The Pharaoh was regarded as an incarnation of the sun-god and subordinate princes as incarnations of various gods. Chuang Tse (c. 300 B.C.), the opponent of Confucianism and the expounder of the philosophy of Lao-tse, the founder of Taoism, teaches that the soul is an emanation from God ; that life on earth is a misfortune, involving a breach of the partnership with God, to whom the soul returns at death. Some forms of Buddhism, through contact with native religions outside of India, have developed a doctrine of pre-existence. Among certain Arab philosophers the Neo-Platonic teaching Avas revived, notably by al-Farabi of Baghdad (t A.D. 950). 8. In modern philosophy and general literature. — In modern times and within the bounds of Western civilization belief in pre-existence has been shown by various philosophers, poets, and other writers. In some cases it is accompanied by a pantheistic faith or undefined views tending towai'ds pantheism, and in others by belief in a })ersonal God. There are many varieties in the form of the doctrine, and all that can be done here is to refer to typical instances. In Spinoza it occurs in a pantheistic sense, tiie individual finite forms being modi in whicli the Infinite Substance particularizes itself. In Hegel's philosophy finite persons are differentiations of the Absolute Spirit, who is the sum of reality. God is the One-and-All of which every man is a part. ' The whole is in every part, and every part is essential to the whole ' (J. M. E. McTaggart, Studies in Hegelian Cosmology, Cambridge, 1901, p. 243 f.). For Leibniz human souls are monads of a high rank. They have existed since the beginning of things and have been in the ancestors since Adam's time. They have been, however, merely sensitive souls possessed of perception and feeling, and are endowed with reason at the time of generation by a kind of transcreation. From the beginning they have the imperfection inherent in finite things. Kant is generally referred to as teaching preexistence in discussing the origin of evil, but the statement of his position requires care. Man at his birth has an innate bias, which Kant calls 'radical evil.' This bias is referred to the will, and (as peccatuin originariuin) is itself an intelligible act, cognizable only by reason, performed by the individual, not in the phenomenal world but in the supersensible sphere. He does not, however, represent this act as taking place in a pre-existent state. The act is timeless [Religion innerhcdb der Grenzen der blossen Vernunft, ii. [Gesammelte Schriften, Berlin, 1900-13, vi.]). The thought thus darkly suggested by Kant Avas given more definite form by subsequent philosophers. Schelling, postulating pre-existence, conceives of man as falling at the beginning of all things from absolute to self-dependent existence, in Avhich state he remains till birth. Variations of a theory of pre-existence on a basis of idealism or of realism are to be found in Schleiermacher, Schopenhauer, I. H. Fichte, Herbart, and man}' others. Julius Miiller pi-esents the doctrine in a clearly-defined form. A threefold primitive condition is assigned to man — his primitive state in the eternal ideas, in the extra-temporal existence of every ego, and in the temporal beginning of his earthly development. BelieAdng in ti'ichotomy, he regards the fvxn as being generated Avith the body, and the TTvevfia as being the element that is pre-existent. The irvev/xa of every individual, except Christ, became involved in a condition of primitive sinfulness in the extra-temporal stage of existence. Among recent philosophers J. M. E. McTaggart thinks that pre-existence can be proved in a directly metaphysical Avay. He believes in a plurality of lives both before and after the present life. Henri Bergson, developing his theory of creative evolution, speaks of souls as being continually created, Avhich, nevertheless, in a certain sense pre-existed. William James, in explaining his transmission theory of the function of the brain, thinks of our consciousness as being continually derived from something mental (a mind or minds) that pre-existed — from a consciousness that exists, behind the scenes, co-eval Avith the Avorld. The direction in Avhich the minds of many Avriters are turned is shoAvn by the frequent use of such terms as 'oA^ersoul,' 'soul-stufl',' 'mind-stuff,' ' subliminal self,' and Fechner's ' psycho-physical threshold.' Belief in pre-existence is expressed by several English poets and by other Avriters. Vaughan has it in The Retreate (1654), the leading thoughts of Avhich are borroAved and amplified by WordsAvorth in his Ode on the Intimations of Immortality, In the treatment in both cases there is an echo of

  
    PREFERENTIAL DEALING 241 Plato's doctrine of reminiscence, with this diflerence that it is the child in its earliest days that has the clearest recollection of the heavenly world and the impression becomes dimmed tu? life advances. Rossetti, in The House of Life, assumes pre-existence to account for his familiarity with a strange place, and for the bond that binds two lovers. Browning represents Cristina as feeling that ' ages past the soul existed ' (cf. La Saisiaz). Tennyson expresses it in Early Sonnets, i., and in Crossing the Bar (cf. The 'Two Voices). Of course in poetry it is sometimes difficult to distinguish between the statement of a conviction and the play of poetic fancy or what is spoken in character. Jules Michelet, in L'Oiscan (1856), whilst not advocating transmigration in the ordinary sense, speaks of birds as embryo souls, candidates for the life to which the human soul has attained. Edward Beecher is an advocate of pre-existence in The Conflict of the Ages. A. B. O. "Wilberforce, in The Hope Tluit is in Me, says, ' I believe we have all been in being prenatally.' The evidence of a similar belief can often be seen in recent Russian literature. Among modern theosophists the belief is common that the conscious spirit is an eternal entity, a unit from eternity. 9, Summary. — By referring to the particulars given aboveit will be seen that belief in pre-existence prevailed very widely in ancient times, especially in the more developed ethnic religions. To what extent borrowing occurred has not been determined, but the probability is that in several cases the belief originated independently. It is held at present by most of the Hindus, by most Jews, and by many philosophers and other writers in Christian countries. There seems to be a tendency to x-evert to it in philosophic arguments in favour of the immortality of the soul. The doctrine appears in at least tliree distinct fonns, each of which has several variations. (1) In the pantheistic form the soul pre-existed only in the Deity, and in the present life it continues to be merely a manifestation of the Deity. The Vedantic philosophy, Spinoza, Hegel, and many others may be cited. It ought to be noted that in strict pantheism the same theory applies to the body as to the soul. (2) Another form is where the soul is thought of as having a distinct independent existence during the present life, and as having existed previously, but not as a soul. Manichansm and some of the Hindu systems supply instances. (3) In the other form the pre-existing soul is a distinct individual entity. The degree of consciousness ascribed to it varies, but the present life is a continuation of that which went before. The soul is an emanation from or is created by the Deity, or is eternally existent. It is in one of the varieties of the last form that the doctrine generally appears. The conditions in which the pre-existent soul lives are seldom described Avith any attempt at exactness, but generally it enjoys a state of bliss or at least of freedom from distress exceeding anything known on earth. This is the doctrine of the Essenes, Plato, Philo, and the Saivites. In many cases pre-existence is simply postulated, but attempts have also been made to justify belief in it. It has been regarded as more easily credible than any other account of the soul's origin — than either creationism or traducianism ; as accounting for the feeling of familiarity that one sometimes has with a place never visited before, and the afiBnity that certain persons discover to each other at their first meeting (so in modem poets) ; as accounting for innate ideas (Plato), for original depravity (Miiller). Origen derives it from the nature of the soul and regards it as the correlative of immortality ; the idealists from the conception VOL. X. — 16 of existence. McTaggart hopes (1915) to justify his belief by a discussion of the fundamental nature of reality. None of the arguments advanced is convincing, and the phenomena observed can be better accounted for on other grounds. Literature.— i. Gkxkkal.—'P. Ueberweg-, Hist, of Philosophy, Eng. tr., London, 1872-74 ; E. Rohde, Psj/che^, Tiibinjren, 1903; W. MacDougall, Body and ilind'^, London, inia ; J. F. Bruch, Lehre von der Priiexiateiiz, Strassburg, IS.'i!); E. B. Tylor, PC*, London, 1903; R. H. Lotre, Microcosmxia, En(f. tr., Edinburgh, 1885 ; J. G. Frazer, GB'^, London, 1911 fl. ; C. P. Tide, Elements of the Science of Religion, Enj;. tr., Edinburgh, 1897-99 ; M. jastrow, Stvidy of Religion, London, 1901. ii. Qkkek. — E. Zeller, Philosophie der Grifchen, '\.*, Leipzig, 1870, Eng. tr., London, 1881 ; J. Burnet, Early Greek Philosophy'^, London, 1908 ; E. Caird, Evolution of TIteology in the Greek Philosophers, Glasgow, 1904 ; J. E. Harrison, Prolegomena to the Study of Greek Religion^, Cambridge, 1908 ; Ueberweg', Hist, of Philosoj/liy. \'\i. Jewish. — JE, s.v.;]. Drummond, Philo Judceus, London, 1888; E- Schiirer, HJJ', Edinburtrh, 1890-91; S. D. F. Salmond, Christian Doctrine of 1 inmortality*, do. 1901 ; H. Schultr, Theol. ofOT, Eng. tr., do. 1892. iv. CuiilSTIAS.—EBi and CE, s.v. ; C. Bigg, Christian Platonists of Alexandria {BL), Oxford, 1886; J. H. Kurtz, Church History, Eng. tr., London, 1888-89,1.; A. Harnack, Hist, of Dogma, Eng. tr., do. 1894-99, i. ; Ueberweg, Hist, of Philosophy. V. IsniAN.—A. Barth, Religions of India, Eng. tr., London, 1882 ; M. Monier-Williams, Brdhmanisin and Hindfiism*, do. 1S91 ; L. D. Barnett, Hinduism, do. 1906 ; D. A. Mackenzie, Indian Myth and Legend, do. 1915 ; J. Eggeling, art. ' Sanskrit' in .BJSyii ; F. Max Miiller, Theosophy or Psychological Religion, London, 1893, Natural Religion, do. 1889, Physical Religion, do. 1891. vi. Other IIELKIOXS. — Religious Systems of the World, London, 1890 ; G. T. Bettany, Primitive Religions, do. 1891 ; A. H. Sayce, Religions of Ancient Egypt and Babylonia, Edinburgh, 1902; A. Wiedemann, The Ancient Egyptian Doctrine of the Immortality of the Soul, Eng. tr., London, 1895 ; H. A. Giles, Confvcianisin and its Rivals (HL), do. 1915. vii. MODE/ty.—H. Bergson, Creative Evolution, Eng. tr., IjOnAon, 1912 ; J. Miiller, The Christian Doctnne of Sin, Eng. tr., Edinburgh, 1852-53 ; J. Watson, Intniiretation of Religious Experience, Glasgow, 1912 : J. H. Stirling, Philosophy and Theology, Edinburgh, 1890 ; F. R. Tennant. Origin and Propagation of Sin-, Cambridge, 1906, Sources of the Doctrines of the Fall and Original Sin, do. 1903 ; E. Caird, Critical Philosophy of Kant'^, Glasgow, 1909 ; William James, Human Immortality'^, London, 1906; J. M. E. McTaggart, Immortality and Pre-existence, do. 1915. See also section ii. It. MoORE. PREFERENTIAL DEALING. — 'Preferential dealing' has been defined {e.g., in the Christian Social Union paper on PrefereniUil Dealing) as ' the practice of purcha.sing goods only from tradesmen who observe the standard regulations for each trade ' ; and ' standard regulations ' are taken to mean ' the best that can be secured at a given time in a particular locality,' whether the result of an agreement between capital and labour or of an award by an aibitrator. In this sense of the term preferential dealing was first applied by the C.S.U. in 1896. An attempt had been previously made in England to organize a movement on similar lines under the title of a ' Consumers' League,' but no definite results seem to have been obtained by this method. It should be noted, however, that in America the 'National Consumers' League' has established a permanent position, with a wider scope of action, including the promotion of legislation by the various States in regard to the early closing of shops, the limitation of the hours of work for women and children in factories, etc. At an earlier date the principle of preferential dealing had been publicly recognized in England by the ' Fair Wages Resolution ' passed by the House of Commons in 1891, requiring the payment of 'standard' or 'current' wages under all Government contracts. As initiated by the C.S.U., this practice was described at first as 'exclusive dealing,' but this negative term was soon replaced by the positive term, 'preferential dealing.' It was found that the mere suggestion of an organized attempt to exclude tradesmen from public custom, for any

  
    242 PREGNANCY reason however just and valid, was liable to legal action as being in restraint of trade, whereas it was quite legitimate to offer preferential custom to those who were Mailing to adopt the standard regulations for their respective trades. To give practical effect to this purpose, lists of tradesmen who observe the standard regulations (commonly called 'white lists') have been circulated, to be used by ordinary consumers at their discretion. Such a list may be published (a) by a Trade Union, dealing with a single trade as organized throughout the country — e.g., the Typographical Association ; (6) by a Trades and Labour Council, including many trades in a particular locality — e.g., at Leeds; (c) by a society like the C.S.U., primarily for its own members — e.g., a joint list of tailors in London, Oxford, Cambridge, Liverpool, Exeter, Eton, and Rugby ; or {d) by a C.S. U. branch, giving a list of local trades — e.g., at Oxford. It should be noted that, so far as the C.S. U. is concerned, it assumes no responsibility either for .the code of rules or for their observance. The code is taken to be a mutual agreement between capital and labour, and it is assumed that it is the duty both of the Masters' Associations and of the Trade Unions to see that the standard regulations are faithfully obeyed. AH that the C.S.U. supplies in this respect is an educated conscience ready to act on information given. The ethical basis of preferential dealing was enunciated by the bishops of the Anglican Communion at the Lambeth Conference in 1897, when it was declared that Christian opinion ought to ' press upon retail purchasers the obligation to consider not only the cheapness of the goods supplied to them, but also the probable conditions of their production.' It has also received support from modern economists ; e.g., W. Smart of Glasgow University wrote : ' The producing man is, essentially, the servant of the consumintc man, and the final direction of industry lies with the consumers. . . . There are two distinct responsibilities which must not be confused : one is responsibilit}' for the conditions under which goods are made ; the other is responsibility for their being made at all. A slight awakening of the public conscience has induced some to ask, if it is not possible to demand some guarantee that the goods we buy are made by workers paid decent wages and working under healthy conditions ' {Studies in Economics, pp. 265, 268). Literature. — See Preferential Dealing, Commercial Morality, List of Tailors, etc., papers published by the Christian Social Union, Oxford, 1897-1912; J. G. Brooks, The Consumers' Leagtie, Cambridge, Mass., n.d. [1897]; Work of National Consumers' League (American Academy of Political and Social Science), Philadelphia, 1911; W. Smart, Studies w Economics, London, 1895. J. CARTER. PREGNANCY. — i. Ignorance of the cause of conception. — Among the Arunta and other tribes of Central Australia conception is regarded as the result of the entrance of an ancestral spirit individual into the woman. ' They have no idea of procreation as being directly associated with sexual intercourse, and firmly believe that children can be born without this taking place.' i Similar ideas are found among other Australian tribes,'^ and the belief that conception can take place apart from sexual intercourse is found sporadically elsewhere, though perhaps not always with the same ignorance of the real cause of it. Examples of this have been found in New Guinea, in Melanesia, formerly among the Baganda, and in the Niger and Senegal regions.^ Folklore and mythology show that conception might take place 1 Spencer-Gillenb, p. 330 ; cf. p. 150 ff. ; Spencer-Gillena, p. 123 f. ; W. B. Spencer, Introd. to the Study of certain Native Tribes of the Northern Territory, Melbourne, 1912, p. 6. 2 W. E. Roth, N. Queensland Ethnography , Brisbane, 1903, p. 22 ; other instances cited in GB^, pt. iv., Adonis, Attis, Osiris, London, 1914, i. 103 £f. 3 R. Neuhauss, Deutsch Neu-Guinea, Berlin, 1911, iii. 26 ; W. H. R. Rivers, JRAI xxxix. [1909] 173 f. ; J. Roscoe, The Baganda, London, 1911, p. 46 f. ; M. DelafOBee, Haut-SinegalNiger, Paris, 1912, iii. 171. by more or less magical means, but in many instances this is in addition to actual cohabitation.' Some writers have maintained that ignorance of the cause of conception must once have been widely spread, and possibly at one time in the history of early man was general. The reasons alleged for this ignorance are several : conception is found not to result from the wide-spread practice of cohabitation before puberty ; why then should it follow it after puberty ? Premature intercourse tends to impair fertility. There is again a disproportion of births to acts of sexual union. And even where the cause is known, it is not regarded as invariable and indispensable. In spite of all this, it may be doubted whether the belief in virgin-birth has ever been wide-spread. In most cases where conception is due to a god or spirit these are envisaged in very material and human aspects. Among the Sinaugolo (British New Guinea) pregnancy is thought to result from frequent cohabitation. Conception begins in the breasts (from signs of pregnancy seen in them). Later the child drops to the abdomen. There is no idea of an intra-abdominal organ.^ Among the Yakuts the woman is thought to have a greater share in procreation than the man, who therefore takes no responsibility for monstrosities.'* 2. Averting barrenness and securing male children. — As the possession of some children at least is regarded as a necessity with savage peoples as well as at higher levels, many devices are made use of to avert barrenness. The Eskimo woman of Behring Straits goes to a shaman, who gives her a kind of doll over which rites have been performed. She sleeps with this under her piUow.6 This is a piece of mimetic magic, and may be compared with a Japanese method in which the woman is put through a form of delivery with a doll at the phallic festival. 6 Various practices with a doll-like image occur elsewhere— among the Battas, in Torres Straits islands, among the Maoris, the Huichol Indians, the Basutos and other African tribes, etc.'' Among the Bahima women are thought to be barren or fruitful at the will of the clan deity. The husband who wishes a child prays to him and commits his wife to the god's care during her pregnancy. 8 In the Congo region barrenness is supposed to be cured bj' entering the ndembo secret society, when the entrant gets a new body. 9 Among the Awemba barren women wear vwo tiny horns in hope of bearing children, the reproach of barrenness being the worst insult.i" In E. Central Africa the woman provides a black hen, which is tied to her back, and there fed as if it were a child. n In Egj'pt barren women pass seven times under the stone on which the bodies of decapitated criminals have been washed, and then lave their faces in the polluted water. Others step over the body of a decapitated man. 12 Bathing in or drinking the waters of a sacred well or spring is often resorted to for the cure of barrenness in various regions, and some legends tell of girls becoming mothers after doing so.is in modern Muhammadan districts favourite places of resort are the tombs of saints, where grayers and an offering are made — a practice found also in hristian countries. Contact with fixed rocks or boulders or megalithic monuments is often believed to be effectual for the removal of barrenness — the spirit ff the stone or of the dead buried there perhaps being supposed to assist the rite or even to be reborn of the woman. Sometimes special ceremonies occur to ensure that the expected child will be a boy. In Sabai, Torres Straits, the expectant mother nurses the image of a male child made by her husband's sister. Or, to obtain a male child, the woman presses to her abdomen a fruit like the male organ in shape and then gives it to another woman who has only male offspring.i-i In Japan the expectant mother puts on part of her husband's dress, and, having gone round a well three times, looks at her face in the water. Without looking behind, she repeats, ' Woman is unlucky, man is lucky.' Then for three days she leaves the cover on the well, which is a 1 Instances in E. S. Hartland, LP i. 71 ff.. Primitive Paternity, London, 1910, passim ; H. de Charencey, Le Folklore dans les deux mondes, Paris, 1894, p. 121 ff. 2 Frazer, GB^, pt. iv., Adonis, Attis, Osiris, i. 106, Totemism and Exogamy, London, 1910, i. 155 ff., iv. 40ff. ; Hartland, Prim. Paternity, ii. 249 ff., 276 ff. 3 C. G. Seligmann, JAI xxxii. [1902] 300. 4 W. G. Sumner, ib. xxxi. [1901] 80. 6 IS RBEW [1899], pt. i. p. 435. 6 W. G. Aston, FL xxiii. [1912] 187. 7 Examples in GB^, pt. i.. The Magic Art, London, 1911, i. 70 ff. 8 Roscoe, JRAI xxxvii. [1907] 110. 9 FL xxi. [1910] 467. 10 J. H. West Sheane, JAI xxxvi. [1906] 164. 11 FL XV. [1904] 73. 12 E. W. Lane, Modern Egyptians, London, 1846, ii. 79. 13 D. McKenzie, FL xviii. [1907] 271 ; J. A. MacCulloch, The Religion of the Ancient Celts, Edinburgh, 1911, p. 196. 1* A. C. Haddon, JAI xix. [1890] 389 f.

  
    PREGNANCY 243 domestic god. ' In India a low-class mother of daughters only has been known to kill a neighbour's girl as a sacrifice in order to procure a son. 2 3. Tabus during pregnancy. — The expectant mother and sometimes also the father are the subjects of various tabus, for the mother usually connected with food, for the father with that also, but more usually with his actions or pursuits. The woman in pregnancy is generally herself in a tabu state, since her condition is associated with those sexual crises which are so mysterious to and so much feared by savage man. Some of the tabus imposed on her or her husband may arise out of direct observation of ill-eHects following the eating of some particular food ; others are the result of mal-observation or superstition ; others are purely arbitrary. Only a few typical examples need be given here. Among the Australian tribes food restrictions are general for the woman, less so for the man, for fear of hurting the child or causing its death. 3 In Murray Island birthmarks are attributed to the mother's eating a certain fish, the juices of which touched the child.* With the Sinau^olo of British New Guinea, lest the child should be deformed, certain species of yam and fish are forbidden to the mother, who often tabus her own food. 5 Among the western tribes of Torres Straits no woman may eat of a certain pigeon till past child-bearing.s In Halmahera the woman is not allowed to eat the remains of her husband's food, for that would cause difficult labour.^ In Assam one of the genuas, or tabus, is that the woman must not eat many specified articles of food for fear of harm to the child. 8 With the Wawanga (E. Africa) the woman nmst not eat meat caWedivechi, if it has been placed in her hut over night uncooked. If she does, her child will be sickly, and, when it begins to crawl, its hair will fall out, and sores will come on its scalp.** Among the Bageshu, while there are no special tabus, precautions are taken against eating foods which might do the child harm. The husband must not take violent exercise or climb trees, rocks, or the house-roof, lest a miscarriage occur.io The father is prohibited from eating certain foods among the Bangala, and may not hunt or fish unless the wife has certain ceremonies performed over her by the nganga (medicine-man). The husband is said to be in a slate of liboi. 'Tabu is also placed on certain foods for the woman by the ngamia, but not the same for all.n With the Baganda sickly or delicate children are kept away from the woman, who is forbidden to eat several kind.s of food, lest the child be still-born or delicate.12 Among S. African tribes there are several restrictions prescribed by custom, but no evil consequences are thought to follow departure from these.i3 In ancient Persia the woman was forbidden to eat dead matter under pain of death, and she could not be purified from this pollution. i-* A final instance may be taken from the Indians of the Issa-Japura district, S. America : foods are much restricted — e.g., paca flesh, lest the child's skin be spotted, capybara, lest it have teeth like that animal's, etc. is A further tabu is seen in the very general avoidance of sexual connexion between husband and wife either during the whole period of pregnancy or during part of it, especial!}- towards the end. Sometimes a definite reason is given for this— e.g., lest the child be deformed (Sinaugolo, British New Guinea), ^^ or lest the hunting and fishing of the father should be bad and the child sicken or die (Bangala)." Such avoidances are the result of the belief that any time of sexual crisis is dangerous. Examples are found in many parts of the world. '^ 1 Aston, FL xxiu. 192 f. 2 r. c. Temple, xb. x. [1899] 392. 3 Many examples in Spencer-Gillenb, p. 614. 4 A. E. Hunt, JAI xxviii. [1899] 11. SC. G. Seligmann, ib. xxxii. 301. 6 A. C. Haddon, ib. xix. 309. 7 J. G. F. Riedel, ZE xvii. [1885] 79. 8 T. C. Hodeon, JAI xxxvi. 97 ; cf. ERE iii. 31 for Burmese 9 K. R. Dundas, JRAI xliii. [1913] 33. 10 J. Roscoe, ib. xxxix. 184. 11 J. H. Weeks, ib. pp. 444, 456. 12 Roscoe, JAI xxxii. 29. 13 J. Macdonald, ib. xix. 267. !■« Shdycut Id-skdyast, ii. 105 (SEE v. [1880] 272). 15 T. W. Whiffen, FL xxiv. [1913] 45. IS Seligmann, JAI xxxii. 301. 17 Weeks, JRAI xl. [1910] 367. 18 Kagoro (A. J. N. Tremearne, JRAI xlii. [1912] 172) ; WaGirvama (W^. E. H. Barrett, ib. xli. [1911] 22) ; tribes of British C. Africa (H. S. Stannus, 16. xl. 310) ; Ba-Yaka (E. Torday and T. A. Joyce, JAI xxxvi. 51); Lower Congo tribes (Weeks, JRAI\\. 367 ; the mother would have no milk and the child would die) ; Maoris (E. Tregear, JAI xix. 103) ; Coroados, Coropos, Puri (J. B. von Spix and C. F. P. von Martins, Travels in Brazil, Eng. tr., London, 1824, p. 247). In British Central Africa a man will not commit adultery during the pregnancy of his wife because he would be accused of it if she died.' In connexion with this subject of tabus certain Hindu rules are worthy of notice. The pregnant woman must be given food before the householder and even before guests ; 2 way must be made for her ; 3 no toll is taken from her at a ferry ; ■• she is not fined for committing a nuisance ; <> a Brahman must not eat in her house ;•> the crime of killing her is equal to that of killing a Brahman. ■? Other tabus are of a precautionary nature, though the link between them and the unborn child or the process of birth is of a magical kind. One of these is that no knots may be tied during pregnancy by the woman or sometimes also by her husband. "The reason of this was that delivery would be difhcult— the woman being thus herself apt to be tied up, or the child constricted.8 This is akin to the custom of unlocking all locks in the house at child-birth, lest the womb should be locked up, or to the German superstition that a pregnant woman should not creep through a hedge.!* So, too, Ainu luen should not spin or twist ropes when their wives are pregnant, lest the child's intestines should be entangled, and Roman women praying to Lucina were to loosen their hair, so that she might loosen their wombs.i' For similar reasons a pregnant woman should not sit with legs crossed, nor should her husband do so, nor any one sitting near her ; nor should they sit with clasped hands. Lucina sat by the house with legs crossed and hands clasped at the birth of Hercules ; hence his mother travailed with him seven days," In Sumatra the woman must not stand at the door or on the top rung of the house-ladder, lest she have difficult labour ; and among the Torajas standing or loitering on the ladder is forbidden to every one for the same reason.12 In India an eclipse is thought to have its dangers for the expectant mother. No work must be done — e.g., locking or unlocking a door — lest the child be deformed, nor any sewing or cutting, lest it have holes in its flesh ora hare-lip.i3 " An ancient Parsi regulation was that no toothpick should have the bark left on it. This was dead matter, and, if a woman stepped on it, her child would come to harm.i-' In India no one should step over a fallen broom, lest he cause suffering to a pregnant woman. 15 The woman herself in the W. Indies should not step over a rod or small branch, and in Fife folklore stepping over a hare's form causes the child to suffer from hare-lip. is In some instances charms are worn to prevent any mischief which might happen to the woman or the child, or to give an ea.sy delivery. Among the Bangalas in the later weeks of pregnancy pigments are painted by a medicine-man on the woman's brea.st, abdomen, shoulders, etc., and she wears charms to cause easy delivery. 17 After her marriage a Nandi woman collects pieces of their dress from unmarried girls in the neighbourhood and wears them as a charm to ensure pregnancy taking its normal course. After birth they are returned and a feast takes place. 18 With the Awemba the woman wears necklaces of little wooden balls with fetish-medicine inside to avert dangers of pregnancy and cause easy delivery. They are made by the medicine-man. 18 Muhammadan women in the Panjab wear charms or a cowry on the navel. They are procured from a priest, who blows upon them.'-io See also Charms and Amulbts, and for other instances A. E. Crawley, The Mystic Rose, London, 1902, p. 9. Preg-nant women being in a state which renders them liable to the attacks of evil spirits, various precautions are taken against these. The charms so often worn probably form one of such precautions. 1 Stannus, JRAI xL 305 (Yao). 2 Institutes of Vi^nu, Ixvii. 39 (SEE vii. [1900] 216). 3 Baudhdyana, u. iii. 6. 30 (SEE xiv. [1882] 243). ^ Institutes of Ft^tiu, v. 132 (SEE vii. 36) ; cf. Laws of Mann, viii. 407 (SEE xxv. [1886] 326). 8 Latvs of Manu, ix. 283 {SEE xxv. 283). 6 Apastamba, i. v. 19 (SEE ii. 59). 7 Institutes of Vifiyu, xxxvi. 1 (SEE vii. 138). 8 Many instances from the E. Indian and Malaysian region, from Lapland, and among European peasantry, will be found in GiJ3, pt. ii., Taboo aiui the Perils of the Soul, London, 1911, p. 294. Cf. art. K.nots. 9 See Locks and Kbts, § 3 ; GE3, pt. ii.. Taboo and the Perils of the SoxU, pp. 294-295, 297 ; J. Grimm, Teutonic Mythology, tr. J. S. Stallybrass, London, 1882-88, p. 1812, no. 859 ; C. Hose and W. McDougall, The Pagan Tribes of Eomeo, London, 1912, ii. 153. 10 Anthropos, v. [1910] 763 ; Ovid, Fasti, iii. 327. 11 GB3, pt. ii.. Taboo and the Perils of the Soul, pp. 295, 298 ; Pliny, HA xxviii. 59 ; Ovid, Met. ix. 286. 12 GE*, pt. i.. The Magic Art, i. 114. 15 W. Crooke, PR i. 22 ; H. A. Rose, JAI xxxv. [1905] 277 f. 14 Sad Dar, xvii. (SEE xxiv. [1885] 278). 16 FL xiii. [1902] 237. '« lo17 Weeks, JRAI xxxix. 100. 18 C. W. Hoblev, JAI xxxiii. [1903] 845. 19 J. H. West Sheane, JRAI xxxvi. 154. 20 H. A. Rose, JRAI xxxv. 279.

  
    244 PRBSBYTERIANISM Among the Sinhalese the woman is protected from devils by mantras for charming each day's first food and drink. i Among the people of Nias spirits of murdered infants cause miscarriage. The woman is protected at night by an idol, which is connected with a second by a chain of palm-leaves, while before the latter a small banana-tree is placed. The spirits, seeing the first idol, run along the chain in fear and then leap on the tree, mistaking it for the woman. 2 With the ancient Parsis fire was maintained in the woman's house, the reason being that such a fire protected Zoroaster's mother when attacked by demons. 3 Amonp the Nagas, pregnant women being exposed to attack from evil spirits, the river-spirit and also the Python are worsliipped to cause easy delivery. ^ Protection of the woman against jinn is elfected in Tlemsen by keeping a black fowl in the house from the seventh month onwards. After delivery it is let loose in the Jews' quarter, carrying the ji7in with it.8 Among some of the Veddas the aid of the i/akus (spirits) is invoked, and a religious dance performed as soon as pregnancy is diagnosed.s Prayer is also made by the woman's father for her safety. Fora Bavenda goddess of pregnant women cf . ERE ii. 364'>. Sometime.^ the pregnancy rites are of a more elaborate nature than those which have just been described. In Java in the seventh month husband and wife go to a river or well. Banana-leaves are fastened round the upper part of the woman's body. Through an opening in front of these the husband drops a weaver's shuttle, which an old woman catches, pretending that it is a child. An egg, emblem of the afterbirth, is then passed through, and a cut is made at the opening in the leaves in imitation of cutting the navel-string. The purpose of this ceremony is to facilitate delivery .'? Most elaborate of all are the rites followed in India, of which, as practised by Hindus and Muhammadans, a detailed description has been given by H. A. Rose.8 These rites vary from tribe to tribe, and consist of ceremonies in the 3rd, 5th, or 7th month or in all three, or in the 8th or 9th month. T^ere is an interchange of presents between the woman and her mother. Offerings are made to the spirits. The woman is bathed and dressed in new clothes — not worn before the performance of the rites. The kinsfolk assemble, and gifts of food or fruit are placed in her lap. She and her husband adore the gods. The Muhammadan rites are analogous to these, but without the worship of the gods. The Khatris, a Panjab tribe, perform funeral rites for the father in the 5th month, while the parents are remarried after the birth. 9 This goes back to the belief found in the Laivs of Manu that, after conception by the woman, her husband becomes an embryo and is reborn from her.l" He dies when his son is quickened ; hence the funeral rites. 4. Power of the pregnant woman. — The condition of the pregnant woman is often thought to have magical power, especially for fruitfulness. Corn ground by her is used to fertilize the growing crops among the Zulus.n She eats of the food at the feast held among the Minang of Sumatra when a rice-barn is built, in order to increase the fruitfulness of the rice. 12 in the Nicobar Islands gardens are made more fertile by her presence in them or by her planting fruit there. 13 Similar ideas are wide-spread among savages and survive in European folklore. Probably for similar reasons pregnant cows were sacrificed at the Roman Fordiculia to the earth ' pregnant with the seed,' the unborn calves burned, and their ashes used at the PariliaM It may be noted here that in Lancashire gypsy belief a pregnant woman protects a man from hurt by mortal hands.i* On the other hand, pregnant women being more or less in a tabu state, ^* their influence on the crops may be dangerous, as examples from New Guinea and elsewhere show." In British Guiana, again, if a pregnant woman eats of game caught by hunting dogs, it is thought that they will never 1 W. L. Hildburgh, JRAI xxxviii. [1908] 185. 2 F. Kramer, Tijdackr. voor Indische Taal-, Land-, en Volkenkunde, xxxiii. [1890] 489. S Shdyast la-shayast, x. 4 {SBB v. 316X * T. C. Hodson, FL xxi. 310. 5 E. Doutte, Magie et religion dans I'A/rique du Nord, Algiers, 1908, p. 454. 6 0. G. and B. Z. Seligmann, The Veddas, Cambridge, 1911, pp. 247 f., 250. 7 C. Poensen, cited in GB^, pt. i., Tke Magic Art, i. 72. SJAI XXXV. 271 ff., 279 ff. 9 PL xiii. 279. 10 Laws of Manu, ix. 13 (SBExxv. 329); cf. FrasT-BORN, § 3. 11 D. Kidd, Savage Childhood, London, 1906, p. 291. 12 GB3, pt. i., The Magic AH, i. 140. 13 Inter. AE v. [1892] 193 ; Census of India, 1901, Calcutta, 1903, iii. 206. 14 Ovid, Fasti, iv. 629; cf. Earth, § 6. Similar sacrifices also occur in Greece (W. Dittenberger, Sylloge inscriptionum grcacarunfi, Leipzig, 1898, no. 616). 18 FL xxiv. 326. 18 Instances in A. E. Crawley, The Mystic Rose, pp. 9, 54. 17 GB3, pt. i.. The Magic Art, i. 141. hunt again. 1 In the Panjab it is held that a snake becomes blind if the shadow of a pregnant woman falls on it.2 Parsi texts say that, if a dead pregnant woman is carried by two men, both must be cleansed by the hareshniim rite. 3 5. Determination of sex, etc. — Many methods are adopted to discover whether a woman is with child, its sex, and the like. If a Kagoro woman is in doubt as to her condition, she goes to a medicine-man, who, after washing his eyes with a magic drug, looks into a calabash of water and tells what is to happen. ■* In Banks' Island divination consists in pinching a leaf cup full of water. If the water squirts out, a boy will be born ; if not, a girl. 5 Sex is determined among the Veddas by the position of strips of bast as they fall on tiie woman's head in the dance already referred to. If they fall over the face, a girl will be born ; if on the occiput, a boy." In Japan, if some one calls a pregnant woman who is walking southwards and she looks back from the left, the child is a boy ; if from the right, a girl. Another method of determining sex is to add together the years of the father's and mother's ages and divide bj' nine ; if the remainder is odd, a girl will be born.7 Among Muhammadans in the Panjab it is thought that, if the woman's milk before birth is thin, she will have a boy ; if, when it is put in a shell and fire is applied, it dries up, she will have a girl.s According to the Saddharma Puridarlka (xviii. 34 f. [SBE xxi. (1884) 344]), a preacher of the law (Buddhist) can discern if a woman is pregnant of a dead child or if she will have a healthy chUd. He discerns by the odour whether the child will be a boy or a girl. Literature. — Besides the works cited, see H. Ploss and M. Bartels, Das Weibs, Leipzig, 1905. J. A. MacCulloch. PREMONITION.— See Presentiment. PRESBYTER.— See Ministry. PRESBYTERIANISM.— The name 'Presbyterianism ' may be applied in a general sense to that theory of the Church which aims at realizing its visible unity througli government by presbyters, clerical and lay, such presbyters being set apart by their peers with popular consent, being all of equal status, and being organized for purposes of ecclesiastical administration into Church courts, which rise one above another in an ascending scale, from the congregational to the national. In a sense more particular ' Presbyterianism ' is used to denote the concrete effort after the realization of that idea which, originating in the work of John Calvin, was elaborated by those who followed him into a definite form of Church organization, with a distinctive type of doctrine, morals, and ritual, and which in one form or another counts perhaps 100,000,000 adherents to-day. Presbyterianism seeks to avoid, on the one hand, the absolute subjection of individual congregations to government from without and above, and, on the other, their absolute independence of all restraint. Of the three gi-eat types of Church government it is therefore the middle one, between Congregationalism and Episcopacy. I. Emergence of the Calvinist Presbyterian SYSTEM. — I. The NT basis.— Serious Presbyterian scholarship is long past the stage of the crude ' jure divino ' defence of Presbyterianism, as if it were the only form of Church government expressly sanctioned by the Word of God and the institution of Christ. During the first phase of the famous controversy between Puritans and Anglicans the Puritans claimed divine sanction for their ecclesiastical system, or, at least, divine disapproval of that of their opponents, as against the Anglican argument from the expediency of the episcopate ; but in the later stages of the conflict the two sides reversed their r61es. The controversy died down about A.D. 1700 after the battle over the Ignatian Epistles ; and the whole question as to the primitive form of Church government only revived under the stimulus of modern histori1 E. F. im Thurn, Among the Indians of Guiana, London, 1883, p. 233. 2 PR ii. 143. 3 Shdyast la-shdyast, ii. 6 (,SBE v. 247). 4 A. J. N. Tremeame, JRAI xUi. 172. 8 W. H. R. Rivers, FL xxi. 46 f. « Seligmann, p. 250. 7 Aston, FL xxiii. 193. 8 Rose, JAI xxxv. 281.

  
    PRBSBYTERIANISM 246 cal scholarship, with new methods, and under a new form. It is now realized by impartial critics that no one form of Church government is to be definitely discerned in Holy Writ more than another. While Calvin, therefore, and others of his day believed themselves the restorers of primitive Christianity, freed from the errors and corruptions of liomanism, modern scholarship cannot absolutely subscribe this opinion. Even if the Reformers had possessed tne necessary critical insight to construct a clear picture or the NT Church, they must have found it impossible to reproduce with perfect faithfulness a primitive creed and polity which later liad been in successive contact with the Grajco-Konian and barbarian worlds ; conversely, such a rei)rodnction of primitive institutions would be a poor guarantee for their success in modern times. A living organism is necessarily subject to change, and the attempt to ignore a millennium of ecclesiastical history could not but fail. So far, then, as the advocate of Presbyterianism makes use of the NT to-day, he must claim to reproduce the spirit and intention of the primitive Church, and not its mechanism ; he will draw his main arguments ratlier from considerations of expediency. He will show how Presbyterianism has proved itself particularly suited to the genius of its adherents ; how it has played a prominent part in the political development of those peoples who have worked out systems of representative government ; how it has produced a unique and admittedly worthy type of character ; and, if these and other possible contentions savour to some extent of pragmatism, he may reply to this criticism that Church government can be, as an actual fact, traced in all ages — the NT age included — to motives of expediency, and that one of the fatal errors which have helped to rend the Church has been the injudicious elevation of government into the region of dogmatics. Although the conditions prevalent in the early Church are inconsistent with the possible existence of either Presbyterianism or Episcopacy as we understand them, we find both presbyters and bishops mentioned in the NT ; and the problem of their relationship, which has given rise to endless controversy, cannot be passed over. Whether we argue with Jerome that bishop and presbyter were originally identical, and hold with Lightfoot that the episcopate was developed from the presbyterate by elevation ; whether we contend, with Harnack, that the offices were distinct from the beginning ; or whether, with Lindsay and Loofs, we hold that irpea^vrepos was the official name, while 4trl(7Koiros described the function, the problem remains the same, viz. How did the bishop come to overshadow the presbyter, and finally reduce him to a definitely inferior position ? The most feasible explanation yet suggested seems to be that which is founded upon the bishop's connexion with the Eucharist, a connexion indicated by practically all the sub-apostolic literature. 2. Sub-apostolic development.— While the dyd-n-r] still existed, the official in charge of the celebration would enjoy a distinctive i^lace, not only in the Church itself, but in the eyes of outsiders. As the dydTTT) fell into disuse, and the sacramental aspect of the Eucharist gained prominence, the bishop's pre-eminence would develop with it. The crux of the entire episcopal development seems to lie here ; and, once the bishop had definitely asserted his special position among the officials of the Church, circumstances favoured his steady elevation. Roman imperialism and Jewish nationalism were in deadly conflict about the close of the 1st cent. ; Jewish Christianity was rapidly disappearing ; and all the conditions were in favour of the Gentile iiriffKoiros and his function beinsr recognized as against the Jewish 7rpeo-/3t>Tfpoj and his function. The Didache is the most valuable document for this transition period ; and in Ignatius we first find the threefold ministry, with the supremacy of the bishop, clearly set forth as the divinely-appointed form of Churcli government.' It is difficult, at this time of day, to accept Ignatius's own view that he received this theory by divine revelation ; and the brief interval of time between him and Clement of Rome shows that his theory cannot have been extensively in practice when he wrote ; but his martyrdom ' barbed and fledged ' his teaching, and gave undue weight to his ecclesiastical expedient. Moreover, tiie Church was faced in times immediately following by heresy within and hostility without, and the concentration of power in as few hands as possible proved of great value. Tiie forming of a creed, and of a collection of Holy Scriptures upon which to base it, was logically followed by the need of an authoritative interpretation for Vjoth. The bishop, already prominent, naturally if not logically became the authoritative mouthpiece of the Church in matters of the faith ; and apostolic succession followed in due course. Irenreus, e.g., definitely connects the theory of the apostolic succession of the episcopate with the necessity of maintaining .sound doctrine ; and the bishop thus emerges from the comparative obscurity of earlier times with a status in matters of the faith equal to that which he had previously enjoyed in matters of administration. Cyprian's position introduces a new factor. By his time creed and canon had attained a position of greater certainty, and the sacerdotalism of the Church under OT and also pagan influences had been intensified, so that apostolic succession is now a guarantee not so much of sound doctrine as of the validity of the priesthood. The evolution of tenitorial from congregational episcopacy was completed by the gradual assimilation of the ecclesiastical system to the imperial. The fall of the Empire, the transference of barbarian respect from it to the Church, the conversion and absorption into the Church of the northern peoples, all assisted in the process of closer organization ; and so by degrees grew up the great media;val hierarchy — the feudal sj'stem being theoretically crowned by tlie twin summits of a papacy supreme in spiritual afl'airs and an empire supreme in temporal. 3. Medisvalism. — Superficially considered, the whole history and tendency of mediujvalisni might seem designed to bury ever deeper the very idea of any but monarchical Church govevniiiont : and the Reformation systems might seem so sudden and complete a contrast to previous developments as to justify Calvin's theory of a reversion to primitive Christianity by the ignoring of medirevalism. But nothing ever makes its appearance in history without preparation ; and, while we cannot eliminate the genius of Calvin and the rest by explaining their systems out of any or all of tlieir antecedents, we may discern certain mediceval tendencies which led up to their work. Presbyterians may find the beginnings of their history either in the NT or in the book of Exodus, if they will ; but the mediaeval continuation of it has been too much neglected. Although the practical needs and problems of medisevalism served to exalt the ecclesiastical society at the expense of the individual, and to sacrifice the intellectual and homiletic interests of the Church to the organizing and sacerdotal tendencies, yet the homiletic, intellectual, and individual element never completely perished. Practical exigencies might favour the creation and maintenance of a rigid monarchical system, which deprived the individual of all political or intellec1 This episcopacy was congregational, not diocesan.

  
    246 PRESBYTERIANISM tual scope ; but the mastery of the system was never wholly undisputed, and the essential Christian truth of the worth of the individual before God never fell completely out of sight. Throughout the growth of ecclesiasticism we can discern a continuous process of revolt against it, which, manifesting itself primarily in the form of Montanism (q.v.), was suppressed, but, in its essence, defied extinction. Athanasius was faced by Arius, Augustine by Pelagius, Bernard by Abelard, Aquinas by Scotus ; the slavery of intellect was always incomplete. But it is in monasticism (g-.v.) that we can see most clearly the opposition of individualism to the tyranny of the institution. The impulse which, in the successive forms of Montanism, Novatianism, and Donatism (qq.v.), succumbed to the need for closer organization persisted in the form of monasticism, and established an unbreakable hold upon Western Christendom. From the beginning of monastic history the conversion, the education, and the civilization of N.W. Europe were almost entirely the work of monks ; and, while the episcopate succeeded in forcing the monks into the priesthood, monasticism conquered by forcing celibacy on the Western clergy and emancipating the orders from episcopal control. The opposition between the secular clergy and the monks runs throughout mediaevalism ; and the monastic side of the opposition represents the preparation for the Reformed Churches. Whereas the secular clergy obeyed a monarchic bishop, the monks obeyed a presbyter-abbot. Their vow of poverty gave expression to the truth that a man is of value apart from his property, their vow of celibacy destroyed the feudal fetish of family prestige, their vow of obedience was that of rree-Avill obedience to a superior in whose election they had a voice, and in making this vow a man left a society in which he was a mere irresponsible cog accidentally placed in a machine for one into which he entered voluntarily. Thus, while, as A. V. G. Allen puts it, 'every direct specific purpose of the monK seemed in the long run to have been reversed, or to have proved a failure,'^ yet there was 'a deeper purpose which could not be defeated, — the accomplishment of individual personality.' ^ It is in this presbyterial, as we might call it, conception of Christian organization that we discern the germ of the Reformation. Moreover, whereas the secular clergy and the episcopate had all along represented sacramentarianism in worship and rigid solidarity in government, the monastic system, on the whole, had stood for the homiletic aspect of worship and a form of organization at once more elastic and more representative of the popular voice. Of course, each side reacted upon the other. The monks were often the stoutest champions of orthodoxy, and their services were often most highly ritualistic ; on the other hand, the Church was democratic enough to make it as possible for the most obscure Churchman to ascend to the papal throne as it is for any citizen of the United States to become President ; and the semblance, at least, of representative government was retained in the election of bishops by the cathedral chapters and the choice of the pope by the conclave. But, in essence, the difference which afterwards became open in the Reformation between Catholic and Protestant subsists throughout the Middle Ages between the episcopate and monasticism ; and it only required favourable circumstances to set on foot the process of disruption. 4. Decline of papacy and the Reformation. — The decisive factor in the final separation of the 16th cent, was the weakening of the papacy, which 1 Christian Institutions, Edinburgh, 1898, p. 173. 2 lb. p. 175. was the only power capable of holding together the opposed sides of ecclesiastical life. The fate of Boniface Vlii. marked an era in the decline of the papal monarchy, which had ruined the Empire, only to find a new and more vigorous opponent in the growth of European nationalities ; the Babylonish captivity of the Avignonese popes weakened the papal grip upon England and Germany. Early in the 14th cent. William of Occam and Marsiglio of Padua outfaced the pope in the interest of Louis of Bavaria. Mai'siglio's fully-developed democratic idea of Church and State is a sign of the times ; the fact" that the Fraticelli were deeply involved in the anti-papal revolt is another ; and the whole incident has been well named the Miniature Reformation. The work of Wyclif in England is a manifestation of the same spirit, which, passing from England to Bohemia and John Hus, remained active there far into the 15th century. These various movements combined projects both of political and of ecclesiastical reform — they attacked the dogma as well as the organization and morals of the Church. To the growing distrust of the papal monarchy and the whole system with which it was bound up the Great Schism contributed in no small measure ; and the conciliar movement, while it represents in essence the struggle between the aristocratic episcopal form of Church government and the autocratic papal form, helped to pave the way for democracy by asserting the responsibility of rulers to those whom they affected to rule. With the close of the Council of Basel in 1447 the papacy secured an illusory victory over its foes, but not even the splendour of the Renaissance period could blind the eyes of serious men to the moral and financial corruption of the Curia. The rise of European nationalities, the inventions of printing and of gunpowder, revolutionary discoveries both geographical and scientific,contribut3d to the general ferment. Moderate men might desire a reform of the Church on the existing basis, but others were driven by the monstrous indifference of the Curia towards its own corruption to consider the evil as inherent in the system itself, and to desire a more radical reformation. In particular, the New Learning, by exposing the hollowness of many ecclesiastical pretensions, by weakening the belief in transubstantiation and sacramentarianism generally, and by reviving the interest of Europe in the teaching and homiletic side of Church activity, helped to relax the hold of the papacy u|)on the Church, and to set free the monastic side of its life from the long alliance with the episcopal. Finally, in the hands of Luther, Zwingli, and Calvin, the crisis came — divergence matured into division — and monasticism achieved its independence in the Reformation. It is no accident, but the result of a profound historical necessity, that the lands which remained in the Roman obedience were precisely those which had been fully Christianized in premonastic days, whereas the lands in which monkish missionaries, especially of the Iro-Scottish type, had laboured went over to the Reformation side. From one point of view, the Reformation represents revolt and the rending of Christendom in pieces ; but the pieces into which the Church fell correspond, with some definiteness, each to some previous tendency within medisevalism ; and, from another standpoint, the Reformation is the substitution of spiritual unity under the headship of Christ for external, mechanical unity under the papal monarchy. The democratic constitution proposed for the churches of Hesse, e.g., was the work of Lambert, a Franciscan monk, and recalls the Benedictine organization. Lutheranism reminds us forcibly of the Augustinian order ; and

  
    PRESBYTE3RIANISM 24', the Presbyterian type of constitution under Calvin and his followers calls to memory the organization of the great monastic orders of later mediajvalism, wherein many houses were afliliated into one great society. Point for point, tiiis parallel between mediieval tendencies and Keformation facts could be worked out in much detail. It will suHice, however, to note that Prosljyterianism, like other ecclesiastical systems, was no new phenomenon suddenly entering about 1550 on a career totally unprepared for, but was the emergence into freedom of a tendency many centuries old. Substitute Christ for the pope .as the head of the Church, and spiritual for corporeal unity, and you have at once the explanation of our Protestant divisions, and the antidote to much of the alarm which they cause in unreilecting minds. S. The question of government. — When we consider the great importance which by and by came to be attached to the question of Churcli government— so that the form of organization adopted by Presbyterian ism became, in time, its chief differentia from the rest of Protestantism, and ' jure Divino ' arguments went hand in hand with armed force to resist any encroachment upon its rights — it is curious to reflect that, in the early days of Protestantism, the question of government was a secondary consideration. The Reformers, following the monastic lead, were more concerned with teaching than with administration ; and, pro\ ided they got iIJ of Jie pa;pal tieadsnip and could secure the safety of great truths like that of justification by faith, they kept a reasonably open mind on the question of organization. The salvation of the individual through the direct mediation of Christ was the vital point ; other matters were .subsidiary. Being in revolt against over-organization and all the loss of individual Christian liberty which that implied, Luther, Calvin, and the rest could scarcely make a virtue of ecclesiasticism. Ecclesiastical organization was perhaps the least important activity of Martin Luther and the Lutheran Church. In common with the Calvinists, this Church recognized the priesthood of all believers and the parity of ministers, but, unlike the Calvinists, did not harden this into a fixed principle of organization. In the Scandinavian countries, where kings and bishops co-operated in the work of reformation, the episcopate was retained, though in a modified form ; in the German principalities the jus episcopale was delegated to the civil power, which in turn delegated it to Consistories, and the persistence of civil government and patronage in the Church prevented Lutheranism from ever attaining to the firm representative organization which has become a feature of Presbyterianism. The attitude of Melanchthon, who would have recognized either bishops or a pope if they could have been shown to be of real use, has remained typical ; the small crop of Lutheran Free Churches has resulted mainly from doctrinal objections to the union of Lutheran and Reformed a century ago in Prussia and allied states, and at least one such body seceded on the question of whether government was an essential feature of the Churcli at all. The Calvinist bodies were prevented by circumstances from any such indifTerence to the form of Church government ; for, whether by accident or by necessity, they found themselves situated either in republics or in principalities and kingdoms where the absence of a sym])athetic ruler rendered the Lutheran plan impossible, and where the opposition of the bishops sooner or later demanded the repudiation of episcopacy. As has now been shown, the retention of episcopacy in some Reformation lands and its rejection in others was no accident, but a logical consequence of the attitude assumed by the bishops and the civil authorities towards the Reformation. II. SUBSEQUEAT LEV ELOPMEST.—i. DOCTRINE. — In the dogmatic sphere two great doctrines mark oti' the Calvinist system from all others. («) The first of these is the doctrine of the absolute sovereignty of God, which is the keynote of all the other Calvinist develoj)ments. This carried with it the doctrines of election and predestination iqq.v.), which, in their rigid Supralapsarian form, denied man any participation whatever in the work of saving liimself, and, in their milder Infralapsarian form, left him only a very minor part to play in it. This dogma, harsh as it may seem to the more lenient spirits of to-day, is not to be dismissed oil-hand as if it were a mere negation of man's free will. The ' mere good pleasure' aspect of the doctrine is not the vital part of it. In the days when Calvin promulgated it the agony of a dying age and the birth-pangs of a new might well seem to renew the circumstances under which Augustine had set it forth, and to force upon men anew the conviction that God was all and man was nothing ; to depend absolutely on the sovereign will of God for salvation was better than to depend upon the arbitrary will of a corrupt decaying papacy and an ignorant, evilliving priesthood ; the folly of too much freedom was demonstrated by the excesses of Anabaptists and other irresponsible sectaries, and Lutheranism hesitated between uuivfcisaiism and the j^'-o/lestined release of certain elected men from the cons'equences of a totally depraved and enslaved human will. Calvin's doctrine of election was not so much a gloomy and pessimistic denial of human freedom as the joyous proclamation that man lived in an ordered universe where the sovereignty of God removed from the region of doubt the salvation of the true believer. It is an attempt to recognize necessity and order in the world of God's creation — to see temporal things, in Spinoza's immortal phrase, 'sub specie eternitatis.' This teaching runs throughout the Calvinist Confessions ; and, though the settling down of modem civilization has induced in many quarters a revival of the softer Semi-Pelagian ideas, it still remains the official belief of Presbyterian Christendom. (6) The other doctrinal dilierentia of Calvinism is found in connexion with the sacraments. It differs from Lutheranism in regard to baptismal regeneration and the ordinary necessity of baptism ; but the chief difference is in regard to the Lord's Supper. The Roman Catholic doctrine of transubstantiation fell into disfavour as vitally connected with the ideas of priesthood and organization against which Protestantism was an avowed revolt ; and the Lutheran idea of consubstantiation, with its insistence upon the corporeal presence of Christ in the sacrament, seemed to more radical Reformers to difler so little from the Catholic notion as to be an insufficient guarantee against the reintroduction of a tyrannical priesthood using unscrupulously a magical key by which they could open or close heaven to the rest of mankind. On the other hand, Zwingli and his following, by denying any real presence at all and reducing the sacrament to a mere memorial, seemed to many to go too far in the other direction. In actual fact the diilerence between Luther and Zwingli seriously divided the Reformers. Calvin's theory of the sacrament occupies a position between these extremes: it substitutes for the corporeal presence of Christ a spiritual, though quite real, presence ; for the magical opus operatum of Roman Catholicism it substitutes an operation of the Holy Spirit whereby the believing communicant really feeds upon j Christ ; it professes to find in the real presence I a mystery too profound to be explained by

  
    248 PRESBYTERIANISM the simple mechanical theory of Catholics and Lutherans or to be explained away by the equally simple denial of Zwingli ; and, while the mediating position of the Calviiiist theory has brought it under the suspicion of being an elpTjviKdv cunningly devised in the interest of ecclesiastical and political union among the Reformers — the work of a Presbyterian politician rather than a philosophic theologian — so far as is known, no scrap of evidence exists to show that Calvin liad any such deliberate purpose. It fits in quite articulately with the rest of his theology, and is the natural result of an effort on the part of one who was not an extremist to devise a theory of the sacrament which would retain the real presence of Christ without degrading it into the mechanical production of a priest with a formula. If it has served to hold together a great mass of Protestant opinion upon a subject so vital, that is not so much the result of any definite political design as a tribute to its innate reasonableness and moderation. It remains yet a feature of confessional Presbyterianism. ii. Polity. — The most characteristic aspect of Presbyterianism, however, is its evolution as an ecclesiastical polity. It is a natural inference from the doctrines of justification by faith and of the sole sovereignty of God that all men are equal before their maker, and the status of the clergy as a special caste wielding the powers of spiritual life and death was thereby destroyed. The ecclesiastical oi-ganizaiion was iookeu at no longer from above but from below : the call of the people and the approval of his peers replaced episcopal consecration in the making of a minister ; the laity received a share in the government of the Church, and the responsibility of officials to the general body became a recognized feature of ecclesiastical organization. Thus, behind all the formal shapes assumed by Reformed Church constitutions, an essentially democratic spirit is discerned. All was, at first, experimental ; definite and rigid systems were evolved only by degrees. A ' jure humano ' episcopacy did not frighten Calvin ; and Knox, the founder of national Scottish Presbyterianism, approved, before his death, the reintroduction of bishops for certain specified purposes and on a basis of responsibility. But the fundamental ideas of the Reformed Churchmen had sealed the doom of the old type of episcopate, and, before long, the dangers involved in the preservation of even its outward form rendered a definitely Presbyterian theory and system inevitable. Circumstances forcea upon Melville and others a greater rigidity of view and practice than had been found necessary by Calvin and Knox ; and the conception of ministerial parity as an essential feature of the true Church was forced upon the Calvinist communions by ecclesiastical and political strife. The effusion of blood, as well as ink, in its defence caused the Presbyterians to set a great, perhaps an exaggerated, value upon their theories of Church government, for which they have suffered and fought, as other men for their faith. The starting-point of any inquiry into the nature and history of Presbyterian Church government is necessarily found in Calvin's Institutes and especially in bk. iv., which deals with the doctrine of the Church. According to Calvin, a Church and ministers are necessary as external helps to the true believer, for whose edification the mmisters at public worship expound God's Word. A careful distinction is drawn between the invisible Church — kno^vn only to God — and the visible Church which is discerned ' wherever we see the Word of God sincerely preached and heard, wherever we see the sacraments administered according to the institution of Christ ' (bk. iv. ch. i. § 9). This very simple idea of the marks of the true Church renders the independence of many various bodies consistent with the essential requisite of true spiritual unity ; taken in connexion with the idea of an invisible Cliurch known only to God, it renders secession, except for the weightiest reasons, wicked and frivolous. Calvin will not even go so far as to unchurch Rome, though he contends that the insignificance of the remnants of a true Church contained in it abundantly justifies men in i-epudiating the Roman communion. ' We behoved to withdraw from them in order to draw near to Christ' (bk. iv. ch. ii. §6).i In the Church God uses men for the useful and honourable office of the ministry, and in Holy Scripture, the touchstone of all his ideas, Calvin finds only two permanent orders of ministry — the pastor and the teacher — though temporary offices, such as those of apostle, prophet, and evangelist, existed in NT times for special purposes, and might profitably be temporarily renewed on sufficient occasion. Of the permanent officers the pastor roughly resembles the apostle, whose function he localizes. ' What the apostles did for the whole world, every pastor should do for the flock over wliich he is appointed ' (bk. iv. ch. iii. §6). His office entitles him to preach, to administer the sacraments, to exercise discipline, to admonish, and to exhort ; and, while this is ordinarily to be done for a special church to which he should be restricted, Congregationalism is avoided by the qualification that the pastor shoulii iuuve by public permission or be moved by public authority when the public good demands it. The idea of ministerial parity, which later became a rigidly defined principle of the Presbyterian system, comes out in the contention that, in Scripture, bishop, presbyter, pastor, and minister are interchangeable terms for the same ecclesiastical oflice. Calvin's later correspondence serves to show that he had no objection to episcopacy in so far as bishops might be useful and expedient ; but his doctrine of the Church leaves them no essential place in it. Historically he regards the ancient bishop as a mere chairman of presbyters ; and, with him, Jerome's famous dictum as to the original equality of bishop and presbyter, which raised no controversy in Jerome's day, and yet was never forgotten, became at length the basis of a Church polity. The teacher, who corresponds roughly to the prophet and evangelist, is restricted to a purely educational function. Among the offices mentioned in Ro 12 and 1 Co 12, tw'o are recognized as permanent — government and the care of the poor ; and the secondary position of government, in Calvin's eyes, is shown by the admission of the laity to a share in these. Elders assist in the government of the Church, and deacons are divided into two classes according as they care for the poor and sick or deal with almsgiving. The permanent oflicials of the Church therefore are : pastors, teachers, elders, and deacons. The essentials for the making of a minister are : the call of God, examination as to life and doctrine, the call of the people, and a solemn setting apart to his office. Calvin almost goes out of his way to defend the people's right of electing their minister, but recommends that, in the interest of peace and common sense, other ministers should preside over the election. In the above conception of the Church we have in essence many of the features of present-day Presbyterianism — e.g., the equality 1 It is not surprising that, in time, Catholicism came to regard Calvinism as the arch-enemy. The Calvinists, r.g., were excluded from the Peace of Augsburg (1555), and were only recognized in the Peace of Westphalia as late as 1648. How far the feeling had become mutual may be gathered from the fact that, as late as 1647, the stately and balanced Westminster Confession cannot refrain from abuse of the pope (xxv. 6).

  
    PRBSBYTBRIANISM 248 of ministers, their election by the people, tlie share of the laity in Ciiurch government, and so on. But so far nothing unique is present, except perhaps the unusually vigorous defence of pounlar rights. The determinative feature of Calvin's system, however, appears on consideration of his tneory concerning the relations between the civil and ecclesiastical powers. The Church, according to iiiin, has a threefold power : (I) she can declare and interpret dogma, though she has no right to invent new dogmas not found in Scripture ; (2) she can legislate for the Church, but sne has no right to force purely human expedients and ceremonies upon her members to the i>rejudice of their consciences ; thus he frees men from the Roman tj'iJe of bondage to tradition and custom, and reduces the spirit of Churcli government to the observance of mutual charity and edihcation ; (8) — and here the most distinctive feature of Calvinism is reached — he insists upon retaining for the Church a certain sphere of jurisdiction. Unlike Luther and Zwingli, who freely surrendered the administrative and disciplinary power of the Church to the civil authorities, whether princely or republican, Calvin attempted to mark off for the Church a sphere of spiritual jurisdiction distinct from the civil ; and on the determination of his followers to define and preserve tiiis spiiere, irrespective of all difficulties, hangs much of the trouble that fell to the lot of Presbyterianism in later years. Spiritual government, in his view, was as necessary to the Church as civil government to the State ; and the two jurisdictions, though mutually helpful rather than antagonistic, were quite distinct. The Church could not surrender, voluntarily or compulsorily, the power of the keys ; she claimed no right to inflict civil punishment, but only to admonish and, if necessary, to excommunicate, for the purpose of producing repentance in ofi'enders — a purpose in which the civil procedure frequently failed. This useful power of ecclesiastical discipline for spii-itual evil-doers was to be m the hands of a Consistory ' of elders which is in the Church what a council is in a city' ; and the basis of its judgments upon individuals was of course to be Christian doctrine. The error of the Roman Church lay not in the claiming of this power, but in the abuse of it for unworthy and worldly ends through the agency of corrupt and irresponsible individuals. Calvin does not seek to interfere with or to minimize in any way the scope of the civil power. He calls the magistrates 'ambassadors of God,' 'vicegerents of God,' and says that God considers their office an honourable one ; and, while he indicates his personal preference for aristocratic government tempered by democratic consent, he holds that it is the duty of all Christian men to obey whatever lawful rulers have dominion over them. The only circumstances under which resistance, active or passive, is justifiable arise when the commands of rulers clash with the commands of God. Conversely, it is the duty of rulers to preserve public peace and happiness, and their first care must be for religion and morals. Their co-operation is due to the Church in tliis regard, ' provided this is done to preserve, not to disturb, the order of the Church, to establish, not to destroy, disoipline. For, seeing the Church has not, and ought not to wish to have, the power of compulsion (I speak of civil coercion), it is the part of pious kings and princes to maintain relig^ion by laws, edicts, and sentences' (bk. iv. ch. xt. § 16). While thus fully recognizing the civil jurisdiction, Calvin holds that it should not interfere with the ecclesiastical, unless by direct invitation or necessity ; and in this effort to define the respective limits of Church and civil power, to secure civil co-operation while keeping spiritual jurisdiction and liberty inviolate, he stands alone among the Reformers. The forms of procedure set forth in bk. iv. ch. x. are of only secondary imjiortance. The point of his system which is distinctively characteristic of Presbyterianism consists in his determination to keep ecclesiastical discipline in ecclesiastical hands. Such, in brief, are Calvin's ideas of Church government ; but he lacked a field in which to test them, until, overwhelmed by the ' formidable obtestation' of Guillaume Farel, he con.sented to settle in Geneva. In that city there had long been an unstable equilibrium of three forces— the vicedominus of the house of Savoy, the bishon, who was often a member of the same house, and trie people ; and, when Calvin arrived in the city in 1536, the people had just won their freedom, after a contest in which independence and the new faith hatl played an equal part. Put a state of confusion iiad supervened ; and Farel the Reformer knew that no one in the city was capable of reducing the chaos to order. Accordingly, lie nersuaded Calvin to relinquish his project of furtner study for the work of organization. The .system of Church government introduced was naturally Presbyterian : not only did Calvin's own idea.s run in that direction, but the attempt to continue episcopacy would have had scant hope of success in a city which had just shaken oli' the tyranny of a bishop. Nevertheless the people hated the bishop less as a Roman Catholic, or a corrupt Churchman, or an official without NT warrant than as an interferer with their liberty, just as they afterwards hated Calvin and the rest for the same reason. Trouble began almost at once. In a memorandum of 15th Jan. 1537 Calvin asked the Council for a body of incorruptible men to exercise Church discipline up to and including excommunication. But the civil authorities did not like Calvin's request that the Church might have a disciplinaryaiithority which neither Luther nor Zwingli had asked for it, and many citizens feared for their personal freedom. In 1538 a majority of the new Council consisted of Calvin's opponents. Strife began, and grew so keen that the ministers were forbidden to preach politics. Disgusted by this, and angered by the attempt to force upon them the observance of the Bernese usages, the ministers finally revolted openly at the Council's command to exclude no one from communion, and on 21st April they brought matters to a crisis by refusing to dispense the sacrament. They were banished, and all mediation waa rejected by the Council. This refusal to accept dictation from the civil power on a matter vital to the welfare and liberty of the Church, and the choice of banishment before surrender, are a new departure in Protestant history, and are determinative of Presbyterianism. Calvin's first experience of Geneva, however, did not deter him from returning, though reluctantly, three years later ; for no city in France was safe, and no city in Germany politically free, and in Geneva alone could he hope to find a sphere of operations. Within twenty-four hours of his return he was at work ; and the Ordonnances were the final outcome of his labours. He wished to embody the distinction between civil and spiritual jurisdiction, to secure the independence of the Church within her own sphere, to obtain the acceptance of a creed based on Holy Scripture alone, and to tune up Genevan morals to a NT pitch. The difficulty was that he must gain the consent of the civil powers to his solution of a problem which had hitherto been solved very differently, and must induce them to relinquish a great part of their authority. At the same time the enforcement of a NT standard of morals was distasteful to many citizens. Accordingly the Ordonnances,

  
    260 PRBSBYTERIANISM while Calvin's sole M'ork, flo not represent his ideal. Four classes of official are recognized in the Church — pastor, teaclier, elder, and deacon. The ministers were chosen by those already ordained after an examination as to life and doctrine. Tlie civil power then approved of them ; finally the people heard them, and they were ordained witliout laying on of hands. The democratic idea of this became aristocratic in pi'actice ; for, in actual fact, the people accepted, rather than elected, their ministers. The ministers were to meet once a week in conference and once in three months for mutual criticism ; in this 'venerable company,' which did not, except by censure and moral weight, interfere in civil aflairs, we discern a germ of the Presbytery. The teachers were purely for educational purposes. The ruling elders were in the Church what the magistrates were in the city. Their function was purely spiritual, confined to the judging of spiritual offences and the inHiction of spiritual penalties, the aim being to secure the repentance of the oflender. But, though Calvin, in accordance with his general principles, attempted to mark off this eldership, with its ecclesiastical sphere of action, ?;Uite distinctly from the magistracy, with its civil unctions, he could not quite secure what he wanted, and had even the worse of the compromise which followed. He was unable to secure the election of the elders by the Church alone, or on the pure ground of spiritual and moral fitness. The Council, besides fixing the number of elders at twelve, decreed that two must be chosen from the Little Council, four from the Sixtj^ and six from the Two Hundred. The twelve, in the first instance, were really civil functionaries, and a committee of the Council ; only secondarily and nominally did they form part of a Church court. Calvin may have had a paramount influence in that court, but his influence was a purely moral one, and he never presided. Indeed, in spite of the presence of these twelve councillors in the Consistory, along with the ministers, Calvin had much ado to secure for it the right of excommunication. It was agreed that, if no repentance resulted from judgments up to and including excommunication, the persistent offender should be handed over to the civil power. As this applied to doctrinal as well as moral cases, it really amounted to a declaration of the right of persecution ; here at least Calvin is not in advance of his age, and his readiness to admit the interference of civil power, so long as it is not opposed to him, weakens his position as against hostile interference. The deacons discharged the functions already indicated in the Institutio, but were not organized, as recommended therein, into two classes. Calvin's machinery for the doctrinal and moral regeneration of Geneva, therefore, consisted of a verbally inspired Word of God, ministers to expound the same, a Consistory to enforce it, and the Council to deal with recalcitrants. A great deal of petty and almost ridiculous business came before the Consistory, but it accomplished its main purpose of raising the undoubtedly low standard of Genevan morals. Even to hold what he had got cost Calvin a long and bitter struggle. He was opposed by many old Genevans who had taken a prominent part in the liberation of their city and resented foreign intrusion, however salutary ; and by that section of the citizens who resented the strictness of his moral control. His gains were not secure for over a decade ; and not till he received the citizenship of Geneva in 1559 did he attempt to define more clearly the distinction between Church and State, in a series of demands which were practically all granted by the Council. Before his death in 1564 he had vastly bettered Genevan morals, given the city a splendid educational system, and made it a refuge for the oppressed of Europe, and he had the satisfaction of knowing that in France, in Scotland, and elsewhere his ideas of Church government and of the relation of Church and State were being extensively put into practice. The Presbyterian Church as a distinct and definite ecclesiastical body had entered upon its honourable career. iii. History in Europe.— i. Scotland.— Presbyterian ism, in its national form as an established Church, is best exemplified in the case of Scotland, where, after an eventful history of three centuries and a half, it still retains a powerful grip upon the people. The Scottish Reformation, in the Lutheran form, was already so far advanced in 1525 as to call for stringent government interference ; but, when it became strong enough to dominate the nation forty years later, it had assumed the Calvinist form, and it was the Calvinist type of theology and polity that received official recognition in 1560. The great protagonist of the movement was John Knox, who was called to the ministry at St. Andrews by popular acclamation during the period of excitement Avhich followed the murder of Cardinal Beaton (1546). Knox was made prisoner when the French fleet captured St. Andrews castle in 1547, and spent two years as a galley-slave. After his release he remained in exile till 1559. Part of this period was spent in England, where he more than once refused preferment, part in Frankfort, where he and others vainly attempted to set the Church upon a Puritan basis, and part in Geneva, where he was enabled to see at work opinions and ideas which he had independently drawn from Scripture. His views were moulded and confirmed rather than created by his Genevan experience. Ketui'ning finally to Scotland in 1559, he became at once the head and front of the Reformation movement ; and, if any confirmation of his Presbyterian convictions was necessary, he found it in the opposition of regent and bishops. By the middle of 1560 the Treaty of Edinburgh marked the triumph of Protestantism and English influence over Catholicism and the French interest, and the religious influence of Knox held the field in Scotland. The Confession of 1560 is thoroughly Calvinist, and is conspicuous for a wise moderation, which is unfortunately less apparent in the conflicts of later times. The first Book of Discipline embodies an essentially Presbyterian conception of the ministry. The differences from the Genevan organization are exactly what we might expect from ^e differing ecclesiastical needs of a nation and a city-state ; the differences from the modern Scottish organization may be explained from the different circumstances of the age. Knox and his coadjutors were faced by the difficult problem of an abundant harvest and a lack of labourers ; they had to find 100 ministers where Calvin had to find one. The first General Assembly, e.g., contained only six ministers ; accordingly, the ministerial office was supplemented in two directions. The reader's office was added to fill the gaps in the ranks of the regular ministry, the temporary nature of the expedient, however, being fully recognized. Readers were expected and encouraged to justify by their work eventual promotion to the regular ministry ; persistent incapacity to do so was followed by exclusion from office. The scarcity of ministers also implied the necessity of making the best possible use of those available, and the country was therefore divided into ten dioceses, each in charge of a superintendent, who had to see that kirks were planted at the proper strategic points, to help the ministers in their work, and generally to exercise supervision. Some of these were laymen. The contention that these superintendents were virtually bishops cannot be upheld

  
    PRESBYTBRIANISM 251 — still less the almost fantastic contention tiiat they were intended in time to be superseded by fully-qualitied bishops. In this connexion we may note a curious ana instructive parallel to the Scottish system of 1560 in the Canadian organization of to-day. There, similar needs have called forth similar expedients. The ditlicult problem of Church extension in the rapidly-lilling West has called into bein^ the office oi superintendent without anj- aftertTiought of episcopacy. Divinity students in full standing and lay missionaries who look forward to ordination after a special course correspond to the readers of 1560. Knox's doctor is represented by the professor, the lay elder by his kind, and the deacon by the manager. The parallel is strikingly complete. In the Church of 1560 the germ of the later Presbytery is discerned in the weekly meeting of local ministers in the towns, the Sj'nod is foreshadowed by the superintendent's Council, and the General Assembly, irregularly constituted a.s yet and with uncertain powers, met at frequent intervals. The fully articulated system of later times grew only by degrees. Knox and his fellowworkers took substantially the same view as Calvin regarding the relation of the civil and ecclesiastical powers ; indeed, though his own views on the point were independently matured, Knox had consulted Bullinger and Calvin on it during his exile ; and the struggle of Geneva was repeated on a national scale in Scotland. The return of Mary Queen of Scots from France in 1561 ushered in a period of strife. The Reformers mistrusted Mary's good intentions towards the new Church, and resented the withholding of recognition from certain of their standards ; she, on her side, was piqued by ministerial interference in her private concerns, and saw in the Church a formidable obstacle to her scheme of Roman Catholic reaction. Politics and the greed of the nobles went hand in hand with ecclesiastical strife to make difficult the way of the new Church ; and civil war at length broke out, as a result of which the unhappy queen was driven from Scotland (1568) and the Roman Catholic power in the country was finally broken. But the defeat of the Roman Catholic party and the establishment of the Protestant succession in the person of the infant James VI. did not bring peace to the Church. The ministers found it nearly impossible to secure their stipends in terms of the agreement come to with the civil authorities ; and, after some discussion, bishops were re-introduced into the Church by the Concordat of Leith (1572). To this expedient Knox consented before his death, recommending, however, that such bishops should be responsible to the General Assembly. The experiment proved a disastrous failure. Not only did the new episcopate escape ecclesiastical control, but they also rendered the clergy poorer than ever, by becoming the cat's-paws of the nobles in their seizure of ecclesiastical revenues, instead of the pay-masters of the unhappy clergy. The contemptuous name of ' tulchans ' applied to the bishops of 1572 shows the estimation in which they were generally held, and the contemptible part which they played in the history of the time was a severe blow to the cause of Episcopacy in Scotland. In 1574 Andrew Melville returned to Scotland from Geneva, and proceeded to uphold the view that the office of bishop was unscriptural and by no means to be tolerated in a pure Church. Circumstances assured his success. By 1580 the 'tulchans' had disappeared; and in 1578 the second Book of Discipline was prepared, to be endorsed by the General Assembly in 1581. The first Book had grown out of the circumstances of the time, and found its best sanction in contemporary needs; the second Book, on the other hand, aimed at the deduction of general principles from the NT. E.g., the offices of superintendent and reader were excised as episcopal and unscriptural ; and, whereas the first Book had set up no Church courts, the second supplied the omission, but, strangely enough, left out the most characteristic court of all — the Presbytery. Presbyteries, however, were coming rapidly into existence ; and the Assembly which adopted the Book erected several in 1581. Of the offices mentioned in the Book, the doctor and the deacon have practically disappeared ; minister and elder alone remain with their original functions. The second Book of Discipline, with its determined attempt at a closer organization than that of 1560, never secured, in its entirety, the sanction of the civil power. From the time of Melville's return to Scotland a determined struggle raged in the country for a century. On the one side we have Melville and those who followed him, holding the most rigid views concerning the parity of all ministers and the divine necessity of Presbyterian Church government ; on the other, the determined Ej>iscopalianism of the Stuart kings. Parallel to this divergence of view, and vitally connected with it, ran the question of the relation between Church and State, which became acute in every state where the Reformed Church had trouble with the authorities. Melville, on his side, believed in the double jurisdiction of Christ and the temporal king, and strenuously resisted any interference with the Church within her own inviolate spiiere ; James vi., on the other side, believing in the Divine Right of kings, saw in the Church's claim to spiritual independence as great a menace to the royal power as the papal jurisdiction had been. Moreover, as his succession to the English throne became more and more assured, the king was moved by a sense of the risks attendant upon the maintenance of two differing ecclesiastical polities within his dominions, and his consistent aim was to conform Scotland to Anglicanism. By means of episcopacy he could best hope to maintain control over the Church. Throughout the long struggle absolutism by Divine Right, episcopacy in the Church, and royal supremacj- over all causes were banded together against limited monarchj-, Presbyterian Church government, and ecclesiastical supremacy in spiritual affairs. The details of the struggle need not be closely followed. The king, on his part, aimed at the complete subordination of Church and people to his views ; the Church, on her part, resisted royal interference in spiritual matters. But the Church founded all her activities, beliefs, and claims ostensibly on the Word of God ; and, as the ministers alone had the right to interpret that, no practical limit could be set to the claims of the Church, except by effective intervention on the part of the civil power. The king, as it turned out, would concede nothing, and the ministers claimed too much ; and there is some truth in the thesis that Scotland had to choose between the tj-ranny of a king and the tyranny of a ministryself-constituted as the interpreters of an infallible Bible. But, on the whole, the Church represented the popular will, and served the popular cause. The ministers were chosen by popular election, they educated the people to the best of their ability, and sought to win their confidence ; and there is no doubt that during the 17th cent, the General Assembly was a more representative body than the subservient Scottish parliament. Presbyterianism won a victory in 1592, when it secured from king and parliament what has been called its Magna Charta ; but Episcopacy was re-introduced

  
    262 PRESBYTERIANISM in 1610, and the next opportunity of the Presbyterians came in 1638, when the injudicious and obstinate interference of Charles I. and Laud with the liturgy caused a wave of feeling to inundate Scotland that made the National Covenant possible. The Glasgow Assembly of that year swept away Episcopacy ; and the king, whose hands were tied by ditficuities in England, was powerless to save the bishops. Four years later civil war broke out in England between king and parliament. Now at length the long opposition culminated in an appeal to arms, and by the Solemn League and Covenant the Scottish Church and the English parliament were united in the cause of representative government and religious freedom. 2. England. — It will be convenient at this point to refer to the history of English Presbyterianism, which in 1643 found itself allied with its Scottish neighbour. The growing rigidity of ecclesiastical arrangements during Elizabeth's reign stimulated nonconformity into life both within and without the State Church. Of the nonconformists within the Church one party agreed on the whole with the Anglican establishment, but wished to see certain Romanist survivals purged away ; another party, taking up the Presbyterian attitude, disagreed entirely with existing arrangements. Of the fortunes of the former party little need be said — they varied with the degree of persecuting zeal exercised by the authorities. But both parties have their essential connexion with Scotland from the beginning ; for the troubles of the English congregation at Frankfort, in which John Knox was involved, were in fact a struggle between Anglicanism and Puritanism, and the first really Puritan congregation was John Knox's in Geneva. To that city, therefore, may be traced, not only the genesis of Scottish Presbyterianism, but also the beginnings of Presbyterianism and Puritanism in England. English nonconformity was largely the result of what the Marian exiles had seen and done abroad. The movement of repression was well under way in 1561, by which time Acts of Supremacy and Uniformity and other measures were in operation against nonconformity. A second Act of Uniformity followed in 1563. About 1565 Parker declared that Presbyterianism was the Church's most threatening foe — and certainly it was the most definite and concrete form of opposition to existing ecclesiastical arrangements. About 1570 Cartwright, a Cambridge Divinity professor (later deprived for his anti-ecclesiastical views), brought Presbyterianism into prominence by his activity ; and in 1572 the propaganda evolved into the 'Admonition to Parliament.' The 'Admonition' consisted of two manifestoes which never reached the stage of presentation to parliament. It is fanatically Presbyterian in tone, and aims at the substitution of presbytery for episcopacy in English Church government. In the same year the first English Presbytery was erected at Wandsworth. Cartwright was forced to flee the country, but maintained from his exile a vigorous literary defence of Presbyterianism against Whitgift. Other writings in defence of presbytery, such as that of Travers in 1574, continued to appear ; and in 1583 enough Presbyterians existed in England to make possible the issue of a Directory of Church Government ; but after that date the Presbyterian movement, having flourished for a decade, began to decline. Whitgift, though he did not, like Bancroft, insist on the divine right of episcopacy, was sternly set against nonconformity ; and, by means of an ecclesiastical commission, forced from all ministers the admission that episcopacy was at least not contrary to Scripture. In 1584 the Presbyterians failed to introduce into parliament a bill in favour of their discipline ; the Marprelate Tracts of 1588-89 roused Whitgift to a fresh access of persecuting zeal ; the incident of the Armada in 1588 helped to confound in men's minds the ideas of nonconformity and political disattection. Thus, though about 1590 there were some 500 Presbyterian ministers in England, the Act of 1593 ended meanwhile all effective opposition to the State Church. Presbyterianism found itself in especial difficulties when subjected to persecution, because, unlike Independency, it could not realize its ideal except by means of an elaborate organization, and so could not retire into hiding till the storm blew over, without relinquishing essential principles. Driven by the Act of 1593 to exile, or silence, or the assumption of the cloak of Puritanism, Presbyterianism languished for a time ; and the hopes raised by the Hampton Court Conference (1604) proved illusory. But, as time went on, the ideas of James I. and Charles I. concerning Divine Right gradually drove into alliance the causes of civil and religious liberty, and the consistent harshness of Laud towards nonconformity helped to precipitate the great crisis of the Civil War. About the time when the Long Parliament met (1629) Presbyterianism had begun to raise its head. London was strongly Presbyterian, and Presbyterianism was widely diffused throughout England. In 1630 appeared Alexander Leighton's Sion's Plea against the Prelacie, for which the author was severely punished. Other incidents of the same nature occiured ; and, while the Long Parliament, to begin with, merely desired to abate the overweening pretensions of the bLshops, there were many who desired more, and their ideas gradually prevailed. Scottish commissioners were in London, f reaching frequently, writing, holding conferences, n 1641 appeared Smectymnuiis, a plea for Presbyterianism which recalled the days of Cartwright. The Root and Branch petition of Dec. 1640 and the ministers' petition of Jan. 1641 were on the same lines. Parliamentary defeats in the early part of the Civil War rendered the Presbyterian alliance necessary, and the Solemn League and Covenant of 1643 ushered in the period of Presbyterian ascendancy, which lasted till 1648. Charles I. had now combined against himself all the elements of ecclesiastical and political revolt in the British Isles ; and Presbyterianism was meanwhile the dominating religious factor in the combination. The decision of battle went against the royalists, who were decisively beaten a« Naseby in 1645 ; and Presbyterianism enjoyed its triumph. The terms of the Solemn League and Covenant show how far short Presbyterianism yet was of learning from its own sufferings the lesson of toleration. One of the avowed aims of the treaty was to force all the British Isles into Presbyterian conformity ; and, though the English Presbyterians were less narrow and fanatical than their covenanted Scottish brethren, and though the Independents, a growing body, were still more set on liberty of conscience, the Scots had their way. The Westminster Assembly was overwhelmingly Presbyterian in sentiment and policy, and adorned the few years of the Presbyterian ascendancy with those classics of English-speaking Presbyterianism which almost make us forget the narrow spirit of the time and are the fine flower of Calvinist dogmatics. The Westminster Confession of 1647, still the official Confession of English-speaking Presbyterians, is a noble monument to its authors and to the age which gave it birth ; in its stately and balanced style, in the completeness with which it sets forth the Calvinist theology, in its pointed avoidance of what is merely controversial, it is the model of a Confession for a great body of Christian believers who are conscious enough of

  
    PRESBYTERIANISM 253 their own worth in the world to refrain from speaking evil of others. Tlie same Assembly of divines sent forth the Form of Church Government, the Directory for Pxihlic Worship, and tlie Longer and Shorter Catechisms ; and of them all, whether we judge bj^ its intrinsic excellence or its long and widely-diffused influence, the Shorter Catechism is undoubtedly the best. A new version of the P.salms also appeared in due course ; and the sacrifices made to the cause of union by the Scottish Church consisted in the repudiation of Knox's Psalms for the new version, in the adoption of the King James Bible in place of the Genevan, in the dropping of Knox's liturgy, the Book of Common Order, and the Confession of 1;>60. 3. Wane in England and Scotland.— But, even while the Presbyterians rejoiced in the creation of an imperial Presbyterianism and iu the consent of farliament thereto, their power was on the wane, ndependency Avas growing in the army, and men like Cromwell and Milton were already on the Independent side. Independency was gradual Ij' preparing to play the chief part in the religious situation ; and 1646 may be taken as the highwater mark of Presbyterianism. After that date, except in London and Lancashire, a thoroughly Presbyterian organization ceased to exist in England ; and, when Charles I. escaped to Carisbrooke, and made promises which turned the Presbyterians royalist, Presbyterianism fell with the falling cause. The Scots made a desperate effort to save the situation. Parliament, in defiance of the General Assembly, who thought Charles's concessions insufficient, entered into the 'Engagement,' and the 'Engagers' invaded England, to suffer a crushing defeat at Preston (1648). Cromwell was now master of the situation, and Pride's Purge and the execution of Charles I. rapidly followed. But the Scots were not yet crushed. After the disastrous failure of the ' Engagers ' the Covenanters seized the reins of government, excluded all non-Covenanters from official positions by the Act of Classes, and offered Charles II. the crown only on the most rigid and humiliating terms. Nevertheless they did offer him the crown, and prepared to fight for him, but stultified their efforts by first purging the army of 80 uncovenanted officers and several thousand uncovenanted men. The defeat of Dunbar in 1650 brought them to their senses ; but even then the excluded soldiers were re-admitted to the array only under humiliating conditions, and the repeal of the Act of Classes rent Scotland with the strife of ' resolutioners ' and 'protesters.' Cromwell's final victory at Worcester (1651) involved both in a common disaster ; yet, though the General Assembly was dismissed in July 1653 after the manner of the English parliament, the minor Church courts continued to exist and the antagonism of resolutioner and protester rent Scotland during the rule of Monk. In England also the rdgime of Cromwell was tolerant. The Rump Parliament having failed to touch the religious question, Cromwell had finally to take it up himself ; and, as the Presbyterians outnumbered their colleagues in the ministry, Presbyterianism still existed in a shadowy way. The minimum of ecclesiastical machinery that continued to exist was Presbyterian ; but what was left was the ministry rather than the system. In 1660 Monk set up Presbyterianism once more, but not for long ; it was the calm before the storm let loose under Charles II. (a) England.— 10 take England first : Charles would doubtless have tolerated Presbyterianism, if he could have secured for Roman Catholicism a share in the toleration ; but the anti-Catholic and anti - Presbyterian sentiment of Commons and country was bound to prove too much for the easygoing icing whose chief desire was to avoid further exile. The reluctance of the parties themselves foiled his efforts to secure a working agreement between presbytery and episcopacy. Bills introduced into parliament were of no avail ; the Commons concluded a series of proceedings hostile to nonconformity generally by passing the Act of Uniformity, which became law on 19th May 1662, and signified the defeat of English Presbyterianism. About that time the rise of a latitudinarian school in the English Church which included such men as Benjamin VVhichcote, John Moore, John Tillotson, and Edward Stillingfleet, and which based episcopacy on no higher ground than that of expediency, might have held out hopes for Presbyterianism ; and Charles himself made various attempts to gain for the Presbyterians by the use of his royal prerogative what parliament refused to grant. But parliament pursued its course by passing the First Conventicle Act (1664), the Five Mile Act (1665), and the Second Ccmventicle Act (1670), and when Charles, on his own initiative, declared an Indulgence in 1672, parliament forced him to withdraw it within a year. The Test Act supervened in 1673. Neither the use of the prerogative nor occasional personal generosity on the part of the king arrested the fall of Presbyterianism ; and the efforts of James vil. and 11. produced no better result. The Presbyterians distrusted Indulgences which showed Roiiian Catholicism an equal kindness with themselves. On the accession of William III. they could not secure ascendancy nor even a working compromise with Episcopacy, but only toleration. Between 1660 and 1690 Presbyterianism and Congregationalism had drawn together in the wildernessof persecution — amovement apparent in local working agreements and in a lowering of Presbyterian Calvinism. Socinianism became rife ; and in 1727 the ministers of the ' Three Denominations ' (Presbyterian, CongregationalLst, and Baptist) formed an organization. The Presbyterians who remained steadfast were few except in the north. During the time of nonconformist revival about the middle of the century the Presbyterians were of more intellectual than spiritual account, and they played a conspicuous part in the struggle for religious liberty about 1780. Before 1843 there were in England Presbyterians connected with the Established and with other Churches of Scotland — the first of these bodies retains its affiliation up to the present, while the others in 1876 united into the Presbyterian Church of England, which has 12 Presbyteries and nearly 400 congregations with missions in China. (6) Scotland. — Turning now to Scotland, we find that the theocracy which had existed in 1638 — a narrow theocracy with presbytery and the covenant in place of Christianity, hating alike prelacy and prelate, false faith and false believer, episcopacy and independency — had received a rude shaking at the hands of Cromwell. Worse was to follow under Charles 11. The Restoration fell heavily upon Scottish Presbyterianism, as upon English. In 1661 the servile Scottish parliament enacted the royal supremacy in all causes, and in 1662 passed the Act Rescissory, which, by undoing the legislation of the previous twenty-seven years, destroyed at a blow all the work of the Covenanting period. The Presbyterians discovered all too soon how easily Charles II. could sacrifice his promises to his inclination or interest. Episcopacy was reestablished in 1662 ; ministers were outed and replaced by curates, whose characters, in many cases, as ill fitted them as their scholarship to take the places of those who had been deprived. The outed ministers and their flocks took to holding conventicles ; the system of dragooning them into

  
    254 PRESBYTERIANISM ooinpliance began, and, as feeling on both sides was exasperated, the situation in Scotland grew steadily worse. Previous experience made the Presbytei'ians chary of attempted compromise, and such Acts of Indulgence as were passed did little to mollify the growing bitterness. On the one hand, we have Test Acts and the like, abuses of justice, persecution of the most odious kind, the doings of a Ciaverhouse in the held and a Mackenzie in the forum, torture, imprisonment, proscription, death. It is little wonder if we find, on the other, wild fanaticism and rebellion mingling with a singleness of purpose and an endurance that sometimes rise to the sublime. After the unsuccessful rebellion of 1679, when the victory of Drumclog was eclipsed by the defeat of Bothwell Brig, dissensions broke out among the persecuted Covenanters, and the fanatical societies came into existence with their Apologetic Declarations, their fondness for the OT as a guide to the treatment of enemies, and their desperate anticipation of what the English Revolution achieved ten years later. In the last few years of Charles's reign the persecution grew so tierce that the name of ' Killing Times ' has been applied to the period ; but the triumph of the Presbyterians came not long after, when James VII. and il. was deposed in favour of William ill. Even then the issue hung in the balance for some time ; but the sensitiveness of William III. to public opinion, coupled with the influence of Carstares, decided the establishment of Presbyterianism in Scotland. Since 1690 no Scottish Presbyterian has ever been called upon to suffer for the name. It would be easy to exaggerate the sufferings of the period from 1662 to 1690. Much of the country remained quiet ; KirkSessions, Presbyteries, and Synods continued to function under the bishops ; the old Creed and worship were little interfered with ; the bishops did not err on the side of worldly pomp ; and a large proportion of the people had no objection to some features of Episcopacy. But where real antagonism existed, as in Galloway and in Fife, persecution steadily rendered it worse ; incidents like the murder of Archbishop Sharp and the punishments which followed it could not be forgotten ; the Covenanting and an ti-Erastian element was too severely antagonized ever to be reconciled ; and the sufferings under Charles II. have scored their mark deep upon the religious histoiy of Scotland. To this day the suspicion with which the old Scottish Presbyterian looks upon anything that savours in the least of Episcopalianism remains a heritage from Covenanting times. After the establishment of Presbyterianism the question of jurisdiction as between Church and State continued to be a source of strife, but the political sense of William III. rendered easier the smoothing over of difficulties. The last martyr to die the victim of opposed religious convictions was Aikenhead in 1697 ; the same year saw in force for the first time the educational ideas of the Scottish Reformers — the educational fruits of Episcopal enterprise under an Act of Parliament of 1633 having fallen into decay under Charles II. Presbyterianism by degrees justified its establishment in Scotland, its victory being largely helped by the contrast of its loyalty in the ' Fifteen ' and the ' Forty-five,' with the undoubted Stuart sympathies of its Episcopalian and Roman Catholic rivals. Moreover, a better feeling grew up between the opposing bodies, so that Archbishop Denison of Canterbur}', in a debate in the English House of Lords on the Act securing Scottish Presbyterianism, could say that ' he had no scruple against ratifj'ing, approving, and confirming it within the bounds of Scotland ; he thought the narrow notions of all Churches had been their ruin, and he believed the Church of Scotland to be as true a Protestant Church as the Church of England though he could not say it was so perfect' (W. Carstares, State-papers, Edinburgh, 1774, 759, 760). The Toleration Act of 1712 lent the sanction of law to the new spirit of peacefulness ; but the successful issue of the struggle with Episcopacy did not, any more than the victory over Roman Catliolicism, end the troubles of the Scottish Church, for, in the same year, the Patronage Act introduced a new cause of discord Avhicli rent the Church in pieces. The first Book of Discipline had advocated the popular election of ministers ; patronage, with the General Assembly as the final court of appeal in disputed cases, was decreed by parliament in 1567. Patronage was abolished in 1649, restored in 1660, abolished in 1690, and now I'estored in 1712 — from which time onwards this ancient cause of strife assumes the position of chief disturber of the peace of the Church of Scotland. From time to time also the old question of civil and spiritual jurisdiction is raised. The result is to make the Church history of Scotland for the past two centuries a perfect kaleidoscope of separating and re-uniting sects. During all that period the Church remained singularly free from doctrinal troubles of any sort; the 'Marrow' case about 1720, the Simson case of 1729, and the Leechman case of 1744 represent all the heresy troubles of the Church until very recent times ; but already in 1733 secession was at work. Troubles arose over the working of the Patronage Act-^troubles encouraged by the indefinite practice of a perfectly definite law — and the strife between patron and people tended always to be fought out on the higher ground of spiritual versus civil ju'isdiction. The Erskines, after taking the definite step of constituting the 'Associate Presbytery,' refused the concessions made to them by the General As^^embly of 1734, and would not re-enter the Church wliich thus sought to make amends for their ejection ; their final ejection by the General Assembly of 1740 confirmed their secession. Previous to this their 'Judicial Testimony' of 1736 had recalled all the old Covenanting bitterness ; and, after the Cambuslang ' Wark ' and the visits of Whitefield in 1741 and 1742, they produced ' The Declaration, Protestation and Testimony of the Suftering Remnant of the anti- Popish, anti-Lutheran, antiPrelatic, anti-Whitefieldian, anti-Erastian, antisectarian, true Presbyterian Church of Scotland,' etc. — a document whose character is sufficiently indicated by its title. In 1746/when the ' Fortyfive' had definitely failed, the Associate Synod itself split in two over the question of taking the Burgess Oath, and burgher and anti-burgher excommunicated each the other in 1747. Meanwhile the question of patronage continued to agitate the Church of Scotland, which divided into the ' moderate ' and ' evangelical ' parties. Both objected to patronage ; but the moderates believed in the enforcement of the existing law, while the evangelical party attached greater importance to the popular call. Disputed settlements resulted, often attended by painful scenes, and, as a consequence of one such disputed election, Thomas Gillespie, who had been deposed for refusing to assist at the ordination of an unpopular presentee to Inverkeithing, formed with Thomas Boston and Thomas Collier in 1761 the ' Presbytery of Relief.' Another sect was thus launched upon its career, but the kindly attitude of Gillespie towards the Establishment and his desire to get back to it contrast most favourably with the determined hostility of the Erskines. The moderates had the best of the battle within the Church ; but their ascendancy was purchased at the cost of Increased dissent ; for, in 1764, there were 120 meeting-houses in Scotland, served by ministers

  
    PRESBYTBRIANISM 255 for whom the people had forsaken unpopular presentees and parish churches, and the rigid enforcement of the patronage law seemed of set purpose to aggravate the popular opposition. The moderates certainly naciheil the Church, and put an end to the painful scenes only too common at unpopular settlements ; by 177U the people had learned either to submit quietly or to secede quietly, but secession was more frequent than submission. William Robertson, who lea the moderate party to victory, was one of a group of brilliant men who adorned the Church of Scotland at that time ; among others may be named John Home, the autiior of the tragedy oi Douglas, George Campbell, who answered Hume, anil Thomas Reid, who answered Locke. One result of the labours of the moderates was an improvement in the literary quality of Scottish pulpit work. Towards the end or the century the burghers split into two — the Old Lights and the New Lights — over the question of the Covenant and the powers of the civil magistrate ; the anti-burghers also divided into two Synods over the question of the civil magistrate ; and, as the Cameronians, in their new Macmillanite form, contrary to expectation, remained aloof from the secession, forming the ' Reformed Presbytery ' in 1743 and renewing the Covenants for the last time in 1745, the Church in Scotland was torn in pieces by the end of the 18th century. The end of that century witnessed important changes — the slackening of the anti-popish spirit, the beginning of debates concerning creed-subscription, the shifting of population with the resultant need for new churches, the rise of a missionary spirit and of a sentiment of greater catholicity. Roman Catholic emancipation in 1829 and the Reform Bill of 1832 were symptoms of a wave of liberalism, which had its effect on the Church of Scotland. The Church's sore was still patronage, and from 1832 onwards overtures began to pour in from Presbyteries, asking for the restoration of the Call to its old place. The General Assembly of 1833 threw out the Veto Act, which confeiTed upon the majority of heads of families in any church the power to veto the appointment of any presentee on reasonable grounds — and this in spite of the powerful support of Thomas Chalmers. But this was the last victory of the moderates, who could not prevent the passing of the Veto Act and the Chapels Act the following year. Ten years of strife supervened. A number of causes ciUbres brought the Assembly and the Court of Session into violent conflict, and the question was raised as to the competence of the Assembly to pass such Acts. The Claim of Right of 1842 took very high ground in regard to spiritual independence, and nothing less than total abolition of patronage, with complete independence of the civil power, became the claim of t' e extreme ' nonintrusionist ' party. The quarrel over patronage had developed into the old quarrel over jurisdiction, and in 1843 occurred the great secession known as the Disruption. Out of 1203 ministers, 451 left the Church. In 1874 patronage was abolished ; but the Churches in Scotland still continue their separate existence, though the signs of the times point to better things. Indeed, the tendency of nearly a century past has been, on the whole, towards the re-union of the broken fragments of the Scottish Church. To take the more important examples, in 1820 the two bodies of Old and New Lights coalesced into the United Secession Church ; and, by the union of that body Avith the Relief Synod in 1847, the United Presbyterian Church was brought into existence. Thus the Secession Church became the pioneer of union ; and in 1900 was consummated the wider union of United Presbyterian Church and Free Church into the United Free Church of Scotland. A remnant refused to enter the new Cimrch, and was declared after an appeal to the House of Lords to be the legal Free Church. The latest statistics show that the Church of Scotland has 16 Synods, 84 Presbyteries, 1442 parish churches, 53 chapels with ordained ministers, 201 mission or preaching stations, 718,719 communicants, 2149 Sunday Schools with 19,662 teachers and 218,702 scholars, adult classes numbering 59,091 scholars, and a Christian liberality of £555,116, 16s. lOd. per annum. The United Free Church has 12 Synods, 64 Presbyteries, 1565 congregations, and 18 congregational missions with ordained ministers ; communicants number 512,003, Sunday Schools 2224 with 24,055 teachers and 223,559 scholars, adult classes 2018 with 77,666 pupils ; and the annual income is £1,046,049, 8s. 4d. In addition the Church of Scotland has a Synod in England, a Presbytery in British Guiana, and missions in Africa, India, and China, while the United Free Church has Presbyteries in the Italian and Iterian peninsulas and missions in India, Manchuria, Africa, and the W. Indies. The Free Church of Scotland has 4 Synods, 13 Presbyteries, and about 160 congregations (many of them vacant) with a mission in Africa. Of the smaller bodies, the Reformed Presbyterian Church, which is in full communion with the Reformed Presbyterian Churches of America and Ireland, has 11 congregations, and the Synod of United Original Seceders has 4 Presbyteries, 26 congregations, and a mission in India. 4. Ireland. — Presbyterianism in Ireland took its rise among the colonists who were settled in Ulster after the abortive rebellion of the early 17th century. These settlers were mainly of Scottish birth ; and, as Epi-scopacy was just then enjoying one of its brief triumphs in Scotland, Ireland received her fair share of exiled Scottish ministers. Thus the spread of Presbyterianism was rapid. The Anglican Churchmen, poorly supported from England, could not in any case have made effective opposition; as it was, following the lead of Archbishop Ussher, they welcomed the Scottish ministers, and for a time Presbyterian and Anglican worked amicably together. Under the new conditions the original evil repute of the Ulster colonists was gradually lived down ; but the growing success of Presbyterianism at length aroused the antagonism of tlie bishops, who, forsaking the spirit of Ussher for that of Laud, secured, for the time being, the suppression of Irish Presbyterianism. The process was complete by 1636. Five years later Scottish troops were sent into the country to aid in the suppression of a rebellion ; and, as the completion or their task demanded a prolonged stay in Ireland, the chaplains of the force were able to re-introduce Presbyterianism. A Presbytery was formed at Carrickfergus on 10th June 1642, and within twenty years the Church numbered 5 Presbyteries, 80 congregations, and 70 ministers. This brief period of rapid expansion was followed by a century of persecution, which was interrupted by a short space of toleration and the institution of the Regium Donum under William in., only to be resumed irnder Queen Anne by the Test Act of 1704. The results were made apparent in a steady stream of American emigration, which drained Ireland of vast numbers of her best citizens ; but not till near 1800 was the obnoxious Act of 1704 cancelled ; and even since then Irish Presbj^terianism has enjoyed freedom rather than privileges. Two controversies have agitated the Church. The first of these gathered round the New Light movement, which, beginning in 1709 as a revolt against creed-subscription, resulted in a wide-spread

  
    S56 PRBSBYTBRIANISM laxity of doctrine. The movement was not decisively checked till about 1750, when the arrival from Scotland of a sufficient number of rigidly orthodox seceders turned the tide. The Arian controversy broke out in the early half of the 19th cent., and, after a ten years' battle, Henry Cooke, a prominent figure on the orthodox side, forced matters to a decision in 1829. The secession of only 17 ministers was a sufficient proof of the triumph of orthodoxy. There followed in 1840 a union between the Secession Synod and the Synod of Ulster, and gradually the scattered congregations of the south and east came in, till, in 1854, there was only one Presbyterian Church in Ireland. From that time onwards progress has been rapid in every department of Church work. The Kegiura Donum was discontinued in 1869 ; but the loss has been more than balanced by the addition of a Sustentation Fund to the interest on the commutation of life-interests. The Irish Church has been of great influence, especially in Ulster, where powerful opposition has had to be faced, but also wherever Ulsterraen have congregated abroad. It numbers at present 36 Presbyteries, 562 congregations, 653 ministers, and over 100,000 communicants. £. Wales. — Alone among the Presbytei'ian Churches of the British Empire, the Welsh Church owes nothing to Scotland. Its formation resulted from an evangelical movement within the Anglican Church, which was begun by Howell Harris in 1735. As the movement grew and spread, societies were formed, and the treatment meted out to those societies by the Established Church at length drove them to separatist courses. The unwillingness of the episcopate finally forced the societies to seek ordination for their pastors elsewhere ; and, after they had adopted the practice of ordination by Sresbyters (1811), the society organization speedily eveloped into a strong Presbyterian Church which has nearly 200,000 members to-day. There is also a Welsh Presbyterian Church in the United States of America with over 13,000 communicants. 6. France. — Early in the 16th cent, a movement of reform had begun in France under the impulse of the New Learning. Francis I., an enthusiastic patron of the Renaissance, was keenly interested, and the movement was fostered by men of weight and learning like Jacques Leffevre, Briconnet, and Guillaume Farel, and by women of position like Margaret of Navarre. The prospects of reform were bright enough, until the outbreak of Martin Luther alarmed the Church in France as elsewhere. Francis passed over to the side of the enemies of reform, and from 1535 Protestantism was proscribed. Yet, during the persecutions under Francis I. and Henry II., Protestantism continued to make headway in France ; and, as this was due mainly to the influence of the exiled Calvin, who, from Geneva, poured into his fatherland a steady stream of letters and messengers, it was the Calvinist form of Protestantism that gradually diffused itself throughout the country. In 1555 La Ferrifere, a noble Frenchman, who desired baptism for his child, but could not visit Geneva for the purpose, succeeded with difficulty in persuading his immediate circle of friends to elect La Rivifere, one of their number, as pastor, and thus form a congregation. So rapidly was this example copied that, in the three years following, 2000 congregations were formed throughout France. Church and king had hitherto seen in Protestantism no more than religious nonconformity ; they now began to discern in it a political menace as well, and persecution was redoubled. On the other hand, as the result of a discussion at Poitiers, the Reformed Church in Paris summoned delegates from all over France to a meeting in the capital ; and 150 delegates, assembling in due course in a private house in the Faubourg St. Germain, constituted themselves the First National Synod of tlie Reformed Church in France {26th May 1559). They adopted a Calvinist Creed (the Confessio Gallica), and, with such changes as the different conditions rendered necessary, reproduced in their constitution the polity of Geneva. Each congregation had a pastor, elders, and deacons ; but the Genevan practice was departed from by regarding the diaconate as a spiritual office, and admitting the deacons to a seat in the Consistory which directed congregational affairs. The first set of these officials in each church was chosen by popular election, but subsequently such gaps as might occur were filled by the Consistory ; and this ' aristocratic ' method of election was long maintained in the face of popular opposition. To bind the congregations together, provision was ma,de for a gradation of Church courts. Provincial Synods, composed of all the pastors within the bounds, with one elder or deacon from each congregation, were to meet twice a year, in order to decide upon appeals from congregations, to arrange and eflect the translation of pastors, and generally to administer all competent affairs. General Synods, representing the whole Church, and composed of delegates from all the Consistories, were to be held as need arose. As time revealed defects in the system, means were devised to remedy these. A CoUoque — the analogue of the Presbytery — was inserted between the congregational Consistory and the Provincial Synod ; and, by the additional arrangement that delegates to the National Synod should be commissioned by the Provincial Synod instead of the Consistory, the Church was provided with a compact conciliar organization, which fitted it to play a part in the political sphere. The Church had now a definite constitution ; its members came to be known by the name ' Huguenots' ([q.v.] probably Eidgenossen, 'oath-companions '), and it found itself definitely linked with the party whose chiefs were Anthony, King of Navarre, Louis, Duke of Conde, and Admiral Coligny, as against their political and religious opponents, headed by the Guises, Duke and Cardinal. Henry II. died in 1559, the year of the first National Synod ; and Francis II., the husband of Mary Queen of Scots and the tool of the Guise faction, did not live long enough to do serious mischief. During the minority of his successor, Charles IX., the regency was in the hands of Catherine de Medici, who pursued the policy of playing oft' the two parties in the realm one against the other. The CoUoque of Poissy (1561), at which Beza pleaded the cause of Protestantism with an eloquence that drew a reluctant tribute from his opponents, was a consequence of this policy ; and the result of the conference was the tolerant Edict of St. Germain (1562). But in March of that year a massacre of Protestants, inaugurated at Vassy by the Duke of Guise, transferred the issue from the council- chamber to the camp, and in the course 'of the next thirty years France was torn by no fewer than eight civil Avars. The Roman Catholic party enjoyed almost invariably the military superiority, but the Huguenots were always formidable enough to extract good terms even from defeat and to renew the contest as need or opportunity arose. Sometimes, indeed, the Crown seemed about to lend them definite support, as, e.g., in 1571-72, Avhen Coligny was all-powerful at court, and the English marriage project and the union actually arranged V)etween Henry of Navarre and the king's sister were devised to cement the alliance between Protestantism and the Grown. But the regent feared undue Protestant influence no less than the undue preponderance of the Guises ; and the reaction from this brief period of friendli �

  
    PRESBYTERIANISM 257 ness took the shape of the massacre of St. Bartholomew (24th Aug. 1572). Except in Rome and in Madrid this horrid butchery excited universal disgust ; and, as a result of it and of the renewed civil war which followed, a large moderate party began to form in France. Toleration, however, had the same efl'ect upon the extreme Roman Catholics as persecution upon the Protestants, viz. an increase of zeal ; and war, conducted by leagues on the one side and on the other, each affiliated with sympathetic foreign powers, continued to distract the unhappy country. At length, in 1588, Henry in., seeing in the Guises the chief disturbers of the peace ana the ciiief menace to the royal power, took the desperate step of having the duke and the cardinal assassinated ; and the support of the Crown might, as a consequence, have passed speedily and definitely to the Protestant side, but for the assassination of the king in his turn by a fanatical Jesuit emissary (1589). Henry of Navarre, leader of the Huguenots since the death of Coligny in the great massacre, was now king ; but, while he could and did win victories in the field, he could not, so long as he remained Protestant, conquer so definitely as to pacify France. Accordingly, he turned Roman Catholic (20th July 1593) and, after the peace of Vervins had ended a war with Spain which united all France for a common object, the Etiict of Nantes (1598) was issued. The Protestants were given the right of public worshin, except in Paris and a few other places ; they still 1;ad to recognize the establishment of Roman Cataolicism, but their own members had full civil and political rights ; and they were given, besules an annual grant, full control of such towns and f .rtresses as had been in their possession the year before the Edict. In many ways the Reformed Church had suffered during the f.vi" vars : the absence of many members in the held had woefully reduced the livings of the clergy, the number of congregations had shrunk from 2150 to 763, the influence of Henry of Navarre as leader was in sad and unspiritual contrast to that of Coligny. But the constitutional framework of the Church had been well looked to, and altogether 15 National Synods had been held during the wars. At one of these, held in La Rochelle (1571) under the moderatorship of Beza, the Creed and constitution of 1559 had been revised and renewed, and Presbyterian government formally adopted during the brief sunshine of royal favour. Thus, though the growth of the Reformed Church was checked, owing to many of the Huguenot nobility and gentlemen following the king's lead and turning Roman Catholic, a strong body remained staunch, and the growth of the Church's wealth was some compensation for its slower increase in numbers. The grant of 43,000 crowns per annum was devoted to the foundation and upkeep of theological colleges at Montauban and Saumur, and the independence of the French Church was rendered complete. After Henry's death in 1610 his work as a statesman was taken up by Richelieu, but Richelieu's fear of the Huguenots as a possible menace to the royal power gave his religious policy a reactionary character. An expedition was sent against Beam, which had been a Protestant stronghold for sixty years, and a massacre of Protestants resulted in the re-establishment of Catholicism. In 1623 it was decreed that a royal commissioner must be present at all meetings of the National Synod to ensure that none but strictly ecclesiastical matters should be discussed. The policy culminated in a demand for the surrender of La Rochelle, which was refused; but the city was forced to capitulate after a year's resistance (1628), and, with the capture of the sadly-reduced stronghold, the politiVOL. X. — 17 cal power of the Huguenots disappeared. Thereafter the Provincial Synods were suppressed ; and the consequent remo\al of all organization told heavily upon the individual congregations. The Huguenot nobles were tempted with ottices and political preferment, the pastors were tempted with higher stipends ; and many yielded to these temptations. Under Louis xiv. and Mazarin the process was carried on : Colloques were suppressed in 1657, and in 1659 the Synod of Loudun was informed by the royal commissioner that Synods would be held in future only if the king con.sidered it expedient — which of course the king never afterwards did. Yet, up to the death of Mazarin in 1661, the Huguenots continued to be numerous ; for their commercial honesty enjoyed no less repute than their commercial skill, and, realizing tneir economic value to the nation, Mazarin did not push them to extremity. But he had deprived them of their last shred of organization, and, after his death, the king fell under the influence of Roman Catholic bigots, who used the opportunity to destroy the Huguenots. Bribery again did its work, backed now by the exclusion from office of all Huguenots ; converts to Protestantism were banished, while converts to Catholicism were held in honour, and their former pastors forbidden even to speak to them. Prote.stant children were kidnapped in great numbers by Catholic priests, to be reared in the Catholic faith, and their parents had no redress. About 1681 the practice began of converting Huguenots by quartering upon them troops of dragoons, whose iniquities and licence were connived at. The desperate Protestants at length took to emigration as a relief from their troubles ; but, after about 50,000 had got away, a royal edict stopped even that loophole of escape, finally on 22nd Oct. 1685 the Edict of Nantes was formally revoked. All Protestant ministers were to leave France within fourteen days, all Protestant churches and schools were to oe closed, and the children, after baptism by Roman Catholic priests, to be brought up in the Catholic faith. If any of the unhappy people were caught in the attempt to flee the country, the men were sent to the galleys and the women to prison, for life ; seven months later the penalty was altered to death. Nevertheless, some 250,000 made good their escape to Holland, England, Germany, and America, and by forcing them to flee France committed economic suicide. In Toulouse, e.g., only one-tenth of the skilled silk-workers remained, and, from first to last, 4,000,000 to 5,000,000 of France's best citizens were lost to her by senseless persecution. A small remnant held out in the C^vennes, where, as in the case of the Scottish Covenanters, the hard, uncertain life and the lack of educated pastors gave rise to wild fanaticism. Like all fanatics, these Camisards (q.v.) endured and fought well ; with a total strength of 10,000 desperate men they held out during a three years' war against all the troops that France sent against them, and not till 1715 did the royal power feel justified in saying that persecution had done its work. But persecuted heresy dies hard, and in the same year began the work of Huguenot reorganization under Antoine Court. He was finally forced to flee the country when his growing success attracted attention ; but from Lausanne he continued to send trained pastors and to direct operations. Persecution hindered the work, but could not stop it; the Huguenots increased in numbers, and spread their organization far beyond the Cevennes. Finally, when Voltaire had made religious indifference the fashion, the Protestants received their civil rights in 1787, and the Revolution shortly afterwards restored their religious rights as well ; but very soon the orgy of secularism

  
    258 PRESBYTERIANISM which supervened drove Catholic and Protestant alike into the wilderness. Kobespierre's death, however, brought saner counsels, and Protestantism received in 1795 the full measure of liberty which she has since enjoyed. Napoleon, from the absolutist standpoint, greatly modified the Presbyterian constitution of the Church in his enactment of 8th April 1802. Congregational Consistories and National Synods were abolished. Congregations were grouped into consistorial churches, each consisting of 6u00 souls, and the Consistory for each was composed of all the pastors in the group, together with 6 to 12 elders, who were chosen from among the principal tax-payers. Five such consistorial churches were grouped into a Synod circle, and these Synods were made up of one pastor and one elder from each congregation ; they required State permission to meet, and a State functionary had to be present at their meetings. Indeed, so many were the restrictions that, durinj' Napoleon's reign, none of those Synods met ; and no Church court intervened between the consistorial church and the minister of culture. Tlie Reformed Church, thus hampered, fulfilled government expectations by giving no trouble, but she suffered from lack of organization. Yet Protestantism grew in the country, and amid the excitement of 1848 a great national gathering, with representatives present from 89 out of the 92 consistorial bodies, ventured to meet and make an effort at re-organization. They set up the old Presbyterian system once more with tne complete machinery of Church Consistories, General Consistories, Provincial Synods, and General Synods, and would, no doubt, have secured State sanction for their proposals, had not a secession occurred among them. During the long period of disorganization differences had grown up unchecked ; and friction immediately resulted from the elt'ort at closer organization, becoming acute over the question of theological belief. The representatives of the old theology, under Monod of Montauban, seceded, sacrificing State connexion and State grant, and setting up on a voluntary basis the Union of Evangelical Churches. Their organization is a mixture of Congregationalism and Presbyterianism ; and, though their numbers remain small as compared with the parent body, they have increased to some extent and are notable for their evangelical zeal. The parent body obtained, within three years, all that they asked for except the National Synod ; even that they obtained in 1872. But the concession was followed almost immediately by a dispute over the framing of a new Confession ; and the government took away from the General Synod all legislative power. Nevertheless, the body continues to meet once every three years, and, if it does no more, it at least represents the unity of the Reformed Church, and crowns its organization. All along the Protestant Church in France has wielded an influence out of proportion to its numbers ; and its divorce, in common with all the other Churches, from State connexion should not impair its future usefulness. It has always, like other Kef ormed Churches, been on the side of civil as well as religious liberty, and it would be interesting to investigate how much suppressed Huguenot aspiration found vent in the French Revolution. Huguenot refugees have been the best of citizens in every land of their adoption, and the martyr Church of F'rance is entitled to occupy a place of pride among its Reformed neighbours. Between them, the two Evangelical Churches of France count about 80,000 members, of whom about 95 per cent are in the parent body. 7. The Netherlands. — The situation of the Netherlands on the borders of both Germany and France, together with the comparatively advanced state of education and independence of character among the Netherlanders, favoured the spread of the Reformation in that country. As early as 1st July 1523 the martyrdom of Henry Voes and John Esch at Brussels testified to the progress of the movement, which, Lutheran at first, but later markedly Calvinist, found from the outset a determined opponent in Charles V. The excesses committed by the Anabaptists dming a rising in 1534 gave the authorities an excuse to intensify the persecution ; the Inquisition was introduced into the land, and in 1550 the an ti- Protestant movement culminated in a barbarous Edict against the possession of Protestant books, the reading or discussion of Scripture, and all connivance at such ofl'ences. If a man convicted of such offences repented of them, he met death by the sword ; a woman in similar case was buried alive ; any one persisting in error was burned. In spite of this climax to tlie measures of persecuting zeal, and the death in all of 30,000 victims during the reign of Charles v. , Protestantism grew to such an extent that the need of a Creed and constitution began to be seriously felt, especially in the south. In 1559 Guido de Bihs, who had been trained in Geneva and England, drew up a Creed modelled on the French Confession of the same year. This Creed, revised by Francis Junius, developed into the Confessio Belgica ; in 1563 a Synod at AntAverp adopted a Presbyterian constitution, and later, when the southern provinces had relapsed into Romanism, this Creed and Confession were accepted in the northern provinces. Meanwhile Charles V. had abdicated (1555) ; but the accession of Philip II. brought no relief to the Protestants. Philip increased the number of Roman Catholic bishoprics in the Netherlands from 4 to 14, made merciless use of the Inquisition, drafted troops into the country, and began to interfere with the civil liberties and privileges of the people. These aggravations of the 1550 Edict gradually identified in the popular consciousness the causes of civil and religious liberty, and Protestantism developed from a party into a national movement. A goodly number of the younger nobles formed a league, and approached the regent — the Duchess of Parma — with the request that the Inquisition and the Edicts might be withdrawn. Pending the arrival of a rescript from Spain, the regent relaxed the severity of the laws ; and a^great wave of Protestant enthusiasm forthwith swept the land. Huge crowds, thousands in number, assembled to hear the Protestant ministers, and the resultant enthusiasm found vent in an outbreak of iconoclast fanaticism, which was responsible for the wrecking of some hundreds of churches, but fortunately avoided the reproach of bloodshed. Philip retaliated by sending the Duke of Alva into the country with 10,000 fresh troops, and he employed the most barbarous means to end the revolt. His Council of Disturbances, by the severity of its sentences, soon earned for itself the name of the Council of Blood. In three months nearly 2000 executions took place, and the incipient organization of the Pr6i,estant Church was broken up by the death or exile of the pastors. At this stage William of Orange, hitherto a Roman Catholic and a loyal supporter of Philip, was moved to change his religion and his allegiance together, and then began in earnest that struggle for independence which issued in one of the most obstinate and bloody wars known to history — a war which lasted, with brief intermissions, till 1609. In the course of the struggle the southern provinces were won over to Catholicism ; but in 1579 the seven northern provinces, by the Treaty of Utrecht, banded themselves together, declared their inde �

  
    PRBSBYTBRIANISM 259 pendence, and latinched tlie Dutch Republic upon its career, electing William of Orange their first Stadtholder. The organization of the Protestants had been shattered at Alva's first onset, but a number of the exiled pastors h<ad met at Emden in 1571 and framed a set of Calvinist articles against the day of their return. They took up inter alia the question of the relation of Church and State, which thej' solved after the usual Calvinist fashion. But, when the improved situation in Holland soon after permitted their return, and they renewed their Emden Articles at the Synod of Dordrecht (1574), the Stadthohler and Council refused to recognize these. Lutheran and Zwinglian elements had played their part in the moulding of the Dutch Keformation ; and, while the Cahdnist theology was generally accepted, there were many, William of Orange among them, who were not prepared to concede to the Church the measiire of independence demanded by Calvinism. William had set before himself the ideal of toleration, and he believed that this could best be secured if the State were supreme. Accordingly, he submitted to the Church in 1576 a set or proposals which combined a Presbyterian constitution with State control. But the Church rejected his proposals in their turn, and counter-proposals from the Synods of Dordrecht (1578) and Middelburg (1581) also failed to secure agreement. The situation was further comijlicated by the ecclesiastical independence of the seven provinces and the consequent diversity of views. Finally, the problem was solved by the omission of a National Synod from among the courts of the Church, which was organized under seven independent Provincial Synods. These Synods were made up of representatives from all the ' Classes,' the ' Classis ' being a body which had the characteristics partly of a Kirk-Session, partly of a Presbytery. The civil power was dominant over all. Although war went on till 1609, this settlement of the Dutch Church was followed by a marvellous outburst of intellectual activity. Between 1575 and 1650 five universities were founded — atLeyden, Franeker, Groningen, Utrecht, and Ha^de^^vyk — and the Netherlands speedily became the chief theological school of the Reformed Church. This intellectual activity disclosed itself in two great controversies — the Arminian and the Cocceian. Arminius combated the Calvinism of his day, as Pelagius 1200 years before had attacked the Augustinian theology. In 1603 he set forth the thesis that Christ died, not for the elect only, but for all, and that grace was not irresistible. This protest against the harsh doctrine of unconditional election was vigorously counter-attacked by Gomarus from the Calvinist standpoint, and interest in the controversy rapidly spread to all ranks of society. Nor was the battle merely doctrinal, for the Calvinists still held out for spiritual independence, while the Arminians were ready to accept a large measure of State control. The political situation added a third element to the complication. While the majority of the States favoured Arminianism, Maurice of Orange, who was suspected of aspiring to the supreme power, took the opposite side. Even after the death of Arminius in 1609 the trouble continued. In 1610 the Arminians, chief among whom were Grotius the theologian and Barneveldt the statesman, issued the Remonstrance ; disquieting incidents occurred in various quarters, and finally, in 1618, the Synod of Dort was assembled to settle the matter. At this Synod were present 28 foreign delegates— from Germany, England, Scotland, etc. Early in the discussions the Arminians were ruled out of the house because they would not submit to the rules of debate; thereafter their positions were condemned under five chief heads. A persecution followed. Many of their pastors were exiled ; Grotius was seized, but escaped ; and Barneveldt, who was less fortunate, was executed. After the death of Maurice of Orange the exiles were permitted to return, and were given complete liberty of speech and action. They founded the dissenting Remonstrant Church, which, though it has produced some eminent theologians, has remained so weak in numbers as to confer a pragmatist sanction upon its Calvinist opponents. Even to-day it has not more than 5000 members. The second great controversy— the Cocceian — was so named from its originator Cocceius, a professor at Franeker, who sought to save the Calvinist theology from traditionalism and scholasticism. He contended for a Biblical tlieolog}', and held that Scripture should be its own interpreter. Working along these lines, he arrived at the Federal Theology, with its doctrine of the OT covenant of works, Avhich had been superseded by the NT covenant of grace. This Covenant Theology (q.v.) was vigorously opposed by Voetius and others ; but the spirit of the age was on the side of Cocceius, whose type of doctrine was accepted by the English Puritans, embodied in the Westminster Confession, and speedily became dominant in the Calvinist churches. During the whole of the 17th cent. Holland was a refuge for oppressed Presbyterians from other lands, notably from Scotland. Many Scottish ministers were trained in Dutch universities ; Scottish congregations flourished in many Dutch towns ; and the influence of Dutch theology spread thus to Scotland, and to all the colonial Churches that own the Church of Scotland for their motl-.er. This was also the century of Dutch colonial expansion, and Presbyterianism flourished in all the Dutch colonies. Up to about 1800 the only interference with the old Presbyterian system was in the direction of more efficient ministerial supen'ision — an object secured by the appointment of a visiting committee in each Classis. But about 1800 the Netherlands was attacked by the prevalent disease of constitution-mongering, and the Church shared in the general disorganization for about two decades. The return of the House of Orange to power in 1813 brought the trouble to an end ; and the Church constitution, as renewed in 1816, was thoroughly Presbyterian, the organization, moreover, being completed by the addition of a National Synod. The State supremacy, however, remained, and it was further strengthened by a decree of 1827 authorizing a permanent committee of the National Synod. This committee was composed of 7 members, chosen by the Crown, out of 14 nominated by the Synod. In 1852 the State adopted the policy of the concurrent endowment of all churches, and, except for the endoNvments, all connexion between Church and State has since been at an end. For the last century rationalism has been a marked feature in the Dutch Church. In 1816 the Synod sanctioned a change in creedsubscription whereby the subscriber accepted any doctrine, not qiiia, but quatenus it was contained in Holy Writ. The result was soon evident in a wide-spread relaxation of Calvinist rigidity ; and the fear of this laxity on the part of the more orthodox Presbj-terians has given rise to two important secessions (1837 and 1886). These have seriously weakened the parent Church in point of numbers, so that in times comparatively recent many of her pulpits were vacant ; but a return to greater orthodoxy, coupled with a gratifj'ing increase in the number of Divinity students, holds out a brighter hope for the future. The Reformed Protestant religion is professed by the Dutch

  
    260 PRBSBYTBRIANISM royal family and by about three-fourths of the Protestant population, and at the end of 1912 the Dutch Reformed, Walloon, English Presbyterian, and Scottish Churches had between them 1 Synod, 10 provincial districts, 44 Classes, 1362 parishes, and at least 700,000 communicants. Branches of the Reformed Church also exist in the E. and W. Indies. 8. Other Continental Churches. — By their sanguinary initial struggle for existence, and their widespread influence, the Churches in France and Holland have earned their title to pre-eminence among the Presbyterian Churches of the Continent. But other Presbyterian or partly Presbyterian Churches exist in Europe, which, by reason of persecution, politics, or geographical situation, have remained isolated until the recent creation of ;a General Presbyterian Alliance. Indeed, some are isolated still. The National Evangelical Church of Germany combines Lutheran and Presbyterian elements. The Decree of Augsburg (1555), by its adoption of the principle ' Cujusregio, ejusreligio,' introduced into Germany a fruitful cause of religious hardship and ecclesiastical discord. In 1559 Frederick iii., an enthusiastic Calvinist, succeeded to the sceptre of the Rhine Palatinate, and, in terms of the treaty, began the endeavour to make Calvinism the religion of his dominions. His methods, which were not above suspicion, failed in the Upper Palatinate, but were successful in the Lower ; and, where they did succeed, he prevented the introduction of Presbyterianism in its entirety bv keeping in his own hands a large measure of ecclesiastical control. The Presbyterianism of the Palatinate has made for itself an enduring monument in the Heidelberg Catechism, the work of Olevianus and Ursinus, which, intended originally for local use, speedily won ecumenical significance as a Calvinist standard. The Catechism softens the rigidity of Calvinism with regard to predestination and some other points, and is remarkable for its general moderation of tone. Among the duchies of the Lower Rhine Presbyterianism was planted by refugees from Holland, France, and Britain ; Alva's persecution drove Dutchmen over the border in thousands, and the influx gradually changed the prevailing type of Protestantism from Lutheranism to Calvinism. Presbyterian Church government replaced the consistorial system, and the Presbyterianism of the district allied itself with that of the Palatinate. Synods were held, notably that of Emden (1571), when the Calvinist and Presoyterian Emden Articles were adopted. But the civil authorities have prevented Presbyterianism from ever fully realizing itself. When the map of Europe was readjusted after the fall of Napoleon in 1815, these Presbyterian provinces fell to Prussia ; and 1817, the tercentenary of the Reformation, appealed to Frederick William ll. as a favourable occasion for uniting the two Protestant Churches in his dominions. The united Church was called the National Evangelical Church of Prussia, and the Prussian lead was followed by most of the other German States. Each of the two uniting Churches retained its own standards and its own system of government, but modifications introduced from time to time have rendered it necessary for the stricter adherents of both Churches to secede. The Lutheran theology and ritual liave made serious inroads on the Reformed Church, but the Presbyterian form of Church government has been equally successful in the invasion of the Lutheran body. The civil power, however, maintains its firm hold upon the Church organization as a whole. In Bohemia a modified type of Presbyterianism existed long before John Calvin ruled in Geneva. The intestine wars of the Hussites (q.v. ) about the middle of the 15th cent, led to the forming of the Unitas Fratrum, who, abhorring the idea of strife, repudiated both the warring sects, and contented themselves with a life of simple piety, seeking guidance from the Bible alone. A constitution essentially Presbyterian, embodying the eldership and thediaconate, was adopted in 1496, and testified to the presence in the Church of a strong lay element. But a distinctive feature was introduced into the government of the Church by placing the presidency of each Synod in the hands of a bishop elected by the pastors. In 1557 the Church was strong enough to assemble no fewer than 200 pastors in one of its Synods. It had indeed achieved the status of a national Church, and in Reformation times the most cordial relations were inaugurated and maintained between the Bohemian Church and John Calvin. At the beginning of the Thirty Years' War the abortive rebellion of the Protestant nobles and the crowning of Frederick v. the Elector Palatine by the rebels gave to the persecuting zeal of Ferdinand ll. an excuse for increased severity, and his victory was followed by the ruthless suppression of Protestantism in Bohemia. Joseph ll.'s Edict of Toleration (1781) gave the persecuted Church the first opportunity of renewing its activity, and, even after a century and a half of repression, the submerged Protestantism of the country soon blossomed forth into vigorous life and development only to be crushed again by the measures of a reactionary successor. A better constitution was granted in 1861 ; but the State, by means of its ecclesiastical Council, still keeps a firm hold upon the organization of the Church, and rules over its Synods and superintendents to the detriment of a complete Presbyterianism. The Church in Bohemia and Moravia continues small in numbers ; ^ but its heroic past and its present zeal for Home Mission work and education hold out the hope that a more liberal policy on the part of the State may usher in a more prosperous time. In Hungary, as in many other lands, Calvinism superseded in time the original Lutheran form of the Reformation, and, whereas a Synod at Erdttd in 1545 adopted the Augsburg Confession, the Synod of Debreczen (1567) made the Heidelberg Catechism and the Second Helvetic Confession the standards of the Church, which has since faithfully adhered to them. When Hungary fell into two separate political entities ab/>ut the middle of the 16th cent., Transylvania came under the rule of Reformed or tolerant princes, and the Church grew unchecked till 1602, when Rudolf of Hungary conquered the principality, and began to persecute the Protestants. But the Treaty of Vienna (1606) restored Transylvanian independence and ushered in a period of seventy years' peace. The Church prospered till 1677, when Leopold i. of Hungary again subdued Transylvania, and persecution, marked by the imprisonment, exile, enslavement, and even death of Protestant pastors, plunged Protestantism into misery once more. The century of humiliation which followed ended only with the Toleration Edict of Joseph II. (1787), which conferred upon the Protestants a new lease of life. The Protestant Church has become strongly identified with the political aspirations of Hungary, and has been greatly benefited by the comparative independence which Hungary enjoys within the Dual Monarchy. Congregations to the number of 2000 and a membership of over 500,000 testify to the strength and prosperity of the Church. Up to 1881 the old territorial division of the Church was retained, but in that year the organization under five independent provinces was unified by the Synod of Debreczen. In her isolation this Church 1 About 67,000 in 1912.

  
    PRBSBYTBRIANISM 261 has developed distinctive features in her government. Eacii Tractus, or Church county, the body corresponding to our Presbytery, is presided over by a senior elected by the nastors, and a coadjutor curator elected by the eiders. Similarly, each province has a clerical superintendent and a lay curator. This arrangement combines the benefits of Episcopal siipervision with those of Presbyterian parity. The Clmrch has been chiefly remarkable for its educational work ; and its organization of parish schools, high schools, and colleges vividly recalls the ' devote imagination ' of John Knox concerning Scottish education. In a land hemmed in by circumjacent Catholicism the work done by the Church in maintaining single-handed its army of some 5000 teachers with 300,000 pupils is of immeasurable importance for Protestantism. The cantonal system of Swiss government has served to restrict the honour of Calvin in the land of Calvin's adoption. All the cantons except three — Geneva, Vaud, and NeuchAtel — favoured the Zwinglian rather than the Calvinist form of Church government ; and in the three cantons named the Church remained isolated and quiescent till the beginning of the 19th century. The period of renewed activity which was then inaugurated had been characterized by secessions and divisions. In Geneva, on the occasion of a visit paid by the Scottish preacher, Robert Haldane, in 1817, a revival of evangelical zeal began. C. H. A. Malan, J. H. M. d'Aubign6, and others took up the movement, and the Church showed its resentment by deposing Malan. A separate ecclesiastical community at once began to gather round him. In 1832 d Aubign^ and others founded the Evangelical school of theology, and were deposed in their turn. At the same time the State was engaged in an attempt to destroy the independence of the Church ; and the agitation finally issued in the formation of the Free Evangelical Church (1849). This Church is still weak in numbers, but it withdrew sufficient strength from the national Church to leave it at the mercy of the State, and since 1874 the national Church has really become Zwinglian. In Vaud the famous theologian A. R. Vinet advocated the policy of separation between Church and State ; and, when the State, as in Geneva, attempted to subordinate the spiritual to the civil f)wer, 100 ministers seceded in 1845, forming the ree Evangelical Church of Vaud, which has been remarkable for its missionary zeal. The national Church is now controlled by the State, but not too rigidly. In Neuchatel a similar effort by the State to assume control of the Church resulted in a secession under F. Godet in 1873. In Italy, Spain, Portugal, and Belgium 16th cent. Protestantism was strangled in its infancy ; and only in the last century have more liberal ideas permitted the rise of a Reformed Church in those countries. The Italian Church, the descendant of the Waldensians, began its work in Piedmont in 1849, received an additional impetus when the unification in Italy under a constitutional government took place in 1861, and now exercises its semi- Presbyterian government over a membership of more than 20,000. In Spain the work was begun by Scotsmen in 1852. Persecution and exile followed in 1860, and the refugees, meeting at Gibraltar, took over the Westminster Confession, and adopted Presbyterian Church government. The revolution of 1868 permitted their return, and their work has since centred mainly in Seville and Madrid. This Church owes a great debt to the support forthcoming from Scotland and Ireland. Belgium has recently become possessed of two Reformed Churches, each about 7000 strong, one of which has laid claim to a historic succession by adopting the Confessio Belgica. Small Reformed bodies also exist in Denmark, Alsace-Lorraine, Austria, Greece, and Poland ; and, if we are justified in regarding democracy as the type of future government, we may confidently assume the present to be only the day of small things, and anticipate a great future for this sanely democratic variety of Church organization. The total number of Presbyterian communicants in Europe is now well over 3,000,000 — more than half of them in the British Isles. iv. History outside Europe. — When we come to consider Presbyterianism elsewhere than on the continent of Europe — e.^., in America — we reach a new phase of Presbyterian history, in which petty obstruction takes the place of sanguinary persecution, in which battles and martyrdoms are replaced by slow development and construction ; and, whereas in the heroic days of early European Presbyterianism the leader often bulked larger than the cause, in other continents Presbyterian progress was, on the whole, a triumph of principles rather than of individual men. I. America. — To American Presbyterianism England, Holland, France, and Germany have all made their contribution, as is seen below ; but the contribution of the Church of Scotland has been greatest of all. Episcopacy arrived in Virginia with the early colonists of 1604, and in 1620 the Pilgrim Fathers (q.v.) laid the foundation of Indefendency in America ; but not till near 1700 did 'resbyterians begin to arrive in considerable numbers, and not till after 1700 was the first Presbytery organized. The Presbyterian wing of English Puritanism was represented from the beginning, but its adherents were at first too scattered to make organization possible or profitable, and only when the persecutions under Charles II. began to drive men trom Scotland and Ulster to the colonies did numbers to be organized and minds to organize them make their appearance in the American colonies. Emigration from Scotland was encouraged during the persecution, and from 1660 to 1688 a steady stream poured out of the country — often in compact bands of several hundreds. These settled mostly in New Jersey and Pennsylvania, and the first church was built at Freehold, N.J., in 1692. By 1700 there were over 30 congregations — half of them in the two States above named ; indeed, Presbyterianism soon became a feature in the life of the middle colonies. Francis Makemie, a licentiate of the Presbytery of Lagan in Ulster, had been sent out in 1683 in pastoral charge of a band of emigrants ; and, combining in the land of his adoption the callings of itinerant trader and evangelist, he found in the country a sufficient number of Presbyterians to make organization worth while and enough Episcopalian opposition to make it expedient. In 1699 he was called to the charge of Snowhill in Maryland, and in 1706 seven ministers, with Makemie as leading spirit, founded the Presbytery of Philadelphia. Tnereafter a rapid development took place. Appeals were made to Scotland, Ulster, Dublin, London, and considerable assistance Avas forthcoming, notably from the Synod and the University of Glasgow. While the home churches supplied ministers, the operation of Test Acts at home supplied the Church with a steady influx of emigrant members, and in 1716 she was strong enough to combine her four Presbyteries into the Synod of Philadelphia. The need of a Creed and a constitution soon made itself felt, but, when the Presbytery of Newcastle, alarmed at the lax doctrine of some of the incoming ministers, ordained in 1724 that all its future licentiates must subscribe the Westminster standards, and overtured

  
    262 PRESBYTERIANISM the Synod to make this rule general, the discussion in the Synod revealed the existence of two parties in the Church. In New England elements of Independency had been at work, and the nativeborn New England clergy looked askance at the more rigid Presbyterianism of Scots and Ulstermen. The resultant controversy lasted some years, and it was mainly the tact of Jonathan Dickinson that ended it in 1729. In that year a compromise was effected by the passing of the Adopting Act, whereby the Westminster standards were taken over as embodying in essence a sound system of doctrine and government, and their ODservance was enjoinetl upon the Church as far as circumstances might allow or Christian prudence dii-ect. By this wise measure the Church was enabled to retain its historic connexions, to avoid Congregationalism, and to secure a degree of flexibility fitting it to deal with the conditions prevalent in a new and growing country. A fresh controversy soon arose over the question of ministerial education. The supply of ministers, both from the colony itself and from overseas, fell so far short of the demand that a lowering of the standard was hard to avoid. William Tenne'nt, a Dublin emigrant, attempted to meet the case by founding a seminary, later known as the Log College ; but his students frequently possessed more zeal and piety than education or culture, and filled the older Presbyterians with dismay. The visit of Whitefield in 1739 was followed by an outbreak of revivalism, and at length the un- Presbyterian methods of the Tennent school moved the Synod to insist upon Presbyterian discipline and a standard of education for all its miuisters. A disruption resulted in 1745, when the Church split into the Synod of Philadelphia, or oil side, and the Synod of New York, or new side. But the new side were quite alive to the benelits of education, and the old side not less alive to the blessings of evangelical r.eal ; and a sense of duty, cuinbined with mutual esteem and a common interest, secured re- union in 1758. The cause of mission. s to the American Indians, which had been in operation since 1741, was warmly espoused by the rc-united Church, which also intere-st^ed itself deeply in the New Jersey College. AVhen t'.ie Ilevolutionary war broke out in 1775, the Presbyterians of the middle colonies, who had not forgotten the liistory of their Church at home, took the colonial side almost to a man, and their devotion to the Ilevolutionary cause earned for tlie Ciiurch the lasting respect of the nati.u. .John Witherspoon, who had come from Scotland in 1768, was the principal actor in the compteti m of the Church's organization, Avhen, in 1789, 13 Presbj^teries, meeting by their representatives at Philadelphia, constituted themselves the first General Assembly of the Church. They organized the Church on Scottish lines, and adopted the Westminster standards, making deternunative the principle that ' God alone is Lord of the conscience.' At this stage the Church numbered 4 Synods, 13 Presbyteries, 186 ministers, and 419 congregations. About the end of the 18th cent, 'unions 'and ' federations ' were the order of the day ; and in 1801 the Presbyterian and Congregational Churches drew up the ' Plan of Union,' which was really an effort to secure external and operative unity by ignoring the differences between the Churches. As a result the Presbyterian Church increased rapidly in numbers, but became thoroughly leavened with Congregationalism. Members poured in at the rate of 10,000 to 20,000 per annum; but the younger churches became lax in their adherence to Presbyterian doctrine, discipline, and tradition. A test case came at length m 1830, when Albert Barnes, a Congregational minister called to a Presbyterian charge in Philadelphia, was vetoed by the Presbytery on account of his Icnown laxity of doctrine. This breach of the ' Plan of Union ' ushered in seven years of ecclesiastical strife, which ended in the repudiation of the Plan in 1837. A disruption of the Church into old school and new school followed in 1838, and endured for thirty-two years. Feeling ran high in both schools over the slavery question ; in 1857 the northern half of the new school repudiated their brethren of the south, and in 1861 the southern portion of the old school seceded. This fresh dismemberment drew the two northern bodies together, and they re-united in 1870. During the separation the two Churches had been vigorously engaged in Home Mission work, having sent out between them no fewer than 25,000 missioners ; and the united Church followed up the work with enthusiasm. Foreign Missions had been inaugurated in 1810 as the result of undenominational activity, but in 1838 the Church took over her own. Early in the'period of separation the new school reverted to the original plan, but in 1854 she resumed control of her own missions; and now the Church has missions in Mexico, Brazil, Africa, Syria, Persia, India, and China. With over 9000 ramisters, almost 1,500,000 members, 300 missionaries, and a dozen seminaries, including such famous schools as Princeton and Union, this Church is, in point of size, the greatest sirrgla Presbyterian organization in the world. Of the 'other Presbyterian bodies of British origin in the United States little need be said. The Presbyterian Church in the United States (South) was formed in 1861 by the union of the old and new schools ia the southern States. It possesses missions in Mexico, Brazil, and India, but its principal mission work has naturally been among the emancipated negroes. This Church has upheld the conservative tradition of the South. Since the end of the Civil War it has become increasingly friendly with its northern neighbour, but re-union has not yet taken place. It has over 1700 ministers and nearly 300,000 communicants. The Cumberland Presbyterian Church, which, with its Coloured Branch, numbers about 150,000 members, had its origin in the Kentucky revival at the end of the 18tn cent., when doctrinal and ecclesiastical vagaries increased to such an extent that at length the General Assembly intervened, forbidding the Cumberland Presbytery to ordain illiterate men to the ministry. The consequent secession gave birth to the 'Cumberland Presbyterian Church, which retains the Presbyterian polity, but has lowered the standard of ministerial education, and has relaxed some of the severer Calvinist doctrines. The United Presbyterian Church of N. America represents the main stream of 18th cent, dissent in Scotland, and its membership is over 100,000 strong. It remains very strict in its adherence to old standards, but is notable for its great evangelical and missionary zeal. Amon^ the Presbyterian Churches in the United States which trace their origin to continental Europe it will suffice to mention two. The Reformed Church in America (q.v.), which till 1867 retained its historic name of the Dutch Reformed Church, enjoys the distinction of being the olde.st Presbyterian body in the United States. The first congregation, with Jonas Michaelius as pastor, was formed in 1628 in what was still the town of New Amsterdam, and the Church grew and flouiished under Dutch rule till 1664, when the colony passed into English hands and became New York. The English authorities conlLned the activities of the Church to the Dutcli inliabitants of the colony ; and by this restriction, which remained in force till about 1700, its expansion was checked. Thereafter tlie Chuich itself hampered

  
    PRESBYTERIANISM 263 its OA\'n growth by the exclusive use of tlie Dutch language in its services and by retaining its afliliation to tlie Classis of Anistertlani. But in 1764 the use of English in the services was permitted, and in 1785 the Church declared its independence of the Amsterdam Classis as the Synod of the Dutch Reformed Cliurch iu America. Since then it has grown slowly and steadily to the number of 100,000 members. The Dutch element and influence in it liave naturally decreased, but the old doctrine, government, and ritual are still adhered to, and the doctrinal standard, the Heidelberg Catechism, is expounded weekly in every congregation, the complete exposition covering a period of four years, foreign missions in India, Japan, and China constitute an important feature of the work of tliis Church ; and tlie ellbrts of the Scudder family have made Arcot (S. India) a perfect model of what a mission ought to be. The German Keformed Church was founded by emigrants, chiefly from the lihine Palatinate, about the end of the 17th century. These settled mostly in Pennsylvania, and in 1747 M. Schlatter and four other ministers formed the first Coetus or Synod under the Classis of Amsterdam. Schlatter paid a visit to Europe in 1751, and secured substantial help from Holland, England, and Scotland, The Church declared its independence in 1773, and since then it has grown to such an extent that it now numbers about 300,000 members. It is estimated that of the German immigration to America during the last century two-thirds have found their way into the Lutheran Chmch, and the remaining third into the Reformed Church. The German Church has retained its native language much more tenaciously than its Dutch neighbour. The Heidelberg Catechism remains the doctrinal standard, and German customs and ritual are strongly adhered to, particularly in connexion with the great festivals of the Christian year. The six Churches already spoken of represent well over 95 per cent of American Presbj'terianism. Presbyterianism stands third in order of numbers among the Protestant Churches of America — a very creditable position, considering the comparative smallness of Presbyterian immigration and the restriction that the Church has placed upon her expansion by her insistence upon an educated ministry. Her membership is increasing over 50 per cent faster than the population of the country ; and in culture, influence, wealth, and catholicity of spirit she calls no American Church her superior. The huge sphere of labour presented by the United States prevents the overlapping caused by denominationalisra in smaller countries, and this, together with the friendly rivalry that exists between the various bodies, is a happy augury for a prosperous union at some future date. The history of Presbyterianism in Canada presents two main features — enthusiasm for unity and tenacity in the face of opposition. The Huguenots first attempted to lay the foundations of Presbyterianism in Canada, and, while the tradition of Henry of Navarre persisted, they were not unsuccessful ; but the revocation of the Edict of Nantes (1685) made an end of their work and turned Canada into a Jesuit preserve. The second impulse began from Britain in the latter half of the 18th cent., and, since then, Scottish characteristics have been well to the front. The increase of immigration early presented a difiiculty, which was solved by seeking for outside help, and all the home Churches, as well as the American, did what they could. In this connexion the work of the Glasgow Colonial Society in Nova Scotia is especially worthy of mention. In the early part of the 19th cent. Episcopal opposition had to be faced in Canada as elsewhere. One-eleventh of the unceded lands in Upper and Lower Canada had been set apart for the maintenance of a Protestant clergy, and it cost the Presbyterian Church twenty j-eara of struggle to wrest its share from the grip of the Episcopalians. The battle raged from 1817 to 1840, at the end of which time the Presbyterians obtained a third of the 3,000,000 acres of ' clergy reserve.s.' In 1832, feeling the need of a training college, the Church applied to the government to endow additional chairs in King's College, Toronto ; but, Episcopal opposition proving too strong to be overcome, the Church herself founded Queen's University iu 1841. The Disruption of 1843 aroused echoes in Canada, and this, with the territorial divisions obtaining till 1867, kept the Canadian Church divided. In 1845 there were seven principal bodies of Canadian Presbyterians ; but mutual goodwill speedily developed, and in 1860 a succession of unions began. By 1875 only four separate Churches were left, and these united on 15th June of that j'ear to form the Presbyterian Church in Canada. At present a scheme is afoot to bring about a wider union of Presbyterians, Methodists, and Congregationalists. The General Assembly approved the basis of union in June 1916, but a considerable minority left the house ; and so far the matter is incomplete. The Church does excellent work among the French Roman Catholics, but her finest and most productive activity has been along the line of Church extension in the West, where, especially since tlie opening of the Canadian Pacific Railway in 1885, a notable work has been done in what is practically a new nation. The Church at present has 70 Presbyteries, 2336 congregations, 1769 ministers, and about 300,000 communicants. 2. Australia. — Four-fifths of Australian Presbyterianism is concentrated in New South Wales and Victoria. The Presbyterian Church of New South Wales came into existence as the original population was outnumbered and absorbed by the respectable immigration of later times. The first Presbyterian minister in the colony was John Dunmore Lang, who went in 1823 and some years later was instrumental in founding the Presbytery of New South Wales. In course of time certain ministers resented Lang's virtual dictatorship, and tried to end it by insisting upon punctilious ooservance of the rules of the Church of Scotland. Lang and his foUoAving, who considered such rigidity injurious to the prospects of a new Church in a new land, seceded in 1838. Union was restored in 1840, only to be broken bj' a similar secession in 1842. The Scottish Disruption produced a further split in the colonial Church. She did her best to remain neutral, but her dependence upon Scotland for men to fill her pulpits produced the inevitable division in 1846. At length, however, her growing independence, and the problems which she was called upon to face, paved the way for union ; and since 1865 all sections have been united. In Victoria the gold rush, and the situation created by the rapid influx of a certain type of population, brought about union in 1859 ; and by 1870 all tlie remnants had come in. Since 1886 there has been a federal union of the original six Australian Churches, with an annual Federal Assembly. Its 44 Presbyteries, over 600 congregations, and about 60,000 members witness to the strength of Presbyterianism in Australia. 3. New Zealand. — The first Presbytery of what became in time the Presbyterian Church of New Zealand, occupying the north island and half of the south, was founded at Auckland in 1856. The personnel was largely drawm from the Church of Scotland, but comprised Irish and other elements. Since its early days this Church has done splendid

  
    264 PRBSBYTBRIANISM Home Mission work, and has giown with the growth of the colony. The Presbyterian Church of Otago and Southland resulted from a resolution of the New Zealand Company to ask the co-operation of the Free Church of Scotland in the settlement of the new colony. The Free Church accepted the proposal, and the experiment of founding a model colony was tried at Otago. The first batch of emigrants arrived in 1848, with a nephew of Robert Burns as their minister, and in 1854 the first Presbytery was founded. The gold rush of 1861 presented the Church with a problem which has been very satisfactorily solved. The united strength of the Church in New Zealand now totals 17 Presbyteries, 230 congregations, and 40,000 members. 4. S. Africa.— There was a Dutch Reformed Church in Cape Colony from 1652 ; but, in spite of the steady stream of Dutch immigration and an influx of Huguenots about the end of the 17th cent., the Church had practically no history for the first century of its existence. After British rule began in 1806, better days dawned for the Church ; and a Synod was organized in 1824. A Dutch law of 1804 had given the Church a constitution, but had left the supreme ecclesiastical {»ower in the hands of the State. Ministers of a ater date found State control irksome, and agitated to such purpose that the obnoxious feature was abolished in 1843 ; in 1875 State support also was withdrawn. The mutual animosity of Briton and Boer caused great Boer treks, and the Presbyterian Church in S. Africa was split into a number of territorial fragments. The various Dutch Reformed Churches have a communion-roll of about 200,000, and the British Church numbers over 11,000 communicants. Leaving out of account the spiritual, ethical, intellectual, political, and economic influence of its splendid history, and regarding it from the point of view of mere statistics, we may allow the following figures, reported to the last General Council, to vouch for the progress of Presbyterianism and to bear testimony to the fact that the seed planted in Geneva has become a great tree overshadowing the world. Continent of Europe 1,461,423 communioanta. United Kingdom 1,615,492 Asia . 223,838 Africa 281,715 N. America 2,713,004 S. America 12,234 W. Indies . 16,101 Australasia 104,147 Total, 6,418,014 As the total for 1888 was only 3,721,680, it will be seen that the communion-roll of Presbyterianism has nearly doubled itself within the last thirty years — a happy earnest of further increase. III. Nature and working of Presbyterian SYSTEM. — All forms of Church government are ultimately reducible to three — Prelatic, Congregational, and Presbyterian. The Prelatic type of government, exemplified in the Roman Catholic and Anglican Churches, is characterized by the gradation of ministerial rank, by the institution of the diocesan episcopate, and by the emphasis laid on the distinction between clergy and laity. The Congregational type recognizes neither gradation of ministerial ranlc nor gradation of Church courts ; it places all ministers on an ec^ual footing, and makes of every congregation an independent judicature. It is the boast of Presbyterianism that it avoids the dangers of both its rivals ; on the other hand, it has sometimes been charged with combining the evils of both without any admixture of their advantages. As opposed to prelacy, the Presbyterian type of government rests upon the equality of ministerial status, and seeks to give ecclesiastical power to the members of the Church instead of to clerical individuals or councils ; as opposed to Congregationalism, it seeks to realize the unity of the Church, by entrusting to a carefully devised system of graded Church courts legislative, executive, and judicial, not merely advisory, powers. This distinction between the three main types of Church government turns, of course, purely upon questions of ecclesiastical polity, and Presbyterian Church government is not the necessary concomitant of Calvinist doctrine, any more than it implies any definite and particular type of Church worship. Examples occur even of ecclesiastical polities which combine features drawn from more than one of the three chief types mentioned above. It will be noted that in such cases the operation of some factor external to the Church, such as the civil power, has generally to be taken into account. Indeed, in the last resort, any given form of Church polity must logically be based upon some definite doctrine of the Church, and any such doctrine of the Church is bound, in its turn, to form part of some articulated and unified dogmatic system. Thus we find that, on the whole and in spite of exceptions, Calvinistic doctrine, Presbyterian Church government, and a simple type of service which lays great stress upon the homiletic aspect of worship go together ; and, in most cases, these exceptions can be traced to some extraneous influence working against the free self-development of the Church. Presbyterianism is characterized by the attempt to combine in its organization the following three features : (a) parity of the clergy ; (b) government of the Church by its membership as represented by presbyters or elders, ordained to rule ; (c) unity of the Church, so far as the conditions of nationality, language, space, and numbers will permit of organization. It will thus be seen that we have here the attempt to steer a middle course between Prelacy, which has made much of the doctrine of office in the Church, and Congregationalism, which is given over to individualism. In support of the theory and practice of Presbyterian Church government the jus divinum argument has been largely made use of. At the height of the controversy between Presbyterianism and Prelacy which divided Britain in the 16th and 17th centuries the argument was pushed to the extreme of identifying Presbyterianism in detail mth the ecclesiastical polity of the NT,— a position untenable under the conditions of modern historical research, which would prefer to find the justification of any ecclesiastical system in considerations of expediency or of development. Yet the Presbyterian .still clings to the jus divinum in a modified form. He holds that the NT, which sets forth the basis of the Christian faith, must necessarily supply the basic ideas concerning the institution which has sought to embody Christianity and to mediate it to tne world ; and he contends that in the fundamental ideas and principles of Presbyterianism the spirit and ideas of the NT are more faithfully reproduced than in any other polity. He would no more lay claim to a divine succession of presbyters than to an apostolic succession of bishops ; the laying on of hands by jjresbyters has for him no more significance than episcopal consecration as a kind of mechanical device for the transmission of ministerial grace ; he would find the true apostolic succession in the successive possession of the apostolic spirit by generations of faithful Christian pastors. His idea is of the jus divinum as belongmg to an institution which is spiritually the successor of the NT Church, seeking on the whole to retain its offices and its general type of organization while modifying them to meet new requirements in a different age.

  
    PRESBYTERIANISM 265 The Presl)yteiian form of jwlity in modern times is based on the Calvinist doftrine of the Cliurch. According to this view, the < iiurcli is a fellowship of believers which aims at realizing the fellow-'^liip of each member with the others and of all with Christ. Such an essentially spiritnal idea of the Church renders it impossible for tlie Calvinist Presbyterian to unchurch any professed believer or body of believers on merely external grounds. The true Churcli is invisible, known only to CJod ; and the mechanical exclusion of any man from salvation by reference to some hxed ecclesiastical theory is a presumption. In fact, evangelical Protestantism must place first the true preaching of the Word and the proper administration of the sacraments, and all Church government is justified only as a means to that end. Up to this point Presbyterianismand Congregationalism are agreeil ; they dih'er only as to the means by which the Church can best serve those ends ana express her mind to the world. Presbyterianism recognizes more fully than Independency that, in order to secure the three general ends of true preaching, true administration of the sacraments, and true discipline within an orderly and united body of believers, a certain amount of organization is unavoidable, even if of secondary importance, and the founders of Presbyterianism went to the NT for their models. In so far as they attempted or claimed to effect an exact and mechanical reproduction of the NT Church, they were mistaken, but they may at least claim to have worked out a sj'stem as nearly like it as anything that can hope to adapt itself to modern times. I. Ecclesiastical offices and officials. — In order to grasp the significance of ecclesiastical office it is no less important to see the connexion of ' gift ' and 'office' than to distinguish between them. At first the ministry of gifts that prevailed in the primitive Church rendered office unnecessary and even impossible, but it was not long before the failure or the capriciousness of gifts rendered office inevitable in the growing community, and offices and officials were undoubtedly existent in NT times. Gifts, on the other hand, were the basis of office, the holding of which originally signified a recognition on the part of t^^he Church that the official possessed eminent gifts. As the Church grew in numbers, and had to face heresy within and persecution without, ofl5cialism naturally assumed a position of ever-growing importance. Montanism, e.g., was, from one point of view, a protest against the growth of officialism in the Church, and the reaction against Montanism fostered the very growth against which it protested in vain. Ordination — at first simply the setting apart to a special task of a man with special gifts for it — became a more formal thing ; the ritualism of the act came to surpass in importance the prayer which was originallv its essence ; and gradually the right to confer orcTination, from being a distinction between clergy and laity, became a distinction between superior and inferior orders of clergy. The whole tendency of medievalism was in tlie direction of this growing sacerdotalism, the original freedom and spontaneity of the Church were crushed rather than preserved as the machinery of it became perfected, and the Reformers aimed at getting behind this perfection of lifeless mechanism to the simpler ideas and organization of primitive times, the earlier among them recoiling even from such harmless symbolism as the laying on of hands in ordination. The Calvinist and Presbyterian wing of the Reformation distinguished in the NT certain offices which were intended to be ordinary and permanent from certain others which were of an extraordinary and temporary character. These permanent offices were (a) the ministry of the Word, (h) ruling and discipline, (c) the care of goods, their distribution in needful cases, and the care of the poor and sick. Doctrine, discipline, and distribution were the distinguishing features of the three types of permanent official. Or a twofold classification might be made, into (1) elders, (a) teaching and (6) ruling, and (2) deacons. In the earliest times the Church modelled itself on the Synagogue rather than on the Temple, and the ruling body would naturally be the elders, the recognition of whom as a body of men possessed of special gifts of ruling soon became tliat of a body of men possessed of office. But, as some of them would be better teachers than others, and the need of sound teaching soon became aj)parent, the distinction between the teaching and the ruling types of presbyter is clearly marked at an early stage of ecclesiastical development. The needs of the Church, the disappearance of charisms, the rise of official doctrine and official books, fostered the need of competent teaching ; such teachers would naturally be sought in the eldership, and the presbyter capable of teaching gradually assumed a position of greater distinctiveness — a distinctiveness emphasized bj' the fact that teaching power and business gifts form a sufficiently rare combination in the individual. Finally there comes about a clear distinction between the office of preacher and teacher and that of ruling elder; we find in Cyprian, e.g., a clear recognition of the difference between teaching and ruling presbyters. The modern Presbyterian Church has always made a point of this distinction, which is very clearly brought out in the theory and practice of ordination. If ordination, as some have contended, admitted merely to order, then no special new ordination would be required to transform an elder into a minister. But the Presbyterian system regards ordination as admitting, not to order, but to office, and the requirement of a special ordination for a minister is a recognition of the different offices of teacher and ruler. Yet there has always been a certain confusion in the mind of Presbyterianism with regard to the exact relationship between the minister and the elder, the teaching and the ruling presbyter. Some, like John Calvin, followed by Gillespie, interpret 1 Ti 5'^ as if preaching and ruling presbyters had held distinct offices from the very beginning ; others, like Campbell, have considered the ruling elder simply as a lay coadjutor and councillor of the minister, his spiritual work being only such as might be done by any other pious member of the kirlc ; a third and more sensible group of thinkers hold that the distinction of office has arisen naturally out of a distinction of gifts in a Church faced by the problems of growth and maturing age. It is, in fact, better to consider the office of presbyter from the practical than from the theoretic and Scriptural point of view. The ruling elder, at the least, discharges the useful function of representing lay needs, ideas, and interests, and of keeping the minister in touch with the general life of the Church ; and his tenure of an office which renders him of equal status with the minister as a member of any Church court is of immense practical value to the Church. Both offices declined in the Middle Ages, that of the ruling elder vanishing altogether. But at the Reformation the removal of the crushing burden of sacerdotalism caused both to revive. The minister as pastor, preacher, and teacher came into his own again, and, in the Presbyterian Church among the rest, he has ever since retained the highest place in the esteem of the membership. The office is ministerial, not sacerdotal, and, whatever 'presbyter' may be etymologically, it is certainly something quite different in practical

  
    266 PRBSBYTERIANISM content from 'old priest writ lar^e.' Regarding episcopacy and the episcopal office as a late development, unscriptural and unjustifiable, the Presbyterian reformers have always insisted upon the parity of the clergy, whose functions are preaching, the administration of the sacraments, and the exercise of discipline ; and the sacerdotal side of the office lias always been carefully kept in the background, lest the minister, in the guise of priest, snould stand between God and men. The ruling elder disappeared, as has been said, in the Middle Ages ; the attempt to trace him back to the Waldensian movement has not been successful ; nor did he reappear in the Lutheran Church. From the beginning the need of a body of men to exercise Church discipline was recognized by the Reformers, who felt that, while the jus episcopate ought to be transferred, it must not be allowed to lapse. But the question at once arose as to whether these men should be chosen by the Church or by the civil authorities, and the first to see quite clearly that the Church ought to clioose them was John Calvin. In this he differs from both Luther and Zwingli, who left the exercise of Church discipline to the civil power, and, alone among the Reformers, he insisted upon the exercise of discipline by means of an eldership, chosen by the people, founded upon the NT, and possessed of spiritual office for the discharge of a spiritual function. With tliis is bound up the theory of the relation between Church and State. It may be noted that the very alliance between Church and State in Geneva which realized one side of his ideal baulked him in the realization of its other half, viz. the maintenance of a distinct and separate sphere for both. In France, however, the hostility of the State reversed the case : alliance was impossible, but the Church was therefore free to develop along her own lines. And the same state of affairs obtained in Scotland. In these two countries, therefore, the Presbyterian eldership came to its full development, and the office is distinctive of Presbyterianism. The elders are chosen by the general body of the membership, and specially ordained to their office. At first they held office only for a limited period, and then resigned, usually by rotation, to make room for other representatives of the popular voice ; but in later times the office has come to be held ' ad vitam aut culpam,' and Presbyterian Church government is by representation rather than by direct reference to the popular will. The elder is recognized as a spiritual functionary ; and, while he is debarred from the ministry of the Word and sacraments, he has the right to assist in the administration of discipline and in the government of the Church, in whose courts his vote is of equal value with that of the minister. The work of the diaconate, since the decline of that office, has largely fallen to the eldership ; and the assistance of a competent body of elders is invaluable to the minister. Early in the history of the Church it was found advisable to take the work of almsgiving off the shoulders of men otherwise too busy to attend to it, and thus originated the office of deacon. It is an open question whether the ' Seven ' of the Acts of the Apostles were the first of those to be chosen at all, whether we have here the first instance of their work being formally recognized by the Church as the work of ecclesiastical officials, or whether these seven were tiien chosen in the Gentile interest, because those already in office did not command Greek confidence. The Presbyterian deacon, so far as the office still exists, is a more faithful copy of his prototype than the deacon either of Roman Catholicism or of Anglicanism. The office was never generally regarded as a spiritual one, implying any spiritual function. though the French Church originally took that view ; all that is implied in it is the application of spiritual principles to certain secular affairs. The originally unspiritual nature of the office may be gauged from the fact that, in spite of the disabilities of women for public speaking and the like, deaconesses were very early at work in the Church. Yet the deacon is more than a mere member of a managing board. He holds an ecclesiastical office to which ordination is necessary. We may describe the deacon of Reformation times as a secular Church official. The office has largely fallen into abeyance, especially where State connexion has eased the financial affairs of the Church, and the passing of the diaconal functions in such cases into the hands of the elder has done much to secularize the eldership. Minister, elder, and deacon are the three ordinary and permanent officials recognized by Presbyterianism, but Calvin and the rest held that NT precedent would authorize the temporary use of extraordinary offices to meet special circumstances. The internal needs of the Church herself or the pressure of outside factors determined the nature and use of such special offices. In the earliest days of the Reformed Church, e.g., there existed the office of teacher, as distinct from that of minister, an office which has quite naturally disappeared ; for, with a growing knowledge of Reformed doctrine on the part of the people, and after the issue of Catechisms for the instruction of the young and comparatively ignorant, the special work of the teacher became unnecessary. Similarly, in John Knox's day the difficulty produced in Scotland by the inadequate supply of ministers to meet the national need gave rise to the two special offices of superintendent and reader, both of which disappeared as the ecclesiastical situation became settled. The chairmen of General Assembly committees and the Divinity students who spend their spare time in mission work represent the nearest survival of those two offices today; but it is noteworthy tliat, in Canada, a problem similar to John Knox's is responsible for the existence of superintendents at the present time, and for the use made of special-course men, who are virtually equivalent to readers. We have seen also that special officials exist in the Bohemian and Hungarian Churches, and, though a strict Presbyterian might, on the ground of these special offices, call in question theAeally Presbyterian nature of these Churches, it is interesting to find that the state of atlairs in the Bohemian Church, e.g., raised no qualms in the breast of John Calvin. Undue State interference has in many cases caused modifications in the Presbyterian theory and practice with regard to office ; but the offices of minister, elder, and deacon are alone recognized or required as permanent in a thoroughgoing Presbyterian system, and even the deacon tends to disappear when the Church is prospering. 2. Church courts. — By the organization of her officials into a carefully graded system of Church courts Presbyterianism seeks to give expression to the unity of the Church. These courts exercise a threefold function : (a) legislative : they frame laws for the purpose of securing discipline, and for the proper control and dispatch of ecclesiastical business ; (6) executive : they give efiect to these laws ; (c) judicial : they inflict and remove ecclesiastical censures ; and the higher courts review the proceedings of the lower. The basis of these activities is, of course, the constitution of the Church, but the claim is made that both the constitution and the activities of the Church are ultimately based upon Holy Writ. In the Presbyterian Church the holding of a spiritual office is a necessary qualification for a seat in any of the

  
    PRESBYTERIANISM 267 Church courts. Thus only teaching and ruling elders are eligible for membership, and the membership of any court must be composed of both. Congregational Church govornnieut is probably more directly popular in its nature, l)ut Presbyterianism is also vigorously democratic ; for both ministers and elders are po])uIarly elected, and represent, in the last resort, the will of the people ; nor is it more difficult to deduce the representative form of Church government from the NT than to deduce any other. In actual practice, even Avhere the eldership of the Church is theoretically added to by co-optation, popular consent and approval form the basis of election ; they are always aimed at, even if they are not considered indispensable. All members of any ecclesiastical court are equal qua members ; e.g. , it is open to lay elders to consider judicially even the most abstruse theological problems. In legislative work as well all members of any Church court have equal deliberative and voting power. But in the executive sphere there are certain duties whicii can be discharged only by an ordained minister — such as the Eronouncement of censure or of its removal ; and erein lies the explanation of the apparent anomaly that in a system of Presbyterian equality only ministers can normally preside over Church courts, and that the presence of at least one minister is therefore necessary to a quoi-um. This does not render the presiding minister a man of special rank ; he is only temporarily primus, and even then a primus inter pares ; and his primacy deprives him for the time of his deliberative vote. In the Presbyterian system the courts of the Church are graded, the lowest being congregational in their representation and the scope of their activity, the highest national. The essential courts are the Kirk-Session, Presbytery, and Synod ; if the Church is very large, a National Synod, General Synod, or General Assembly crowns the edifice. In this way the rights of the individual congregation are neither exaggerated nor minimized. The higher courts supervise and review the work done by the lower ; and the distinctive feature of Presbyterianism lies in giving to its higher courts authoritative control over its lower, and not merely advisory powers. Moreover, it has now become the practice of the Church that these courts shall meet at regular intervals, and not merely when occasion seems to demand it. The idea of gradation can be justified from Scripture and is, besides, of so great practical value that Independency even follows it to the extent of giving the association power to cast refractory congregations out of fellowship. The grading of Church courts frees the individual from the fear of local prejudice, and at the same time serves to impress upon him the idea of the unity of the Church. Of course, the gradually matured and elaborate organization of Presbyterianism renders inevitable a certain externalism ; but, so long as this does not drive men to mistake ecclesiastical sameness for Christian unity, no harm is done. Of the various courts of the Presbyterian Church and their respective functions only a general outline can be given, which may be taken as broadly characteristic of the Presbyterian system. We need not enter in detail into exceptions. (a) Kirk-Session. — At the foot of the scale of the Presbyterian Church courts comes the KirkSession, which consists of the ministers and elders of the individual congregation. Its numbers vary with the size and needs of the congregation, but they should be sufficient to secure efficient working ; and, if the congregation is too small to provide a quorum for the dispatch of business, it is in the power of the Presbytery to attach an elder or elders for the purpose. The jurisdiction of the Kirk-Session extends over its own congregation, but it must act witiiin the limits of the constitution, and its acts can be revised by a higher court. Subject to these limitations, it is a kind of parochial Presbytery. The Session supervises the congregation, takes charge of the communion-roll, and is responsible for its correctness. If necessary, it censures members, its Hndings being deciaretl and its sentences executed by the moderator.^ It is responsible, too, for admission to ordinances. The work of the minister is also looked aft«r by the Session, which, if it sees tit, may bring before the Presbytery any matter connected therewith. In certain cases the Session also sees to the proper distribution of ecclesiastical goods. Where a Deacons' Court exists, the la^t-named function naturally falls to it. Tiie functions of the Deacons' Court are not of a spiritual nature ; it is responsible directly to the Presbytery. (b) Presbytery. — The Presbytery — otherwise known under the various names of Classis, Colloque, Tractus, etc. — is the unit of the Presbyterian system and the means of realizing Church unity upon the smallest scale. This court is a distinctive feature of Presbyterianism. The extent of its bounds and the number of individual congregations within its jurisdiction are matters of convenience. On the Presbytery are represented all the Kirk-Sessions within the bounds, the representation consisting of all the ministers, together with one elder for each Session. Thus, as the moderator, who is always a minister, has no deliberative, but only a casting vote, it may quite well happen that, if there are no collegiate charges within the bounds, the lay element will command a steady majority. Formerly a doctrinal discussion or the study of a portion of Scripture might form part of the proceedings of a Presbytery, but such study or discussion would take place now only under very special circumstances, and, for the most part, the court confines itself to purely business matters. This court has the power to grant licence and ordination, and also to take them away — subject, of course, to the laws of the Church and the revision of superior courts. It has in its hands the oversight and the refilling of vacant charges. The superintendence and review of the proceedings of lesser courts also belong to it — e.g., in Scotland since 1639 it has been the practice of the Presbytery annually to examine the books and records of Sessions within its bounds — and it hears references and appeals from these courts. The Session as a body, individual elders, or ordinary members of a congregation may petition the Presbytery concerning a moderator of Session. In the ordinary way the proceedings of Presbytery are regularly submitted to the Synod of the province. But it is in the power of any Presbytery to submit a suggestion direct to the General Assembly by means of what is called in Scotland an ' overture ' ; and the converse of this appears in the Barrier Act of 1697, which forbids any General Assembly to pass an act ali'ecting the constitution of the Church until it has submitted the proposal to all the Presbyteries, and their opinions on it have been received by a later Assemblj'. In the act of ordination only the ministerial members of Presbytery take part. (c) Synod. — The Synod — in some cases called the Coetiis — is of the nature of a larger Presbytery. It is composed of the sum of its Presbyteries, together with a minister and elder from each of any neighbouring Synods as corresponding members. As the court intermediate between the Presbytery and the supreme court of the Church, the Synod has a comparatively narrow range of functions. It reviews the proceedings of Presby1 ' Moderator ' is the name applied to the president of any ecclesiastical court.

  
    268 PRESBYTERIANISM teries, examines their records, can overture the supreme court, can call the attention of any Presbytery to errors and omissions of duty, and is directly responsible to the supreme court. Those three are the necessary courts of the Presbyterian system ; and, where there is nothing higher, the Synod would, of course, have extended powers. (d) General Assembly. — In all Churches of more than provincial extent the highest court is the General Synod, National Synod, or General Assembly. The General Assembly has unlimited power — subject to the constitution of the Church, the constitutional rights of inferior bodies, and the law of the land. Its aim is to be representative of the whole Church ; but, while Kirk-Sessions are represented in the Presbytery and Synod, Presbyteries are represented in the General Assembly. The proportion of elders to ministers varies in the various Churches. In the Church of Scotland tlie scheme is as follows : By an Act of Assembly, a.d. 1694, (a) from Presbyteries of 12 or fewer parishes, 2 ministers, 1 elder ; (6) from Presbyteries of 12 to 18 parishes, 3 ministers, 1 elder ; (c)from Presbyteries of 18 to 24 parishes, 4 ministers, 2 elders ; (d) from Presbyteries of 24 or more parishes, 5 ministers, 2 elders. By an additional Act of a.d. 1712, («) from Presbyteries of 30 or more parishes, 6 ministers, 3 elders ; (/) by a rule of Assembly enacted in 1893 every Presbytery sends one minister for every four ministers on roU of Presbytery and for a part of four, and one elder for every six ministers and for a part of six ; (g) 67 town council elders from royal burghs, and two from the city of Edinburgh ; (h) a representative from each university. The Free Church simply took one-third of each Presbytery (ministers and elders alike) ; and every Church has its own scheme of representation. The personnel of General Assemblies necessarily varies much more than that of inferior courts from one meeting to another ; and, as a consequence, any given Assembly may difler widely in its opinions from its predecessor. But the judicial findings of one Assembly cannot be reversed by another ; e.g., if the Assembly of 1889 has suspended a minister, that of 1890 may think its predecessor wrong, but can alter the decision of 1889 only by finding that the suspension has already been long enough to satisfy justice, or express its disapproval by coming to an opposite conclusion on a similar case. On the other hand, legislation passed by a previous Assembly — any act, indeed, which is not a judicial decision — can, subject to the usual limitations, be reversed, although, up to the time of its reversal, it is binding upon the Church. If the constitution of the Church is affected by any proposal, the Barrier Act prevents hasty action. It will be seen from the above that in the lowest court, the Kirk-Session, the lay element must predominate ; that in the next lowest, the Presbytery, it may ; and that in the Synod the same state of affairs will prevail as in the sum of the Presbyteries. Not until we come to the highest court of all can a clerical majority ever be theoretically certain, though, as a matter of fact and practice, the ministerial element does usually predominate in every court higher than the Session. Still, when we consider that all ministers and elders eligible for a seat in any court of the Presbyterian Church are originally elected by the people, and must therefore, in the main, reflect popular opinion, and when we consider that such devices as the Barrier Act stand in the way of hasty and irresponsible decisions even on the part of the highest court of all, we cannot deny the right of Presbyterianism to be called a thoroughly democratic form of Church government. The Presbyterian system did not spring suddenly into being full-grown, but is the result of long development, patient study, and long resistance to opposition. On the general lines above indicated it is in use in Great Britain, the colonies, and N. America ; but differences occur in various Continental Churches, due either to their smallness or to undue interference by the civil power. 3. Difficulties of the system.— The comparatively elaborate organization of the Presbyterian Church is, on the whole, an advantage ; but it has its disadvantages as Avell. When English Presbyterianism was subjected to persecution which it was unable to withstand, it could not, like Independency, simply go into hiding till the storm blew over. It had either to remain organized, in which case it became obvious and was crushed by force, or to sacrifice its organization and so cease to be Presbyterianism. On the other hand, when the successors of Richelieu set themselves to crush French Presbyterianism, they began by suppressing its organization, and the result justified their scheme. This is merely to say that close organization is an advantage in times of strength, but an inconvenience in times of weakness. From the beginning the political influence of the Reformed Churches has been on the side of popular fovernment, as has been noted in the case of 'ranee, Scotland, and Holland, where the Church found itself in conflict with the established ecclesiastical system and the civil power, and under the necessity of fighting for its existence. The action of the existent authorities in each case contributed to identify in the general mind the causes of civil and religious liberty ; and modern democracy owes a heavy debt to the religious impulse of the Reformation. It is noteworthy, e.g., that the American War of Independence found the Presbyterians practically solid for the colonial cause — a circumstance due as much to their settled belief in representative government as to their memory of past wrongs on the other side of the Atlantic. In the case of Geneva the people had already won their civil liberty, and were prepared to recognize the Church, so that events took another turn; and in certain Continental states the civil power, while recognizing the Church, has felt itself under the necessity of putting pressure upon Presbyterianism in the interests of its own supreme authority. Indeed, in every land where Presbyterianism has made good its footing the question of the relation between Clyirch and State has arisen in a more or less acute form. Calvin's ideal was that the State and the Church ought to be in alliance, but that there should be no confusion between them. Each should have its own separate, clearly defined sphere of action : the State should not interfere with spiritual affairs, nor the Church with secular matters. But a Church member, who enjoys in that sphere a great measure of religious liberty and a share of ecclesiastical government, will not long be content with less in his civil capacity, and a king who believes in Divine Right, or an aristocracy clinging desperately to its privileges, cannot but look askance at a democratic Church. John Knox and Mary Stuart, Andrew Melville and James I., the Dutch and Philip II., must sooner or later find peace impossible ; no theory of the independent spheres of Church and State could discount the truth, from his own point of view, of James l.'s shrewd saying, ' No bishop, no king.' But, even when that phase of the conflict is over, and the position of the Church secured, the difficulty remains of defining the respective limits of civil and ecclesiastical jurisdiction, a difficulty increased by the very fact that friendly relations exist between Church and State. For alliance without mutual interference is hard to secure ; the members of the Church are in

  
    PRESBYTERIANISM 269 another aspect the members of the civil community, and it is constantly hard to mark off a definite boundary between the secular and the spiritual. The same problem as vexed niedifevalism on a European scale has recurred on a national scale in Presbyterian lands, and has been a fruitful cause of trouble and division. In Geneva Calvin experienced this diflSculty of keeping alliance free from a confusion and conflict of interests ; and in Scotland, where a fairly successful solution of the problem has at length been arrived at, this has been accomplished only at the coat of prolonged conflict and wide-spread secession. In spite of Calvin's desire for the alliance of Church and State, the modem tendency of Presbyterianism has rather been towards separation in the interests of peace and concord. 4. Educational activity. — The Reformers in general and the Calvinists in particular were from the first deeply impressed with the need for popular education ; for a democracy must educate its citizens in the interest of sane self-government. Moreover, the Keformers believed themselves to be possessed of a system of doctrine so near to the absolute truth that it could challenge comparison with any other, and had only to be fully known in order to be accepted by intelligent and educated men. They therefore believed that an educated public was the best guarantee of a successful propaganda. Their doctrine and polity were new, and even among their own adherents many req^uired some detailed and definite instruction in addition to the general considerations that had induced them to adhere. From the beginning, too, an educated ministry was one of the deepest desires of the Reformed leaders. To them the chief thing of all was that the Word of God should be properly expounded and properly understood. In this exposition and understanding, which called alike for an educated ministry and an educated people, lay the best hope, not only for the expansion of their Church, but also for the saving of souls. For all these reasons the Reformed Churchmen were ardent educationists. The school of Geneva, under Calvin's care, soon became famous throughout Europe ; the first use that the French Church made of Henry IV. 's annual giant was to found and endow colleges ; the settlement of the Dutch Church was followed by an amazing outburst of intellectual activity ; and the destruction of John Knox's splendid scheme for Scottish education was a blow from which his country took long to recover. Knox advocated a scheme whereby every parish should have its school, and every considerable town its grammar school, and the scheme was to be completed by the maintenance of universities in certain important cities. The passing of likely pupils from the lower institutions to the higher should be in the public care, and, if need be, at the public expense. Knox shrewdly advocated compulsory education for the children of the very rich and the very poor ; he seems to have trusted to the common sense of the middle class. One-third of the confiscated funds of the old Church was to be applied for purposes of education, but the greed of the nobles ruined the project, which became in sad fact a ' devote imagination ' ; and only in recent times, with her system of primary schools, secondary schools, and universities, with free and compulsory education as far as possible, and bursaries to help the needy scholar, has Scotland reached a stage of educational development resembling that devised by her great Reformer three-and-a-half centuries ago. It must not be forgotten that the educational schemes of the Reformers were devised in the religious interest. Knox, in his enthusiasm, even recommended that likely men should, if need be, be forced into the ministry. But, as time went on, the educational horizon widened ; and, though for a time the Church became the victim of a scholasticism as deadly as the mediji-val tjpe, the principle of free inquiry, upon which the Reformation itself rested, could not for ever be denied. The Church, with her doctrinal system fixed and hardened, has not infrequently been unsympathetic and even cruel towards her intellectual ofispring ; but modem science, with much else that has been attacked by the Church, owes a greater debt to the underlying principles of Presbyterianism than is superficially apparent. Even the much-abused Higher Criticism is a truer spiritual child of the Rerormation than the rigid orthodoxy which opposes it, for the Reformers were the higher critics and revolutionary Biblical students of tiieir day ; and there are encouraging signs that the Church, on the whole, is coming to see this. It is all to the credit of the Church that, having set on foot educational systems and institutions, she has been content to see other authorities take them over in their maturity, secularize them, and use them in a wider interest than the ecclesiastical, while she herself undertakes the religious education of her own. No part of the work of the Presbyterian Church does her more honour than her efforts on behalf of education. 5. Morality. — The morality which accompanies the Presbyterian form of Church government and the Calvinist form of doctrine is quite distinctive. It might be logically expected tnat a profound belief in the sovereignty of God, in election and irresistible grace, would fill the individual with a deep sense not merely of his insignificance but also of his helplessnesB, and would conduce to a fatalism destructive of all energy and activity. But in Calvinism we find the same paradox as in earlv Islam, viz. that a creed apparently inimical to all human activity has animated men to the most prodigious efforts. Calvin and Knox, and others of the same faith, when they considered themselves merely as men, were the humblest of creatures, giving God the glory for all that they did and were ; but, when they considered themselves as instruments in the hands of God, they were filled with a sense of their usefulness in the world that made them marvels of energy and even of ivrrogance. Like Paul, they valued themselves little, but they magnified their office. This combination of personal modesty with diligence and fiery energy has always been characteristic of the best Calvinist morality. The Calvinist morality has generally been a little hard and unsympathetic, tending rather to the concealment and repression than to the consideration of personal feelings, and sometimes the Church's sense of official duty has driven her into tyrannical and inquisitorial interference with the private affairs of men ; but a certain probity, a sturdy independence, a reluctance to act except from real conviction, a stiffnecked insistence upon just dealing, and the energetic will to make the best of any given situation have characterized Presbyterian morals throughout, and have made of the Presbyterian a sound and trustworthy business man, an excellent colonist, a soldier to be feared — indeed, a man to be reckoned with in any walk of life. Considering his creed, which makes the almost arbitrary will of God everything and man nothing, the Calvinist's fervency in prayer is as paradoxical as his energy and activity, but is equally a fact. 6. Conclusion. — It has frequently been made a reproach against the Reformation that it broke in pieces the unity of Christendom ; and for this rending of the vesture of Christ the Reformed Churches have had to bear their share of the blame. But, as has already been pointed out, divergences existed in tiie Roman Catholic Church
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    PRBSTER JOHN lis to assume the possibility of prevision, different explanations will still be available : (1) spiritualism: it is suggested that spirits, whether of the dead or of higher beings, have clearer vision and deeper intelligence than the living man, and therefore can anticipate more accurately what is to occur, and that they may transmit this knowledge by vision or otherwise to human beings in whom they are interested ; (2) telepathy from one living mind to another, as when A dreams of an event happening or about to happen to B, the conditions leading to this event being present in B's mind and transmitted to A's without the intervention of the ordinary senses ; and this view may be extended : facts of which B is only latently aware (whatever that may mean) may be transmitted to A and enter his consciousness as a dream or vision ; (3) if there occur cases in which a future event, of which the conditions are not and cannot be piesent to any living mind, is yet foreseen, we must assume a power, perhaps in our subconsciousness, in the subliminalself, of reading the future in the present. The future, in this interpretation, exists in the present, as the present in the past ; time, like space, is unreal ; and!^ to the perfect vision of Goa, of which perhaps our higher unconscious self may have partial glimpses, past, present, and future are seen in one glance. It is obvious that this mystical interpretation explains nothing ; neither spiritualism, nor telepathy, in the sense defined, nor the supposed powers of the subconscious self, nor the possibility of seeing the future by any other means than the imperfect ones of inference and analogy can be admitted without evidence far more thoroughly tested and far more overwhelming than that wnicn at present exists. Meanwhile we are left with three much less heroic and less attractive suggestions ; (1) slight impressions which are felt, but not noticed in our waking life — e.g., the onset of a disease — may force their way into fuller consciousness, in dramatic form, in a dream ; we may then in the dream have a vision of what actually occurs, in the future, but through causes which are perfectly natural and normal ; (2) we may be conscious at a given time of certain facte, without drawing from them the conclusion which they bear as to the outcome of the situation that they represent ; the conclusion may be drawn subconsciously— i.e. in dissociation from our conscious personality, which it then affects either as a mere feeling with a vague sense of coming disaster or as dramatized into an actual vision of the conclusion realized ; or (3) the conclusion may have been reached unconsciously, by a sort of summary intuition, by putting together a number of apparently disconnected facts ; it may have been forgotten, and yet, again in dissociation from the self, may influence tiie latter as a presentiment or as a premonition, in any of the possible forms. LiTERATORB. —Proceedmy* of the Society for Ptyohical ReMarch, esp. vols. v. [1889], xi. [1895], xx. [1906]; F. Podmore, Studies in Psychical Research, London, 1897, ch. xi. ; N. W. Thomas, Thought Transference, do. 1905 ; E. Borzano, Des Phenomines prirnonitoires, Paris, 1914 ; M. Maeterlinck, The Unknown Guest, tr. A. T. de Matto», London, 1914, oh. iii. J. L. MclNTYRE. PRESTER JOHN.— The story of Prester John is woven of the fact and fancy of the Middle Ages, the fact warped by the varying aspects of European policy, the fancy coloured by Oriental imagination and tradition. Until the 14th cent, the evidence points to Asia as the home of Prester John. In the 15th cent., after the conquest of Timur and the overthrow of Christianity in Central Asia, the African claim took hold of the popular imagination. But the true claim of Asia has never lacked support in the writings of explorers and scholars. Prester John is no mythical personage, though myth and legend have gathered round his name. The simple uncoloured report of Friar Johannes e Monte Corvino in 1305 is historical evidence of the first order, and it is supported by many witnesses of the 12th and 13th centuries. This evidence supports the conclusion reached by J. B. Bury in his note to Gibbon (ch. Ixiv.) : ' Sir H. Howorth has shown very clearly {Hist, of the Mongols, i. p. 696 sqq.) that the Karaite were Turks, not Mongols. Aeir territory was near the Upper Orchon, between the rivers Selinga and Kernlen. They were Christians. Their chief Tugfhril received the title of Wang (" king ") from the (Manchu) Emperor of Northern China for his services in 1198 against the Naiman Turks of the regions of the Altai and Upper Irtish. Chingiz also took part in this war, and his services were recognised by the title of Dai Ming, "high Brightness." For an account of Prester John — the name by which the Karait khans were known in the west — and the legends attached to him, sea Howorth, i. cap. x. p. 684 sqq. ' (Gibbon, Decline and Fall, ed. Bury2, vii. 2, n. 8). 1. Asia.— I. Otto of Freisingen (1145). — In 1145 Prester John first appears as an Eastern priest-king who had estabhsned a wide dominion in Centrail Asia. This rests on the Chronicle of Otto of Freisingen (vii. 33, sub anno 1145 [MGH XX.]). The bishop of Gabala (Jibul in Syria) visited the papal court in 1145, and stated that not many years before a certain John, king and priest, who dwelt beyond Persia and Armenia, a Christian but a Nestonan, had made war on the kings of Media and Persia, the Samiard brothers, and had captured Ecbatana, the seat of their kingdom. He had then marched to the relief of the Church of Jerusalem, but was stopped at the Tigris. He was said to be one of the ancient race of the Magi, and had a sceptre of solid emerald. 2. The letter of Prester John (i 165). —The letter was presented by the ambassadors of Prester John to the Greek emperor Manuel I. and the Western emperor Frederick Barbarossa (Albericus, in Chron. 1168). In it Prester John, ' by the power and virtue of God and th« Lord Jesus Christ King of Kings,' claims to be the greatest monarch under heaven. He desires to visit the Holy Sepulchre, and to fight against the enemies of the Cross. Seventy-two kinG[s were under his rule. His empire extended over the three IndiaB, including Farther India, where lay the body of St. Thomas. In his dominions were the unclean nations whom Alexander the Great walled up among the mountains of the north, and who were to come forth in the latter days. Amone the marvels of his territory were monstrous ants that dug gold, flsh that gave purple, the Fountain of Youth, pebbles that gave litfht, the Sea of Sand, and the River of Stones. When he went forth to war, thirteen great crosses were borne before him, each followed by 10,000 knights and 100,000 foot. His palace waa built after the model of that erected by St. Thomas for the Indian king Oondophoros. He was .'waited on by 7 kings and 365 dukes ; 12 archbishops sat on his' right hand, and 20 bishops on his left, besides the patriarch of St. Thomas, the proto-pops of the Sarmagantians, and the proto-pope of Suaa, where the royal residence was. This letter enjoyed great popularity in the West. Zarncke (Der Priester Johannes) refers to 100 MS copies of it, 8 in the British Museum, 10 in Vienna, 13 in Paris, and 15 in Munich (EBr^^ xxii. 804 f.). (1) The exaggerated style of the letter, the work of Nestorian imagination, was an appeal specially to the Byzantine court. The brilliant f6tes and tournaments of Manuel i. were renowned throughout Europe as the most magnificent spectacles of the kind ever seen (G. Finlay, Hist, of the Byzantine and Greek Empires, Edinburgh, 1854, ii. 179). There were also political reasons for the reception given to the embassy. The Seljiik Sultan of Iconium, Khilidy-Arsl&n 11., was consolidating hia power in Asia Minor, while the Greeks were steadily losing ground during the reign of Manuel (ib. p. 234). The Latin principality of Edessa had fallen in 1144 to the arms of Omad eddin Zengi, the atabeg, or ruler, of Mosul. Ilis son, Nur ed-din (1146-74), united the Muhammadan powers, added the kingdom of Damascus to that of Aleppo, and waged a long and successful war against the Christians of Syria. The Latins and Greeks alike looked favourably at the promise of Christian help against their foe (Gibbon, ch. lix.). (2) The reference in the letter to Alexander the Great points to the influence of the Alexander romance in the colouring of the story. This romance is attributed to Callisthenes. It arose in Egypt about a.d. 200. It spread in Latin translations to the West, and in Armenian and Syrian versions to the East. These would be known to the Nestorian ministers of Prester John. It became very popular in the West in the 12th cent, through the

  
    PRESTER JOHN 273 epic of Alberich ot Besaiifon and the Alexanderbuch of the German 'PfaCfe' Lamprecht {Chambers's Encycl., s.v. 'Alexander the Great '). (3) Two further references in the letter witness to the Asiatic orijfin of the story. The Three Indias are traceable in the geojfraphical conceptions of the 12th century. The earliest MS of the Ravenna Cosinojraphy, itself a work of the 7th cent., is of the 13th cent, (liaveniiatis Anon. Cosmotjr.,e<l. SI. Pinder and G. Farther, Berlin, ISOU), and is the source of the Three Indias (pp. 40,"44 f.). (4) The reference to the Sea of Sand, taken in connexion with the Three Indias, points to the Great Desert of Central Asia, and not to the Sahara. 3. The letter of Alexander III. (1177). — Alexander III. was in the midst of his quarrel with Barbarossa when the embassy of Prester John was received by tlie emperors. The reconciliation between them took place at Venice on 24th July 1177. Alexander remained at Venice until Oct. 1177; it was there that he <?ave audience to an embassy from Prester John. Philip, a physician of the papal court, had travelled to the Far East and visited the court of Prester Jolin. He had put forward the claims of the "Western Church and had returned to Italy with letters from Prester John to Alexander. These letters are lost, but the letter from Alexander to Prester John is preserved in several English Chronicles. The best text is that of J. Brompton (Pagi, Critica HistoricoChronologica, in Baronins, Annales Ecdesiastici, iv. 650). Prester John not only had asked for instruction, but had requested to have a church in the city. This was conceded to him, with the right of an altar in the church of the Holy Sepulchre in Jerusalem {Chron, Joh. Brompton, ap. R. Twysden, Hist, Ayigl. Scriptores X., London, 1652, col. 1132 f.). The letter was entrusted to Philippus, who was commissioned to return to the East and deliver it to Prester John. 4. The conquest of Jenghiz Khan (1202). — The realm of Prester John was one of the first to fall before the conquering hosts of Jenghiz Khan. It was then ruled by his son David. Pagi gives three authorities: (1) the Chronicle oi W. ae Nangiaco, sub anno 1202 ; (2) Marinus Sanutus (lib. iii. 'Fidelium crucis,' pt. xiii. ch. iii.); and (3) the older authority, Vincentius Bellovacensis (Spec. Hist. ch. Ixix.). They agree in assigning a wide dominion to Prester John before the conquest of Jenghiz ; and Gibbon, on their testimony, states : 'The boldest chieftains misjht tremble, when they beheld, enchased in silver, the skull of the khan of the Keraites, who under the name of Prester John had corresponded with the Roman pontiff and the princes of Europe ' (ch. Ixiv.). 5. The letter of Philip to Gregory IX. (1237). — On the death of Jenghiz Khan in 1227 his son, Ogotai, was proclaimed Great Khan, or emperor, of the Moguls and Tatars. In the year 1237 a long report was received of the successful missions of the Dominicans among the Jacobites and Nestorian Christians in Asia. Matthew Paris {Hist. Angl., sub anno 1237, ed. W. Wats, London, 1674,' p. 372) speaks of it as 'jucundus rumor de Terra Sancta.' The report was sent to Gregory IX. by Philip, provincial of the Dominicans in the Holy Land, and was forwarded by Godfrey, the papal penitentiary, to the Dominicans througliout England and France. William of Montferrat witli two others had studied the languages of Central Asia, and had received a promise from the archbishop of the Nestorians to submit to the unity of the Catholic Church. It is important to note, in view of the African claim, that Friar Philip had sent also to the patriarch of tlie Jacobites of Egypt, who had made the like promise. Matthew Paris adds : 'Huic subdita est minor India, Aethiopia et Lib3'a cum Aegypto. Sed Aethiopes et Libyi non sunt subjecti Saracenis.' The realm of Prester John is not therefore in Ethiopia, but in the P'ar East. 6. The report of Johannes e Piano Carpino (1246).— The annals of Matthew Paris between VOL. X. — 18 1238 and 1245 record the ravages of tlie Tatar hosts under Batu and the terror which tliey inspireil in the West. They were stayed at Neustadt in Austria by the valour of the Franks. In the winter of 1242 they withdrew to the east. Tliis was in part due to the death of the Great Khan Ogotai in 1241. He was succeeded by his son, Kujuk. Meanwiiile the letter of Philip had stirred up tiie interest in the AVest, and the missions to tlie Nestorians opened the way for missions to the court of the Great Khan. This may also have been favoured by the policy of the Venetians, who were on good terms with the Mongols in the Crimea (Bury's note to Gibbon, vii. 15, n. 42). Johannes e Piano Carpino was present at the enthronement of the new khan, and states that he was well-atlected to Christianity and had many Christians in his service. Tliere was a Chiistian chapel before his tent (Raynaldus, Ann. EccL, sub anno 1245, xiii. 595). 7. The mission of Friar Ascelinus (1247). — The hostility of the other leaders is illustrated by the mission of Friar Ascelinus to the Tatars of Persia. He had an audience with the Khan Bajothnoy in the Tatar camp. After suffering much ignominy, he returned with letters from Bajothnoy to the pope, Innocent IV. (ib. xiii. 642). 8. The Tatar embassy to Louis IX. (1248).— The Tatar embassy to Louis IX. at Cyprus throws much light on the position of the Great Khan and his relations to Prester John and the Christians of Central Asia. The embassy was sent by a Persian khan named Ercalthay, who had been for many years a Christian, but was not of the roj'al blooci. David, the chief ambassador, had been baptized the year before. The Great Khan of Tartary had been baptized with his eighteen sons and manj' of his magnates three years before (c. 1245). The king asked many questions of the ambassadors. He was told that Ercalthay was anxious to join hands with the Christians against the enemies of the Cross, and that Bacho, the khan who had insulted the ambassadors of Innocent IV. in Persia, was a pagan and had Saracen councillors. They also reported that Quiothay, the mother of the present klian, was a daugnter of Prester John (G. de Nangiaco, Gesta S. Lndovici, ap. A. Duchesne, Hist. Francorum Scriptores, Paris, 163649, V. 349, 354). 9. The mission of Rubruquis (1253).— In the narrative of Rubruquis the title of ' King John ' is assigned to Kushluk, king of the Naimans, who had married the daughter of the last lineal descendant of the Gur Khans. Kushluk was son of a powerful king of the Naimans, whose name, Ta- Yang-Khan, is precisely 'Great King John' in Chinese. It is evident that Rubruquis supposed this king of the Naimans to be the original of this widely spread legend (Yule, EBr^^ xxii. 306*). Bury says that a new edition of Rubruquis is wanted. Gibbon (vii. 6) refers to the first volume of Hakluyt. Yule gives, among the chief points in the narrative of Rubruquis, the relation between the rulers of the Naimans and the Keraite khans and the habit of exaggeration common among the Nestorian writers. 10. The journey of Marco Polo (c. 1270).— The travels of Marco Polo brought him from Yarkand past Cherchen and Lob Nor to Tenduc. This is placed near the point where the Great Wall crosses the north-east portion of the great bend of the Hwangho. To the north and north-west lay the country of the Keraites with their old capital of Karakorum on the north edge of the desert of Gobi, on the bank of the upper reach of the Orchon river. It is here that he speaks of Prester John, whose kingdom, though still ruled by a

  
    274 PRBSTER JOHN member of the same family, is tributary to tlie Great Khan of Tartary {Travels, i. 64, ap. Pagi, iv. 649). 11. The mission of Johannes e Monte Corvino (1292-1305). — Kujuk, the son of Ogotai, died in 1248. He was succeeded by his cousins Mangu and Khubilag, the grandsons of Jenghiz Khan. On the death of Mangu in 1257 Khubilag became the Great Khan, and on the conquest of N. China removed the royal residence from Karakorum to Peking (Cambaluc). It was here that Marco Polo met him, and it was at his court that the Minorite friar Johannes e Monte Corvino established his mission-centre in the P'ar East. The letter written to Clement V. in 1305 is valuable testimony to the successors of Prester John and to the realm which was still ruled by them as tributary to the Great Khan (Raynaldus, sub anno 1305, xv, no. 19 f.). 12. The evidence from 1145 to 1305. — The evidence for Prester John from Asiatic sources is continuous for 160 years, and the report of the last writer points to the old capital of Karakorum as being the seat in the early 14th cent, of the tributary kings of the dynasty. It is difficult, therefore, in the face of this evidence, to follow Yule in his statement : ' However vaffue may have been the ideas of Pope Alexander III. respecting the geographical position of the potentate whom he addressed from Venice in 117 <, the only real person to whom the letter can have been sent wa« the king of Abj'ssinia. Let it be observed that the "honourable persons of the monarch's kingdom" whom the leech Philip had met with in the East must have been the representatives of some real power, and not of a phantom. It must have been a real king who professed to desire reconciliation with the Catholic Church and the assignation of a church at Rome and of an altar at Jerusalem' (BSrli xxii. 306t>). The Prester John of the 12th and 13th centuries was not the king of Abyssinia, but the name by which the Keraite khans were known in the West. It would seem to have shrunk from the wide rule of the Gur Khans in 12th cent, to the tributary rule of the khan of Karakorum in the early 14tn century. 13. The Tatar mission from 1308 to 1370.— (1) The work of Friar Johannes was recognized by Clement V. in 1307 by the constitution of the archiepiscopal see of Cambaluc (Raynaldus, sub anno 1307, no. 29). (2) In 1318 John xxii. took a further step in the organization of the Church among the Tatars by the founding of the archbishopric of Sultania for the empire of the Ilkhans of Persia. Sultania was situated south-west of Resht on the Caspian Sea, and north-weat of Kazvin. Friar Francus of Perugia, a Dominican, was appointed to the see with six suffragans. His jurisdiction was to extend over Chagdo and India and Ethiopia (li. sub anno 1318, no. 4). The juxtaposition of Ethiopia and India under the authority of the archbishop of Sultania is of importance in the development of the story of Prester John. It is to the work of this mission-centre that the transposition of the story from India to Ethiopia may be traceable. (3) Raynaldus states that it was the policy of the West to favour the frequent exchange of letters and embassies to the Tatar khans as a check on the encroachments of the Saracens (sub anno 1322, no. 41). (4) In 1326 Andreas de Perugia sends a report of his work in the P'ar East to the Father Guardian of Perugia. He states that, after many dangers by land and by sea, he reached Cambaluc in 1308, and consecrated John as archbLghop. He stayed there for five years. Gerard was appointed bishop of Zaitun in i ukien. He was succeeded by Perefrinus, on whose death in 1322 he himself became ishop of Zaitun. Four of the brothers were martyred in India by the Saracens. (5) Yule gives a further reference to Prester John about the same year (1326) : ' Friar Odoric, about 1326, visited the country still ruled by the prince whom he calls Prester John; "but," he says, "as reg:ards him, not one-hundredth part is true that is told of him'" (££rii xxii. 306^). (6) Johannes e Monte Corvino died in 1333. John XX. appointed as his successor another Minorite friar, Nicolaus. He wrote letters not only to the Great Khan but also to Secede Chigista, king of Corum, who may be a descendant of the Georgius referred to in 1305 (Raynaldus, sub auno 1333, no. 35). (7) The last mission was in 1370. Urban V. in this year appointed the Minorite friar Guillelmus to the archiepiscopal see of Cambaluc. There are letters to the Great Khan and the people of Tartary [ib. sub anno 1370, no. 91). The curtain then falls. The great conqueror Timur ascended the throne of Zagatai, and was crowned at Balkh in April 1369 (Gibbon vii. 46). Bury adds in a note to Gibbon : ' As the Mongol power in China was overthrown about the same time by the revolution which set the Ming dynasty on the throne (a.d. 1370), this period marks a general decline of Mongol influence in Asia ' {ih. vii. 68, n. 74). The conquests of Timur meant the overthrow of Christianity and the triumph of Islam in Central Asia. II. Africa. — In the 15th cent, after the overthrow of the Christian missions in Asia by the conquest of Timur and the consequent difficulties of the land-routes to India, it seems that the Indian traditions of Prester John filtered into Europe through Aden and the African coasts of the Red Sea. India, in the popular imagination, lay behind and beyond Egypt and Ethiopia. But there is evidence also in the 14th cent, that the same tendency was taking place perhaps, as has been suggested (I. 13 (2)), through the grouping of India and Ethiopia under the jurisdiction of the archbishop of Sultania. I. The 14th cent, evidence.— Yule definitely states that tlie assertion of Ludolf in his History of the Ethiopians, that the ascription of the title Prester John to the Christian kings of Abyssinia was an invention of the Portuguese, is a mistake. He brings the following evidence to support his statement : (1) The earliest witness that Yule gives is Friar Jordanus. 'Friar Jordanus "Catalani," who returned from the East before 1328, speaks of the emperor, of the Ethiopians "quem vos vocatis Preslre Joha/i "' {£JSri>'xxii. 306). Is this an example of the original source of confusion ? In 1330 John xxil. wrote to the Naacarines of S. India, commending to them the Dominican friar Jordanus, whom he had consecrated bishop of Columljo, and the Dominican and Minorite friars who were associated with him in the mission. In a letter written the same year to John of Core, archbishop-elect of Sultania, the bishop of Columbo is referred to as one of his suffragans (Raynaldus, sub anno 1331, nos. 51, 57). (2) Yule gives two witnesses c. 1350. John Marignoli, aiJostolic legate in Asia, speaks of Ethiopia where the negroes are, and which is called the land of Prester John. And a Spanish work of the same date by an anonymous Franciscan states that the emperor 'Abdeselib, which means " servant of the Cross," is a protector of Preste Juan, who is the patriarch of Nubia and Ethiopia, and is lord of many great lands, and many cities of Christians ' (Libra (Ul conoeitnUnto de todos reynos, Madrid, 1877). (3) A fourth witness is Simone Sigoli. He visited Cairo in 1384, and speaks in his Viaggio al Monte Sinai of 'Presto Giovanni' as a monarch dwelling in India, but it is the India which is conterminous with the dominions of the soldan of B^ypt and whose lord is master of the Nile, to close or open its discharge upon Egypt (£Brii xxii. 306»). It is on this evidence that Yule states that the title ' Prester John ' had been used long before the name had ceased to be attached to the descendants

  
    PRIDE 275 of the kings of the Keraites. The juxtaposition of India and Ethiopia under tlie archbishop of Sultania and the filtering in of Asiatic tradition throuj^h Aden at the close of the 14th cent, appear an atleijuate explanation of tlie dilliculty. 2. The Ethiopian embassies of 1441. — Eugenius IV. in the previous year had sent the Minorite friar Albert on a mission to reconcile tlie Jacobite Christians of Ethiopia. In 1441 Andrew, abbot of St. Antony, and Teter the Deacon were sent to Italy as ambassadors to tlie pope on behalf of Constantine, king of the Ethiopians. They were received at the Council of Florence, and a ' form of union' was agreed upon. Tliey tlien went to Rome with a letter of introduction to the canons and chapter of St. Peter's to allow them to .see the Veronica. In this letter the title of Prester John is given to the emperor (Raynaldus, sub anno 1441, no. 2). In the same year another embassy from the Ethiopians was conveyed to Italy by Angelus Maurocenus. On their return Eugenius IV. gave to them a letter of commendation in which he again used the title (ib.). On the occasion of these missions an oration was made before the council by the abbot Nicodemus, who presided over the Ethiopians residing in Jerusalem. In his address he alludes to tlie remoteness of their country as almost beyond belief, and distinctly asserts that their separation from Rome is due not only to this, but to the negligence of the popes for 800 years (16. no. 3). 3. The map of Fra Mauro (1459). — Yule states : ' From the 14th century onwards Prester John had found his seat in Abyssinia. It is there that Fra Mauro'a great map (1459) presents a fine city with the rubric, " Qui il Preste Janni fa residentia principal"' (££rii xxii. 306''). 4. The Roman diary of Jacobus Volterranus (sub anno 1481). — Raynaldus refers to a mission to the Roman court under Sixtus iv. in 1481, on the authority of the journal of Volterranus. He speaks of it as a mission from Ethiopia, but .says that the writer gives to Prester John the title of ' King of India' (Raynaldus, xix., sub anno 1481, no. 40 f.). Muratori publishes the Diariuin from a MS in the library of Ferrara. There is nothing in the MS to indicate the country represented by the mission, no mention either of India or of Ethiopia. There is, however, a lacuna in the MS which may betoken some doubt in the writer. The brief record shows the int^Brest aroused in Rome by the strange character of the mission {Jacobi Volterrani Diarium liomanum, sub anno 1481, ap. L. A. Muratori, Her. Ital. Script., Milan, 1723-51, xxiii. 156). 5. The Quest of Prester John (1486).— John 11. of Portugal made many attempts to get into communication with Prester John, hoping to form an alliance with him. Among other missions is that of 1486 entrusted to Alphonsus Paiua and Johannes Petreius. Thev travelled as merchants and at last reached Aden. There they heard of a Christian king in Ethiopia, but had doubts as to his identity, because they had been instructed that Prester John was a Christian king of India. It is clear from this doubt that the Asiatic tradition of Prester John still maintained its hold among the more educated circles in the West. To solve this doubt they thought it best to separate. Petreius sailed to India and left Paiua to await him in •l^gypt- The quest of Petreius was successful. He found among the Nestorians of S. India the tradition of the Prester John whose power had been overthrown by the Mongols (Raynaldus, sub anno 1486, no. 67) 6. Prester John of Ethiopia (c. 1500). — The quest of 1480 proves that in 1486 positive and negative evidence alike pointed to Prester John of Asia. The two travellers asserted that the king of Ethiopia did not corresjKmd with the Prest«r John of history in dominion, in name, or in j)rie9tly office, and I'etieius in India found tlie tradition of the Prester John whose power had ended with the Mongol conquests. But the 15th cent, in Spain and I'ortugal was an age of romance, and the fable of popular imagination triumphed over the facts discovered by the travellers of 1486. In Portuguese writings of the last j'ears of the 15th cent, and the opening years of the 16th cent, the history of Ethiopia and Abyssinia is the story of Prester John. He is synonymous with the emperor of Ethiopia. 7. Christopher Marlowe (1587). — In the earliest Englisii drama when Prester John takes his place in JEnglish literature ho is Prester John of Africa, not of Asia. In the second part of Marlowe's Tarnburlaine the Great, Techelies, king of Fez, relating his conquests to Tarnburlaine, says : ' And I have marched along the river N'ile To Machda, where the mijfhty Christian priest, Called John the Great, site in a milk-white robe, Whose triple mitre I did take by force, And made bim swear obedience to my crown ' (pt. ii. act i. sc. 3). The drier facts of history have to stooji at times to tlie romantic claim of literature. Marlowe has L'iven his authority to the African story, and the Prester Jolin of literature still lives as an African priest-king in John Buchan's romance of Prester John (London, 1910). LiTERATiRB. — E. Gibbon, Hist, of the Decline and Fall of the Roinan Empire, ed. J. B. Bury2, London, 1900-04, v. 149, vii. 2, 15 ; C. Baronius, Annales Ecclesiastici, 12 vols., Rome, 1588-1607 ; O. Raynaldus, Annates Ecclesiastici, 9 vols., do. 1646-77 ; A. Pagi, Critiea Histurico-Chronologica, in Baroniua ; H. Yule, Cathay and the Way Thither, 2 vols., London, 1806, and in EBr^i ; F. Zamcke, Der Priester Johannes, Leipzig, 1876-79 ; G. Oppert, Der Preilyter Johannes in Sage tind Geschiehte", Berlin, 1870 ; M. P. d'Avezac, Recueil de voyaget et de TrUmoires publie par la Soc. de G^ogr. iv. [Paris, 1839] 547-564 ; H. Howorth, Uist. of the Mongols, London, 1876-88, i. Thomas Barns. PRIDE. — Asa self-regarding passion or sentiment of self-love, pride is associated in popular speech with several related qualities of the selfish disposition such as arrogance, conceit, vanity, and egotism. Conceit or self-conceit is an exaggerated, form of self-satisfaction ; arrogance is an attitude of presumption manifested in temper and act and calculated to arouse resentment or disgust in others ; vanity, as a showing off of one's supposed superiority, seeks the praise or good opinion of the world ; and egotism is a habit of self-consciousness or self-regard which affects mind, manner, and speech, as in the case of the hero of George Meredith's Egoist, while the same writer's portraiture of Alvan in the Tragic Comedians is an exposure of vanity. On the other hand, in pride there is frequently no idea of a comparison or comf)etition with the rest of the world. Pride is a labit of self-isolation or conscious independence, a perversity of will which is indifferent to the opinions and favours of others. It repudiates all idea of obligation. Cf. the hero of Scott's Bride of Lamrnermoor as a typical example. ' Pride, unlike vanity, does not involve belief in one's owa superiority to others. The most deeply rooted pride may be connected merely with the conception of independence or equality and may be manifested mainly by a refusal to accept favours or to be under an obligation ' (see DPhP iL 339, «.«. ' Pride '). The distinction between arrogance and pride may be illustrated by the phrase, ' toujours arrogant, jamais fier,' which has been applied to the demeanour of the Prussian officers in defeat (see Times Literary Supplement, no. 740 [23rd March, 1916], p. 135, quoting G. Lendtre, Prussiens d^hier et de toujours, Paris, 1916). Again, pride as a self- regarding sentiment \» to be differentiated (cf. W. McDougall, Introd. to Social Psychology'', ■^. 191 f.) from 'self-respect'

  
    276 PRIDE by the fact that the latter is susceptible to the pressure of outside opinion or authority. Pride, on the other hand, is without this negative selffeeling, and, as a law unto itself, lives on the deference and admiration of others, while at the same time it is indifferent to moral praise or blame. One of its worst features is indifference to the sufferings of others (of. J. S. Mill, Essay on Liberty, London, 1859, ch. v., who speaks of 'the pride which derives satisfaction from the abasement of others'). It is self-love opposed to due respect for humanity and based on a tixed sentiment of satisfaction with one's qualities, actions, views, powers, social status, and reputation. It is capable of elation when the verdict of others coincides with its own preconception and of resentment when this is otherwise. But it is of the essence of pride to be moved by scorn or ridicule rather than by moral censure. ' Pride desires from others an honour it refuses to them and shows, therefore, a spirit which is really abject and mean' (E. Caird, The Critical Philotophy of Kant, ii. 391). There is a pride of race, a pride of birth, a pride of position ; a pride of goodness, a pride of evil ; a pride of ignorance, a pnde of learning ; a pride of eccentricity, a pride of conventionality, and so forth. The forms of self-satisfaction are innumerable. On the one hand, we have Sir Percivale in Tennyson's Idylls of the King (see The Holy Grail ^) exhibiting the pride of monastic repression and holiness, to which the highest vision is denied ; and at the other extreme in R, L. Stevenson's Master of Ballantrae, the hero personifying the pride of wickedness as a man who ' entirely loved all the parts and properties of himself : a sort of imbecility which almost necessarily attends on wickedness' (ch. ix.). It may be useful to classify chronologically the treatment of pride and to discuss its place in ethical thought. I. In pre-Christian ethics. — In Aristotle's famous characterization of the high-minded man {fjLeya\6\//vxos) in the Nic. Ethics (iv. 3, ed. Grant) we have a species of pride described as inseparable from this type of excellence. The high-minded man is not only worthy of great things, but holds himself to be worthy of them. His estimate of his own merits is independent of the verdict of others. If he holds himself to be worthy of great things when actually unworthy of them, he is vain (xaOvos), while he who underestimates his own worth is mean-spirited. High-mindedness, then, is a mean between vanity and want of spirit. It is, in fact, a lofty type of pride which is its own star. It is without the sense of duty or moral obligation. Its motive is honour (rifi^fi) and it owes nothing to the instinctive sense of right. External honour is the best thing that the world can give to the high-minded man. He is glad to confer a benefit, but ashamed to receive one. If he does receive a benefit, he will wipe it out by doing a greater ; he will remember those whom he has benefited, but not those by whom he has been benefited ; he will be in want of no one ; he will serve any readily ; he will be proud (M^7as) to the great and prosperous, and lenient towards the lowly. He will not aim at the common objects of ambition ; only for great honour or deeds will he strive ; he will be open in friendship and hatred, disdaining timid concealment, contemptuously straightforward, really truthful, but reserved and ironical towards the common people. Indifferent to the praise and censure of others, he will bear no malice and be no gossip. On the whole, vanity is better than mean-spiritedness, which is to be condemned for its lack of energy. Aristotle men1 Of. the lines begfinning : ' O son, thou hast not true humility, The highest virtue, mother of them all.' tions one thing that will provoke the resentment of the /xeya\6\pvxos, and that is vjSpi^ — calculated, if irrational, insolence. This is a form of pride much less subtle than the peculiar self-consciousness described by Aristotle in the above picture and more familiar to the Greek mind. ' Insolence or v/3pis . . , has its root in want of reverence and want of self-knowledge . . . [and] is the expression of a selfcentred will recognising no power outside itself, and knowing no law but its own impulses. . . . This Insolence in the Greek tragedy is the deepest source of moral evil. ... It is opposed to both ai8ios and o-oxfipoavi'j) ' (S. H. Butcher, Some Aspects of the Greek Genius^, London, 1904, p. 109). In the Antigone of Sophocles the tragedy centres in the V^pis of Creon, the author of a cruel and stern decree which outrages the laws of humanity and results in the sacrifice of Antigone, who defies the decree at the bidding of sisterly love ; while in the Prometheus Vinctus of .^schylus it is the v^pi% of revolt or self-assertion of the human intellect against the supreme deity. Theophrastus of Eresus (374-287 B.C.), the successor of Aristotle as the head of tlie Lyceum, gives us in his Characters a picture of the vTrep-qcpapos, or arrogant man, defining arrogance as ' a certain scorn for all the world beside oneself.'^ In the Stoic and Epicurean ethics there appears to be no distinctive treatment of the passion of pride as such. But the moral independence of the Stoic sage, his avrdpKeia (see art. CONTENTMENT) and his equality with Zeus in all but non-essentials (cf. Seneca, de Prov. 1) indirectly illustrate the defects of the self-regarding temperament. On the other hand, the tendency of Epicurean ethics favoured the cultivation of the social virtues and helped to tone down the exclusiveness of ancient manners by its emphasis on friendliness, beneficence, and gratitude. In the OT, especially in the Wisdom literature, we find frequent condemnations of pride in the sense of self-exaltation as manifested by the wicked or foolish (cf. Pr 11* IS^" 14^ le^^ 29-''), while the prophets inveigh against national pride — the presumptuous and scornful sense of power (cf. Is 2"* ^16«, Jer 13» 48*9, Zee 9^ 10"), though the context occasionally suggests mere * excellency ' or ' greatness' without the implications of moral defect. In the later Wisdom literature the warning against Eride recurs (see esp. the essay in Sir 10^"*). Peraps, however, the evil of pride is most clearly revealed in the character of outstanding individuals like Saul, Absalom, Joab, Rabshakeh, and others. As J. H. Newman says, / '[Saul's] temptation and his fall consisted in a certain perverseness of mind, founded on some obscure feelings of selfimportance, very commonly observable in human nature, and sometimes called pride ' (Oxford University Serynons, new ed., London, 1890, serm. ' Wilfulness, the Sin of Saul,' p. 158). 2. In Christian ethics, early and mediaeval. — The Christian ethic shows a great advance on the highest Greek thought in its valuation of such virtues as humility, meekness, and reasonableness. The NT conception of love in association with the doctrine of the divine Fatherhood and in its supreme revelation of the humanity of Christ gave a new signilicance to the moral defectiveness of pride. In 1 Co 13^ love is stated to be free from both arrogance and self-conceit. In Ro V we find dXafovet'a, or proud speech, and inreprjcpavla, vainglorious disposition, classed among the sins of paganism ; but it is in the human character of Jesus as one who did 'not strive nor cry,' as 'meek and lowly of heart,' that we find a fresh and unique criterion of the sin of pride. Christianity is the apotheosis of self-surrender ; and the Christian character cultivates an outlook upon the world entirely free from ' the pride of life ' ( 1 Jn 2^*) or 1 La Bruyfere renders inepijc^ai'ot by 'un homme fier auperbe,' entitling the section ' De I'Orgueil ' ; cf. Les Caractires ou les inaeurs de ce siicle, Paris, 1688.

  
    PRIDE 277 the valuation of earthly possessions which disregards their transiency and insufliciency. Jesus is no respecter of persons, condemns the Jewish self-righteousness (of. the parable of the Pharisee and the Publican) and exclusiveness, has no sympathy with the national prejudice against Samaritans, and in His conception of the brotherhood of mankind invests the claims and rights of one's neighbour v%'ith a new dignity. The soul of the individual has an intrinsic and eternal worth. Hence His emphasis on tiie laws of mercy and forgiveness, which are the foundation of His ethical teaching. His inculcation of iwnlKeia, or a gentle reasonableness, His eulogy of ' the poor in spirit' and of the voluntary surrender of power. His proclamation of self-repudiation as tlie condition of moral greatness, His warnings against self-assertion and self-advertisement. Pride is obviously a contradiction of the Christian ideal of unselfishness and stands condeumed by the general spirit of the Christian ethic as well as by its positive precepts. So deeplj^ had these aspects of the teaching of Christ and His followers sunk into the consciousness of Christendom that Dante gives pride the first place in his seven sins. Earlier than Dante, Augustine had defined the unpardonable sin as a state of mind consisting of 'a desperate and impious obstination in sin, with a proud refusal to humble oneself before God ' (Epistolce ad Romanos Inchoata Expositio, § 23, quoted in W. Montgomery, St. Augustine, London, 1914, p. 198). Moreover, he had linked superbia with voluptas and ciiriositas in his analysis of the causes of sin (Conf. X. 36). But Dante derived his ' moral topography ' from the Siimma Totius Theologice of Thomas Aquinas (see Stcmma, II. ii. qu. 162, artt. 5-8), who regarded pride as a mortal sin and, further, as the first and most serious of all the sins. It is the first sin because every kind of sin springs from it, and the most serious because it involves non-subjection to God. It is most difficult to avoid because it takes occasion from our very virtues, so that some people are proud of their very humility. In art. 7 he asserts : 'Aversio a Deo quae foriualiter complet rationem peccati, pertinet ad superbiam per se, ad alia autem peccata ex congequenti." Dante classes pride with envy and anger as sins of the spirit, and again follows his master in tracing it to that disordered love from which all moral evil flows.' In the first terrace {Purg. x.-xii.) Dante meets with those who represent respectively the pride of birth, the pride of intellect, and the pride of dominion. They are depicted as being pressed down by terrible weights and reciting a paraphrase of the Lord's Prayer for themselves and those whom they have left behind on earth. Others follow, d^a^vn from mythology and history, sacred and secvdar. The poet describes them as sick in mental vision, putting trust in backward steps, and, in spite of their soaring thoughts, but insects and worms. Celestial voices chant, ' Beati pauperes spiritu,' the sin of pride is expiated, and Dante passes on his upward way. 3, In modem ethics. — Pride in its many phases is naturally a theme for moral reflexion, and it finds a i^lace in the discourses of the essayists from Montaigne onwards. Montaigne (see Essayes, tr. J. Florio, London, 1603, bk. ii. 17, bk. iii. 9) has disquisitions on ' Presumption ' and ' Vanitie,' while Bacon treats of 'Vain-glory' in his 54th essay. The English translators or imitators of Theophrastus, such as Joseph Hall (Characters of Vcrtuesand Vices, London, 1608), Thomas Overbury ( Characters or Witty Descriptions of the Properties of Sundry Persons, do. 1614), and John Earle 1 See _ Aquinas, loc. eit. art. & : ' Superbia semper quidem contrariatur dilectioni divinae ' ; and cf. Dante, Purg. xvii. 112-118 (Microcosinographie, do. 1628, *1633), with the exception of the last-named, are not wholly successful as analysts of human nature. Overbury, e.g., 'in his chapter on A Proud Man has confused the characteristics of Haughtiness and Vanity which could hardly exist in such a union as he depicts ' (see preface to Theophrastus, Characters, tr. K. C. Jebb, new ed. by J. E. Sandys). Of the English ethical philosophers, Hobbes is the first to give a special moral value to pride. He regards it as an ott'ence against ' the lawes of Nature,' which ' are immutable and eternal ' (Leviathan, xv. ). He repeats this in a subsequent chapter (xvii.) : 'The lawes of Nature (as Justice, Equity, Modesty, Mercy and (in sunime) doings to others as wee would be done to, of themselves, without the Terrour of some Power to cause them to be observed, are contrary to our Naturall Passions, that carry us to Partiality, Pride, Revenge and the like.' But Hobbes's ' psychological egoism ' was rejected by Shaftesbury, who sought to establish a harmony or balance of the various impulses or ait'ections a* conducive alike to private and social good. In his Inquiry concerning Virtue or Merit he states : ' If there be found in any creature a more than ordinary saltconcernment or regard to private good, which is inconsistent with the interest of the species or public, this must in every respect be esteemed an ill and vicious appetite, and this is whaj we commonly call selfishness and disapprove so much in whatever creature we happen to discover it' (Characteristicn, 2 vols., ed. J. M. Robertson, London, 1900, 1. 248). Pride would naturally fall into his class of ' selfafi'ections ' or ' self-passions ' which, while aiming at private good, become harmful to society at the point Avhere they are harmful to the individual. Butler follows Shaftesbury in recognizing the general good as the aim of conduct, but clearly regards 'reasonable self-love and conscience' as the chief regulative principles of human nature. Where self-love and conscience are in conflict, the obligation of duty has to supersede that of selfinterest. Pride therefore, as a natural or deliberate form of self-love, falls under the condemnation of conscience as being opposed to the happiness of society. But there is no detailed analysis of pride in these writers comparable with the study of it in David Hume's Treatise of Human Nature (ed. L. A. Selby-Bigge*, Oxford, 1896 ; see bk. ii., ' Of the Passions,' pt. i. § ii. p. 277 f.). He calls pride an 'indirect' passion — i.e., it proceeds from tne same principles as the direct passions (such as desire, aversion, grief, joy, fear, etc.), but by conjunction of other qualities. The indirect passions have the same object, namely self, which is not their cause. For the cause we have to distinguish between quality and subject, the latter being something related to us; e.g., in a beautiful house beauty is the quality and house the subject which must be our property or contrivance. In sucli passions as pride in country, in friends, in family, in riches, etc., the relations of contiguity and causation are required. Pride is a pleasant feeling ; consequently it is derived from the double relation of impressions and ideas. Hume further suggests that the transition from pride to love is not so easy as that from love to pride. He finds in contempt or scorn (see art. CONTEMPT) so strong a tincture of pride that hardly any other passion is discernible ; whereas in esteem or respect love and humility are the prominent ingredients. Finally, he asserts that nothing invigorates and exalts the mind equally with pride and vanity. It is to be noted that the psychological analysis of the affections had also engaged the attention of Hume's predecessor, Francis Hutcheson, who had divided the afl'ections into the 'calm' (or extensive) and the 'turbulent' (or narrow). The Scottish school of philosophy represented by Dugald Stewart and Thomas BroAvn continued the study. The latter, in his Lectures on the Philosophy of the Human Mind, arranged the emotions under the heads of immediate, retrospective, and prospective. The first he subdivided into those passions which do

  
    278 PRIEST, PRIESTHOOD (Primitive) not involve moral affections, such as wonder, melancholy, etc., and those which are distinctive of virtue and vice, such as love and hate, pride and humility. It is clear from a study of the history of ethical thought that the individual treatment of the affections is coloured by the philosopher's ethical standpoint, whether utilitarian or intuitional. The hedonistic ethic of Hume, e.g., is in violent contrast with the Kantian theory that the ends at which duty has to aim exclude all consideration of personal happiness — a theory which has powerfully influenced all subsequent schools of thought, Hegelian, neo-Hegelian, and Pragmatist alike. Kant places all inclinations and desires under the single term 'selfregard,' distinguishing between philautia, excessive fondness for oneself, and arroganiia, satisfaction with oneself (see DPhP, s.v. ' Pride '). It remains to add that in most of the great modem dramas of the soul pride has a promment place as a passion destructive of the moral order. Both the Satan of Milton's Paradise Lost and the Mephistopheles of Goethe's Faust are incarnations under difi'erent phases of the pride of the evil will, the former taking the form of an obstinate hostility to good which will not brook defeat, tlie latter that of a conscious versatility in evil suggestion which is utterly scornful of the weakness of its instruments. If we pass from dramatic creation to actual history, we shall be reminded of the popular estimate of the character of Napoleon as one who was the embodiment par excellence in modern times of Dante's pride of dominion. Nor can it be denied that, as the result of scientific progress and our increasing control of the forces of nature, a pride of efficiency has developed in the civilized nations. Pre-eminently is this the case Avith Germany, whose consciousness of power, fostered by the philosophies of Nietzsche and Treitschke on the intellectual side and on the material side by an era of unexampled prosperity, is at the root of the militarism which plunged Europe into war in 1914. Scientific efficiency need not be divorced from ethics ; but the progress of the war has shown that civilization is no safeguard against a recrudescence of barbarism when pride of power dominates the ideals of a nation. To sum up, pride, whether in an individual or in a nation, is an anti-social passion which disregards the rights of humanity. Literature. — There is a useful art. s.v. in the DPhP (see also bibliography under ' Emotion and Feeling," vol. iii. pt. il. p. 1040 ff.), and reference may be made to the DAC for an article on pride as treated in early Christian literature. The following works, some of which have been quoted in the course of the art., may be consulted : A. Grant, The Ethics of Arifitotle\ 2 vols., London, 1860 ; Theophrastus, Characters, tr. R. C. Jebb, London, 1870, new ed. by J. E. Sandys, do. 1909 ; Thomas Aquinas, Swnina Totius Theologies ; E. G. Gardner, Dante», Tendon, 1903 ; W. Boyd Carpenter, The Spiritual Message of D ante, do. 1914 ; J. Butler, Fifteen Sermons Preached at the Rolls Chapel (esp. x. ' Upon Self-Deceit'), do. 1726; Lord Shaftesbury, Inquiry concerning Virtue or Merit, do. 1711 ; F. Hutcheson, An Essay on the Nature and Condxict of the Passions and Affections, do. 1728 ; D. Hume, A Treatise of Human Nature, 3 vols., do. 1739-40 ; D. Stewart, The Philosophy of the Active and Moral Powers of Man, 2 vols., Edinburgh, 1828; T. Brown, Lectures on the Philosophy of the Human Mind, i vols., do. 1820; L Kant, Kritik der praktischen Vernunft, Riga, 1788, tr. T. K. Abbott, London, 1879 ; E. Caird, The Critical Philosophy of Kant, Glasgow, 1889, esp. bk. ii. ch. vii. p. 390 f. ; W. McDougall, Introd. to Social Psychology^, London, 1912. R. MARTIN POPE. PRIEST, PRIESTHOOD. Primitive (G. Landtman), p. 278. Babylonian (T. G. Pinches), p. 284. Buddhist (A. S. Geden), p. 288. Chinese (H. J. T. Johnson), p. 290. Christian.— See Ministry. Egjrptian (A. M. Blackman), p. 293. Greek (W. J. Woodhouse), p. 302. Hebrew (H. P. Smith), p. 307. Hindu (A. B. Keith), p. 311. PRIEST, PRIESTHOOD (Primitive). — Priesthood among uncivilized races includes not only the priests proper, who conduct the religious rites and coinniunicate with the gods, but also magicians, sorcerers, etc., who practise magic, i.e. utifize impersonal supernatural forces acting in accordance with certain fixed rules. ' Priests ' or ' magicians ' of some kind or other appear among all peoples of whom we have adequate knowledge, and also among those of a very rude type (Australians, Bushmen, Hottentots, Andaman Islanders, Veddas, Fuegians, etc.). The origin of priesthood therefore goes back to a very early stage of social evolution ; the first indications of a priest's or sorcerer's office can be traced back almost to the very origin of religious and magical practices. When comparing the origin of priesthood with that of social ranks generally, we become aware that priests and sorcerers everywhere differ from the mass of the population at an earlier period of culture than any of the lay classes : priests and sorcerers are, as a rule, found among all peoples, whereas among a number of peoples at a low stage of development no distinction whatever of social ranks exists. r. The need of mediators with the supernatural world. — Priesthood, broadly speaking, owes its origin to the universal need felt by mankind of superhuman assistance in the struggle of life. Iranian (E. Edwards), p. 319. Jewish (H. Hirschfeld), p. 322. Mexican (L. Spence), p. 325. Muhararaadan (D. S. Margoliouth), p. 325. Roman (G. J. Laing), p. 325. Teutonic and Slavic— See Aryan Religion, vol. ii. p. 42 f. Ugro-Finnish (U. Holmberq), p. 335. Among all peoples the belief exists that, under certain circumstances, advantages of some kind or other are obtainable from the supernatural world. Man endeavours to influence by propitiation the powers which govern the universe, or to control the course of events by magical means. Not all the benefits supposed to be obtainable in either of these ways consist of positive blessings ; on the contrary, they may in the first place imply the prevention of an evil. The desire for guidance in these matters has given rise to the various kinds of religious and magical practitioners among savage peoples who are to be considered as pioneers of an organized priesthood. But even among civilized peoples surviving traces of the same need characterize the authority of the priesthood. In spite of the universal belief in the existence of more or less infallible means of influencing fortune, certain persons are, as a rule, supposed to possess greater knowledge and power than otliers to secure the proper results. These appear to us in the form of priests and magicians. In many cases savages think themselves unable to communicate directly with the gods. Acknowledging their inferiority in this respect, they regard the priests as the only mediators between them and the supreme powers. The priests are their only protectors ; without them the ignorant population would be abandoned to the misfortunes

  
    PRIEST PRIESTHOOD (Primitive) 279 arising from the anger of the gods or from witchcraft (instances from the Kalirs, some American Indians, Eskimos). The princijial duty of the priests is to administer, or give advice as to, tlie worship of the gods. As all gods do not stand in tlie same reUition to men, the assistance of tlie priests must often be called in to point out the special deities to whom the people should otter their .sacrifices. Very generally the gods are believed to bear ill-will to men, and tlierefore it is ai.so the duty of the priests to give directions as to the proper otterings. It is all the more necessary to know liow to please the gods, as they are among certain peoples held to be very particular about the form of prayer and sacrilice (tribes in E. Russia and Siberia, Lapps, natives of Nias). In short, the need of priests appears in the most various respects : they are required to influence the wind and rain, to cairse good growth, to ensure success in hunting and fishing, to cure illne.ss, to foretell the future, to work harm upon enemies, etc. 2. The first types of priests.— The worship of deified men is confined, as a rule, to the kindred group, and in the first place to the separate families. Owing to the exclusive character of ancestral gods in this respect, a regular priesthood, in the sense of universally acknowledged mediators ■with the gods, hardly occurs on the basis of mere family-worship. The authority of that member of the family who conducts the worship for his nearest relatives does not extend beyond the group worshipping the god to whom he is related, viz. the family itself. Deification of ancestors, however, is not confined to families. Whole tribes also frequently worship the spirits of departed men, but in such cases the ancestral gods tend, in a way, to amalgamate with other classes of generally worshipped deities. Whilst ancestor - worship originally tends to centralize the cult witiiin families, or kindred groups, no such t«ndency is manife.sted by worship of gods in nature. Depending on the more or less general occurrence of the phenomena which give rise to the belief in gods of nature, such gods are likely to be worshipped within larger or smaller divisions of mankind, with little or no precedence given to certain kindred groups. Therefore the origin of flie priesthood connected with the gods of nature is not influenced by any regard to family ties. These two forms of religion, however, are intermingled to a very great extent among most peoples. In the earliest history of cult no proper priesthood existed. Although various kinds of priestly practitioners belong to a very early period of religious evolution, all conclusions point to the rule that originally everybody invoked the gods each for himself. Cult therefore existed in some form or other before there were any professional men entrusted with the duty of conducting the different religious observances. Among some peoples every individual still performs his religious or magical rites for himself without the assistance of professional priests (certain Papuans, Melanesians, Australians, and many more). Among the people who in the early ages attempted to interpret the wishes of the gods and practise magical art the more expert who managed to gain the confidence of their fellow-tribesmen seem, in the course of evolution, to have attained a certain pre-eminence. Some men, more fortunate and more cunning in their predictions, acquired a local celebrity in the art ; such men would soon be consulted by their neighbours, pupils or apprentices would be attached to them, and thus would be gradually formed a special class, which would assume tiie functions of intermediaries between the people and tlie gods. Within the separate families, in which, as has been pointed out, ancestral gods are particularly worshipped, one member is generally invested with the duty of sacrificing for the whole family. As a rule, the i)riestly functions are put into the hands of the paterfamilias, and the reason seems to be that he is the oldest and most experienced male member of the family, who is generally believed to stand in closer communication with the ancestors than the other memliers (tribes in India, Africa, and Polynesia). Sometimes the oldest female member of the family may also officiate as priest (Serers in W. Africa). Among the liarais in India the deities are worshipped only by that member of the family who is under the influence of the special divinity — a fact shown by his getting into a state of ecstasy and uttering oracles. Among some lower Dravidian tribes the family-worship is conducted either by the head of the household or by tlie .son-in-law or the brother-in-law. In the Tarawa and Apamama islands, of the Kingsmill group, every family that has a tutelary divinity has also a priest whose ottice may be filled by any young man of free birth able to recite prayers. As regards the first appearance of priests, we can distinguish among some peoples certain classes of men who, owing to their unmistakable priestly affinities, seem to be forerunners of a regular priesthood. (1) One group of persons who occasionally exercise priestly functions without being priests are those who, when in a state of ecstasy, are believed to be inspired by the gods. During their convulsive fits such persons are sometimes interrogated by the people as to the will of the gods, future events, etc., and the gods are believed to speak through them. These ecstatic individuals thus act as mediators with the supreme powers (peoples in India and Polynesia). From the idea of occasional inspiration it is an easy step to the conviction that cert-ain persons are able to put themselves into communication with the gods whenever they like. On the whole, facts show that in the early ages of priesthood men often retain the office only for a specified time or with intermissions. Among some rude tribes, we are told, the priests take up their office and leave it, as they like (Todas, Khotas, Bodos and Dhimils, Dophlfts, Munda Kols). (2) Another beginning of priesthood may be seen in the observance of ' sacred places ' or other kinds of sanctuaries which, for some reason or other, are held in high veneration by the peoples in the neighbourhood. As a rule, they are thought to be the abodes of a god, and the men charged with guarding the sacred rooms naturally tend to become mediators between the people and these gods (Gonds in India, natives in Madagascar and Yap, certain Arabs, certain priests in ancient Greece). (3) We have further to regard as a kind of forerunners to a regular priesthood the ' holy men ' who, without being real priests, exercise a certain religious authority among some peoples. This class of men make themselves reno>vned by occasional miracles, or acquire the religions veneration of the people by their eccentric habits (Muhammadan peoples). In early stages of cult the rites are naturally very simple, and consequently almost any one is able to undertake the performance of the priestly functions. In general a simple cult and a superficially-instructed, mutable priesthood seem to ^o together. And it is clear that, where every one is qualified to assume the priestly ofiBce, priesthood as such is not likely to be held in great veneration.

  
    280 PRIEST, PRIESTHOOD (Primitive) Of many peoples we are told that the priests do not form any distinct class, and that almost any man may become a priest (Maoris, tribes in India and Madagascar, Galla, some American Indians). As ritual observances and magical practices gradually became too complicated for the average man to master, a professional priesthood became necessary. When the people were uncertain about the proper ceremonies, they applied to the more experienced practitioners, asking them to perform the ceremonies on their behalf (Cheremisses). Kindred customs seem to be one reason for the old men officiating as priests and sorcerers among several tribes (Kiangans in Luzon, tribes in India, Africa, and Australia). Certain facts show how, especially on important occasions, the task of performing religious or magical ceremonies seems to have been put into the hands of priests, or of those possessing most experience in the tribe ; at the same time every one was supposed to know how to sacrifice for ordinary private purposes (Kafirs, Ostyaks, Lapps, ancient Teutons, and Finns). The authority of the first semi-priests and semisorcerers evidently varied to a great extent. While some exercised only a local influence, the more fortunate and cunning among them gradually extended their fame over wide districts. In this way a class of priests and sorcerers common to whole tribes originated (tribes in Africa and Siberia, certain Eskimos and American Indians). It is a remarkable fact that among many peoples the sorcerers of neighbouring races are held in greater awe than those of their own tribe. Whole tribes are in certain regions known as powerful wizards, whose services are frequently sought after by their neighbours. E. B. Tylor's^ explanation is that nations with some education, who, however, believe in the reality of the magic art, cannot shut their eyes to the fact that it more essentially belongs to races less civilized than themselves. This theory, interesting as it is, does not explain the cases where, e.g., certain tribes attribute to each other reciprocally a superior power of magic. The superstitious fear in wliich peoples in many parts of the world hold other tribes seems also to be connected with a universal belief that the secret powers of strangers are greater than those of wellknown people. 3. Kin^-priests. — A remarkable feature in the history of priesthood is the combination of priestly functions with royal authority. Instances of kingpriests are met with throughout Polynesia and Melanesia, in India and other Asiatic countries, among many Negro and American Indian tribes, and in ancient Europe. J. G. Frazer ^ thinks that the priestly king has developed out of the public magician, the latter being a personage of such influence that under favourable circumstances he may easily attain to the rank of chief or king. When once a special class of sorcerers has been segregated from the community and entrusted by it witli the discharge of duties on which the public safety and welfare are believed to depend, these men gradually rise to wealth and power, till their leaders blossom out into sacred kmgs. We may add that ancestor-worship also tends to invest the king or chief with sacerdotal authority. Similarly, as patriarchs of families conduct the worship on behalf of the family, so patriarchs of villages and provinces are the persons likely to perform the sacred offices on behalf of their respective clans or tribes. In the opinion of their followers they are often more intimately connected with the gods than any other individuals, being their nearest living relatives, and therefore all the more naturally can mediate between the gods and men. iPCSi. 122 ff. 2 G£3, pt. i., The Magic Art, London, 1911, i. 376. Besides the union of a royal title and priestly offices there are instances of kings being worshipped as gods, which indicates the highest potentiality of the sacerdotal character of rulers. Frazer has called attention to various instances in which the divine king or priest is put to death by his worshippers, which he explains in the following way.^ Primitive people sometimes believe that their own safety and even that of the world is bound up with the life of one of these human incarnations of the divinity. They therefore take the utmost care of his life. But no amount of precaution will prevent the divine king from growing old and feeble and at last dying. And, in order to avert the catastrophe which may be expected from the enfeeblement of his powers and their final extinction in death, they Kill him as soon as he shows symptoms of weakness, and his soul is transferred to a vigorous successor before it has been seriously impaired by the threatened decay. But some E copies appear to have preferred to kill the divine ing while he is still in the full vigour of life. Accordingly, they have fixed a term beyond which he may not reign, and at the close of which he must die, the term fixed upon being short enough to exclude the probability of his degenerating in the interval. E. Westermarck '^ has a somewhat different explanation, according to which the new king is supposed to inherit, not the predecessor's soul, but his divinity or holiness, which is looked upon as a mysterious entity, temporarily seated in the ruling sovereign, but separable from him and transferable to another individual. See, further, art. King (Introductory). 4. Qualifications for priesthood. — Priesthood is generally a hereditary institution, although the rules of inheritance can rarely be strictly followed (Polynesians, Melanesians, Australians, peoples in the Malay Archipelago, India, Siberia, Africa, and America). Among certain peoples who have a hereditary priesthood the sacerdotal dignity is not assumed by the son of a priest ; one generation is passed over, and the grandchildren are selected (Kafirs, tribes in W, Africa). Of other peoples we learn that priesthood is hereditary, but that the aspirant must in addition be qualified by certain necessary endowments. Thus the faculty to 'see the spirits' and converse with them is in some cases a further condition (Tlingits, Sioux) ; and the like power is often required of the priests where priesthood as a strictly hereditary institution is not heard of. As the principal duty of the priests is to mediate between mankind and the higher powers, so the chief cjualification requisite for entering the priesthood IB the faculty of communicating with the gods. This faculty, however, may be proved in different ways. Thus, when certain wonderful things happen to a person — especially when he falls into a state of ecstasy — the people may think that he is under the influence of some spirit ; and such a man is competent to become a priest (Kafirs). Among other peoples the supposed connexion between the priests and the spirit-world appears more particularly in the belief that the priests have one or more tutelary deities of their own, who always give them assistance when required. In some cases it is even stated to be a necessary qualification for priests to have such gods at their disposal (Eskimos, Algonquian Indians). As the faculty of conversing with the gods is so very generally confined to the priests (other people being excluded from communication witn the spirit-world), it is an easy step to the conclusion that the gods themselves have selected their repre1 GBS, pt. iii., The Dying God, London, 1911, p. 9ff. 2J»f/ii. 607.

  
    PRIEST, PRIESTHOOD (Primitive) 281 sentatives amonL' mankind. In conformity with notions of this kind, many peoples believe that the gods confer divine powers upon certain men, and that the only wav in which a person can become a priest is by being chosen by the gods (Eskimos, American Indians, Kafirs, tribes in Siberia, India, Borneo, Australia). Generally the gods communicate the necessary secrets to the priests in dreams (Australians, Sea Dayaks, Tunguses), but there are various other means by which the gods are believed to choose their favourites for the priestly vocation. Sometimes they intimate their wishes in a more or less peculiar way. The Moxo in Brazil think it necessary that the aspirants to the priestly office should have been attacked and wounded by a jaguar, this animal being the visible ol)ject of their worship; they believe that he sets his mark upon those whom he chooses to be his priests. The Uuriats in Siberia regard men who have been killed by lightning as chosen by the gods, who have therebv conferred a certain distinction on the family of the dead nian ; he is considered a ahaman, and his nearest relative enjoys the right to shamanhood. In ancient Peru and among the Apache we meet with a kindred idea regarding lightning. The Munda Kols find out the proper pahan, or priest, to perform their sacrifices by such means aa watching a frightened bull which stops before a certain house. When an additional priest is wanted in a village on the Gold Coast, a general meeting of the inhabitants is held, and a number of young men and women are made to stand in a circle. The fetish-priest, after weird and gruesome ceremonies, places on the head of each candidate a bundle of herbs and leaves. In most cases it happens that one or more of the youths and girls fall straightway into a kind of fit and appear to be possessed by somelstrange influence. This is taken as a sign that the fetish has spoken, !and that the deity has chosen the person or persons so. affected for his service. Among the endowments requisite for aspirants to priesthood a very important one is the faculty of wonder-working. We are told in fact of many peoples that the would-be priests are expected to perform miracles, and that the candidate has to manifest his powers in that respect before he is admitted to the sacerdotal order. A person ambitious to become a priest will, e.g., profess to have been told of future events by some spirit ; should any of his predictions relating to something which greatly interests the people happen to come true, he is regarded as a duly inspired priest (Fijians, natives of the Isle of Pines, Malers in Bengal, Siberian tribes, Greenlanders). Some peoples judge from mere outward signs that certain persons possess mysterious powers and are able to act as sorcerers or priests. Among the Ojibwa Indians individuals gain a reputation for witchcraft without making any pretensions to the art, merely because they are deformed and ill-looking ; all esteemed witches or wizards among these Indians are, as a rule, ' remarkably wicked, of a ragged appearance and forbidding countenance.'i The Congo natives are said to number dwarfs and albinos among the priesthood. Outward peculiarities in children are in certain cases believed to denote that they are bound to become priests — e.g., being born with the eyes open (Australians), or bleeding at the nose or mouth (Tunguses in Siberia). The mental disposition which is supposed to qualify a person for the priestly office reveals a very important feature of early priesthood. Among a great number of peoples the priests must display a considerable e.xcitabUity of temperament ; consequently certain qualifications of a pathological and psychological nature generally characterize the priests and sorcerers of uncivilized races. From several parts of the world we are informed that individuals of an eccentric disposition are considered to be specially apt for the sacerdotal vocation. The Siberian shamans are recruited from a class of men distinguished by their habits of contemplation and insight into mysteries as well as by their ardent imagination, and their qualifications for shamanhood are further thought to appear in frequent fits of giddiness and fainting, besides other signs. Certain tribes in those parts believe that the influence of the 1 P. Jones, Hist, of the Ojehway Indians, London, 1861, p. 145 f . evil spirit which compels a person to become a shaman makes itself known by continual yawning, shrieking, and leaping round, etc. The incipient shaman begins to see vlsioni, endeavours to throw himself into the water or fire, and seises knives to hurt himself, after which he declares that the spirits have ordered him to become a shaman. See artt. Posbebbion (Introductory and Primitive), Shamanism. Instances of similar ideas are furnished by Polynesian, American Indian, and African tribes. Among certain peoples the mere faculty of falling into convulsions or into a state of unconsciousness seems to be almost all that is required for becoming a priest. It is stated, e.g. , of the Fijian priests thac the power of receiving inspiration and of announcing the will of tlie deity during a violent fit of muscular or nervous shaking, supposed to betoken the possession of his body by the spirit, is a necessary qualiflcation for the priestly oflice. Before a Fijian is acknowledged as priest, he has to undergo a trial and is required to show publicly that the spirit is entering into him. The proof of this is supposed to he in sbiverings, which appear to be involuntary, and in the performance of which none but an expert Juggler could succeed. Statements to the same effect refer to native tribes in Australia, Africa, S. America, India, N. Asia, etc. The great importance attached to ecstasy as a .symptom of divine visitation also appears in the numerous cases when priests before or at their initiation reduce themselves by special means (such as fasting or narcotics) to a state of delirium or trance which is supposed to indicate their sacred calling. Would-be priests among the Eskimos, several American Indian tribes, as well as peoples in Africa, Asia, and Oceania, withdraw for a longer or shorter period to a solitary place, where they subsist without food until they begin to ' see into futurity.' Of narcotic or fiery drugs Siberian shamans use the fly-bane (Amanita muscaria), while the medicine-men of certain Indians in Guiana drink potions of strong tobacco-juice. The sorcerers of the Guarani Indians during their period of preparatory retirement live on pepper and roasted maize only. It is natural to the savage mind to ascribe ecstasy to spiritual agency. The convulsive gestures and incoherent utterances of the inspired seem to show that his own will is absent, and that some strange being has taken possession of his body. A spirit or god is therefore supposed to speak through his mouth and to command his actions. This faculty of falling into an ecstatic condition is all the more necessary for would-be priests, as among savage peoples manifestations of a prophetic or divine delirium do almost universally accompany religious ceremonies. The observation that an ecstatic disposition is universally associated with priesthood draws attention to the fact that in many cases insane persons are looked upon with superstitious awe. The main distinction between insanity and ecstasy seems to be that the former is generally ascribed to a permanent, the latter to a more casual, possession by a spirit. Some people believe the insane to be under the influence of demons, while others assume that they are in.'spired by good spirits. In conformity with the latter idea, great veneration is paid to the insane, who are also sometimes thought to possess the spirit of prophecy (Arabs, natives of Celebes, Polynesians, Melanesians, certain American Indian and Siberian tribes). 5. Initiation of priests.— As a rule candidates for the profession of priest or sorcerer have to undergo a preparatory instruction which is imparted by an expert practitioner (African, Siberian, Polynesian, American Indian, and Eskimo tribes). Not always, however, is instruction necessary, and it seems that those who have been inspired by the gods are less in want of information than tho-se Mho are self-chosen. Among some tribes people assume the office of fetish-man after suitable training, but the priestly order is said in addition to be augmented by persons who can prove that the spirits have suddenly seized upon them (certain tribes in Africa, India, Siberia, Australia, and N. Amenca).

  
    282 PRIEST, PRIESTHOOD (Primitive) The preparation of the novices in manj'^ cases begins at an early age. Among the Eskimos and Aleuts the priests are brought up to their calling from their infancy. The Ojibwa Indians encourage their jouths from the age of ten to manhood to fast, for in this way they obtain the favour of the gods. Boys destined to be places among the Panama Indians are taken at the age of ten or twelve to be instructed in the office. Similar examples come from the Apurina Indians, and tribes in W. Africa and Bonieo. It seems to be the rule that, where the priests are subjected to a regular course of instruction, the preparatory period commences early in life, whereas the more impulsive assumption of priesthood, with little or no previous training, is liable to take place at any age. As a rule we can draw a distinction among most peoples between two different phases of the priestly education. (1) During one period the novice is generally under the care of some experienced priest who imparts to him the necessary religious instruction and initiates him into the practices of the profession. (2) Another phase of the preparation includes a course of self-training, during which the aspirant has to place himself in proper correspondence with gods. (1) As regards the knowledge imj)arted to the candidates, mere theoretical learning is little thought of ; according to our scanty reports, most importance is attached to practical knowledge which may be of use in the magical and religious performances. In Greenland the teacher seeks, in the first place, to make the pupil entirely fearless and to direct his mind towards the spiritworld, to the horrors of which he must be rendered insensible. In the Mosquito tribe of Central America the sorceresses, during their preparation for the office, learn various tricks from their predecessors, such as allowing poisonous snakes to bite them, and handling fire. The priestly novice among the Indians of British Guiana is taught the traditions of the tribe, the medical qualities of plant*, and to find where game is to be had. During his novitiate the medicine-man of the Bororo in Brazil has to learn certain ritual songs and the languages of birds, beasts, and trees. The priests of the Kukis in India first of all seem to have been taught the secret language which they have among themselves, while the rest of their knowledge is probably picked up during their practice. The instruction of the priests among some African tribss is said to comprehend a good deal of empirical knowledges and other secrets of the craft. (2) The self-training of a candidate for the priestly office evidently has for its object the preparation of his mind for intercoui-se with the gods. During this period he generally lives for a longer or shorter time in retirement, whilst in some cases a rigorous asceticism is also prescribed, such as fasting or subsisting on a scanty diet. In certain tribes the novices are required strictly to refrain from connexion with the opposite .sex. With the Eskimos thi» phase of the priestly education consisted in strict fasting and invocation of the deity while dwelling alone in solitary places, until the soul became independent of the body and of the external world ; finally the god appeared and provided the novice with a helping or guardian spirit. Of a similar description is the self-preparation of the priests among certain American Indians as well as tribes in Africa, Australia, Siberia, and India. In some cases the neophytes use narcotics or stimulants in order to work themselves into a passion of excitement, during which they are supposed to hold converse with the spirits. Among certain peoples candidates are admitted to the sacerdotal order through a special initiatory ceremony (Negroes, Waraus Indians, Siberian tribes, Laplanders). It is also stated that in certain cases the consecration of a priest takes {)lace several times in succession as he rises from ower to higher degrees of the order (Buriats in Siberia, Moxo Indians). 6. The social position of the priest. — One circumstance which has powerfully tended to distinguish the priesthood from the community at large has been the fact that the priests and sorcerers are, as a rule, recruited from the most intelligent elements of their peoples. The scanty learning of savage races is almost exclusively confined to the priests, who are generally the only preservers of tribal traditions ; they alone possess the knowledge of certain useful arts, and the whole cliaracter of their functions tends to develop their intellectual powers and to give them a superiority over their fellow-tribesmen. It is frequently reported that the priests distinguish themselves from the rest of the people by a more or less considerable knowledge of certain natural phenomena, by means of which they secure the popular confidence in their powers. They have studied the use of medicines, the properties of herbs and other plants, the changes of weather, and the habits of animals; and this knowledge materially assists them in the maintenance of their authority (Negroes, Hottentots, Dayaks, Tahitians, Araucanians, Eskimos). In order to preserve the faith of the people in their prophetic powers the priests often collect all kinds of information, and whatever they learn in this way they ostentatiously foretell as future events. In many cases they are also said to act in collusion with each other, in keeping the people under their influence (tribes in W. Africa, American Indians, etc.). When the priests exercise the precarious art of prophecy, great significance is attributed to their utterances. Hence we often hear that, in order to ensure that their predictions shall prove true, they make them sufficiently ambigtious or uncertain to admit of a variety of interpretations (tribes in Africa, some American Indians). If, in spite of all precautions, they fail to produce the effects promised by them, they generally have recourse to various excuses. The non-success is attributed, e.g., to some defect in the medicine, or the applicant is labouring under the displeasure of the gods, who refuse to be appeased unless renewed and richer offerings are made (certain American Indians, Negroes, Hawaiians). A very general excuse is the counteracting influence of some demon (Dayaks, Oceanians, natives of Victoria, Hottentots). No less frequently priests and sorcerers who fail in performing miracles save their rejmtation by accusing other persons of having, by secret necromancies, frustrated their endeavours (f liljcs in N. S. Wales, India, N. America). The respect which thepriest.saiid sorcerers enjoy is increased by the myst«ry in -v^^lncli they generally envelop their proceeding."?. Tney do their best to inspire the people with fear, if tlity think such a course necessary for the strengthening of their power. Thus they may threaten to send the spirits or some magic substance into those who disbelieve them (Tlingits, natives of Victoria), or in some other way let the spirits avenge even the slightest neglect or disobedience (Tahitians, Fijians). The bizjirre external appearance of most priests among savage races also serves to a great extent to impress the popular imagination. By painting their bodies in all colours and dressing themselves in the most fantastical manner they inspire their tribesmen with feelings of mystery and awe, and sometimes this effect is expressly sought (Indians of Virginia, Siberian tribes). It is likewise beyond dispute that a strong impression of fear is produced upon the people by the ecstatic orgies which so often form an essential part of the rites of savage prie.sthood. The gestures and other morbid manifestations of the priests, vivid descriptions of which are given by numerous eye-witnesses, necessarily strike the bystanders with awe and terror. It is in this connexion interesting to note that the religious and magical rites of savages very generally take place in the dark, and in some cases darkness is even repre �

  
    PRIEST, PRIESTHOOD (Primitive) 283 sented as a necessary condition for success. The Siberian shamans perform their ceremonies in some gloom J' place and generally at niyht, in order to appear more mysterious and terrible in the darkness ; and the same is said regarding the sorcerers of the Eskimos, Waraus Indians, Congo natives, etc. Among certain peoples the priests strengthen their authority by attaching themselves to the kings and noble classes in a community, while at the same time they are said in return to support the ruling system (Polynesians, Khonds in India, Kafirs, certain American Indians). One of the most imi)ortant methods by which the priests increase their influence is by convincing the people of their supernatural endowments through various miracles. There are reports from many peoples that confidence in the priests and sorcerers depends upon their supposed faculty of performing miracles — one successful instance often causes all previous failures to be forgotten. Priests and sorcerers strengthen their reputation through delusive demonstrations of their invulnerability — e.g., by stabbing themselves with knives in different parts of the body (Ostyaks), by throwing themselves into the fire or seizing live coals with their hands (certain Tatar tribes), ny allowing poisonous snakes to bite them, etc. (Mosquito Indians). How essentially the influence of the priesthood depends on their presumed power of wonderworking is shown by the fact that among several tribes priests who fail in their efforts, or otherwise lose the confidence of their people, at the same time forfeit their office and sometimes are subject to punishment (tribes in India and Africa, Andamanese). They are even liable to be killed by the enraged people ; this may be due to the idea that worthless priests are of no use and therefore cannot hold the sacerdot-al office, but, as they possess dangerous powers, they must be made away with. There are also grounds for connecting the killing of priests with the killing of the divine king. The methods by which the priests and sorcerers of savage races acquire confidence and reputation among their countrymen raise the question whether, on the whole, we are to look upon them as a class of impostors or not. The opinion predominant in theoretical literature is that we cannot suppose that the priests and sorcerers of the uncivilized races are, generally speaking, impostors (Lord Avebury, J. G. Frazer, A. R^ville, R. de la Grasserie, Julius Lippert). The opinions of travellers, again, are divided, but many of them have considered the question from different points of view. There is no reason to condemn the priests and sorcerers as deceivers because their proceedings seem meaningless to European observers, or because some travellers have ascertained, by experiments, that the savage mystery-men are not endowed with those miraculous powers which they claim to possess. The principal point is whether they Delieve in their own powers or not ; this they very generally seem to do, although, on the other hand, impostors are undoubtedly met with among the friests at all stages of early beliefs. Cf. art. 'OSSESSION (Introductory). *7. Observances, etc., distinguishing priesthood. — Numerous practices and observanees are among many peoples obligatory upon the priests and tend to separate them from the rest of the community, as they cannot in general be combined with the circumstances of ordinary life. (1) There are certa,in a-scetic regulations which apply to sexual life. The fact that persons devoted to religion are often obliged to live a single life has been ascribed to the notion that there is something impure and sinful in marriage, as in sexual relations generally. Among many peoples the members of the priesthood are forbidden to marry, and must keep themselves pure (several American Indian tribes, Kalrauks, Todas, etc.). Celibacy and chastity are, however, by no means universally required of the priests ; on the contrary, they seem in some cases to be distinguished from the people as a whole by extraordinary liberties in sexual respects. The ius primce noctis accorded to tlie priesthood among certain peoples exemplifies the se.xual privileges whieii are sometimes enjoyed by the sacerdotal order. Among certain peoples the Eriestesses must not marry, for the reason that, elonging to the god, they cannot become the property of a man. But this prohibition extends to marriage only, and a priestess is not debarred from sexual commerce (tribes in W. Africa). (2) Other ascetic regulations concern fasting and prohibited articles of food. Fasting generally seems to l»e observed when a person wishes to put himself in correspondence with the spirits performing some religious rit* (Santals, Siberian tril>es, some Melanesians and American Indians), and sometimes for the same purpose the priests reduce themselves by artificial means to a state of mind which is supposed to indicate their close communion with the supernatural world. Food restrictions of various Kinds are imposed upon the priests. (3) Among many peoples the priests are distinguished by a special costume and also by the colour of tneir dress. The priests o( the Sinhalese and in Siain are clothed in yellow ; and in the Malay Peninsula the priesUy maeician shares with the king the right to make use of cloth dyed the royal colour, yellow. The priestceses of the Manipuris in India dress in white. Among the Peruvians the priest wore white when invoking the gods. The ordinary dress of the Zapotec priests was a full white robe, that of the Toltec priests a long black robe, and the common Totonac priest* wore long black robes of cotton. In ancient Mexico a class of priestesses called * maids of penance ' ordinarily wore a habit all whlt«. (4) It is rather a general custom for priests to distinguish themselves by the length of their hair (certain tribes in N. America, India, and Africa). Frazer explains the custom of sacred per.sons leaving their hair long by referring to the dangers which, in the primitive view, beset the cutting of it.^ Such dangers are common to all, but sacred persons have more to fear from them than ordinary peoi)Ie ; the simplest way of evading peril is not to cut the hair at aJl. (5) A remarkable fact is that the priests almost universally distinguish themselves from the community at large by means of a separate lanj^uage which they use in the divine service or in intercourse with each other. The angakoks, or priests, of the Greenlanders have a peculiar language^ altogether different from the ordinary tongTie of the country, and words of the general lanjrunge they use in an opposite or metaphorical eense. This particular idiom they make use of only at their practices of witchcraft and when they are consulted by the people. Similar reports are given of the priests among several tribes in N. and S. America, Africa, India, the Malay Archipelago, and Oceania. 8. Classification of priests.— Of the two classes of supematuralistic practitioners the priests are those who represent the religion of a people ; they exercise the duties incumbent on them by invoking the aid of the supernatural beings, and their power consists in influencing the will of the latter. Magicians, on the other hand, act independently of the supreme rulers, with whom they have no communication in the sense in which the priests have. By their magic they are themselves able to bring about the desired results, and the same means of coercion may be applied by them even to the gods. But, although theoretically separated, the types of priest and sorcerer among uncivilized and semi1 GB3, pt. ii., Taboo and the PeriU of the Soui, London, 1911, p. 268fiF.

  
    284 PRIEST, PRIESTHOOD (Babylonian) civilized peoples almost inextricably blend into one another. Communication with supernatural beings is in no way confined to the ' priests,' nor do the ' sorcerers ' monopolize the practice of magic. Very frequently it happens that practitioners in whom the priestly type preponderates have recourse to magic a!lso, and that representatives of the type of sorcerer maintain a religious communication with sijirits. Certain writers associate the difference between priests and sorcerers with the occurrence of a benevolent and a malevolent class of priests among many peoples, the one group of functionaries helping the people, the other exercising a pernicious influence (Eskimos, certain American Indians, Kafirs, Buriats). There is on the whole a tendency to identify priests with protectors of the people, whereas magicians or sorcerers are represented as evil-doers who endeavour to inflict distress upon others. Facts go to prove, however, that the distinction between well- and ill-disposed classes of priests is often very arbitraiy ; sometimes ' priests,' e.g., forfeit their sacerdotal dignity and are transferred to the class of 'sorcerers,' merely because they have lost the popular confidence in their goodwill (Ameiican Indians, Eskimos, tribes in Central Africa). In a fcAv cases distribution of function makes the types of priest and sorcerer distinct from each other. Thus weather-doctors, fortune-tellers, exorcists, and physicians, who form special professions of their own among certain peoples, also supply, in some cases, instances of the typical magician. Examples of such practitioners acting solely by magical means are, however, extremely rare — which can also be said of the occurrence of the unadulterated priestly type. To a certain extent the numerous functions are performed by special classes of priests. Although the regular priests almost universally also practise divination, yet among many peoples the diviners form a distinct profession within the priesthood, and in a great number of such cases the performance is stated to take place through other means than consulting the gods. In the Kafir tribes the amatola, who practise augury by burning certain roots, are distinct from other classes of the priesthood. In Uganda the bahumu, who foretell the future from the entrails of fowls, constitute a separate class of diviners. Among the Malagasy there is a class of men called panandro, 'astrologers,' who calculate and declare unlucky days and hours and foretell the destiny of children. The natives about the Altai mountains in N. Central Asia, besides shamans and weather-makers, have four separate classes of augurs distinguished from each other by different names and different methods of procedure. Instances of a similar kind are given by the Kirghizes and several American Indian tribes. The priests and physicians are very generally the same men, but cases of physicians forming a profession of their own in association with the priesthood are not rare among uncivilized races (Polynesians, Melanesians, tribes in India, Negroes, American Indians). Weather - making is among the lower races universally associated with priesthood, althougli it is sometimes difficult to ascertain when this function refers to the regular priests and when to a special class of individuals. Among certain peoples, however, the weather-doctors are clearly identical with the priests (Greenlanders, some American Indians, Negroes, and Siberian tribes). In other cases the profession of a weather-maker is kept distinct from ordinary priesthood. Among the natives of the Altai district there is a special class of shamans who profess to manage the weather by means of a magic stone. The Kirghices have a class who not only foretell the weather but also have the power to cause or avert rain, wind, and lightning. Among the Yagas in Congo the scingilii, or rain-makers, form an inferior class under the gangas, or fetish-men. The Okanda Negroes have priests to whom the people apply for producing rain when a bad year is impending, and these have a special name. The rain-doctors of the Ganguelas in S. Central Africa are pronounced distinct from other classes of the priesthood. Among the Apache and certain other Indian tribes, weather-making and other priestly functions are distributed among different classes of the priesthood. A few peoples even make a distinction between different branches of weather-making as represented by different groups of priests (Maoris). To the offices associated with the priesthood belongs the judicial authority with which its members are often invested. As a rule the rights of the priests in this respect are closely connected with their religious duties, their supernatural endowments being called into requisition for the administration of justice in the various communities. From the Congo, Loango, and other African countries, as well as from Hawaii, we hear that on such occasions the priests are the chief officiators at ordeals. Similarly, when a person is accused of practising witchcraft, the priests are the most competent to conduct the case (Greenlanders, E. African and Congo tribes). Thieves and other evil-doers are often detected by the assistance of the well-informed priests (Apache, Tlingits, E. African tribes). In a few cases the priests are entrusted with a regular judicatory dignity, as, e.g., in Hawaii, where some appearance of judicial forms was preserved in cases or litigation. Among the Badagry in Guinea ' the fetish-priests are the only judges of the people, and the statutes of their country are recorded in their own breasts only,' yet the people are said never to murmur against their decisions.! From almost all parts of the world where uncivilized peoples live come reports that women also officiate as priests and sorcerers ; in general no very great distinction seems to be made between the sexes as regards their qualification for priesthood. Often, nowever, men take precedence in the sacerdotal profession. Female priests or sorcerers are met with among the Greenlanders, American Indians, Negroes, some Siberian tribes, Fijians, Dayaks, etc. From some peoples we learn that all the great ceremonies must be conducted by men, or that the women are not admitted to the priesthood at all (certain Siberian tribes, Chippewa Indians, Andamanes*, Australians). The priestly offices to which women seem princifially to devote themselves are foretelling the uture (certain American Indians, Kamchadales) and healing diseases (Negroes, American Indians, Papuans). It is a widely-spread notion that women are endowed with mysterious powers in a much higher degree than m^n (Arabs, Negroes, tribes in India, Australians). Such ideas of the spiritual propensities of women account for the inclination displayed by many peoples to attribute witchcraft particularly to the female sex (Eskimos, certain American Indians, Hottentots, Siberian tribes, Arabs). In a few instances some peoples who have both male and female priests confine special classes of priestly functions to one or other of the two sexes exclusively. Literature.— W. W. Baudissin, Die Gesch. des alttetta^ mentl. Priesterthums, Leipzig, 1889; J. G. Bourke, 'The Medicine-men of the Apache,' in 9 RBEW (1892), p. 451 ff.; A. W. Howitt, 'On Australian Medicine Men,' in JAI xvi. [1886-87] 28 ff. ; G. Landtman, The Origin of Prietthood, Ekenaes, 1905 ; J. Lippert, Allgenieine Gesch. des Priesterthums, 2 vols., Berlin, 1888-84 ; S. Maybaum, Die Entwickeluiig des altisraelit. Priesterthums, Breslau, 1880 ; A. R^ville, Hist, des religions, 3 vols., Paris, 1888-85 ; H. Spencer, Principles of Sociology, London, 1893-96, vol. iii. pt. vi. ' Ecclesiastical Institutions.' GUNNAR LANDTMAN. PRIEST, PRIESTHOOD (Babylonian).— In view of the great antiquity of their religion, going back, as it does, to over 4000 years before Christ, there is no doubt that the priesthood of the Babylonians, in most if not all of its numerous orders, was very ancient. It is impossible, however, to 1 R. Lander, Records of Captain Clapperton's Last Expedition to Africa, London, 1830, i. 281.

  
    PRIEST, PRIESTHOOD (Babylonian) 285 estimate the dates of the institution of these orders, the more especially as they must have grown up rather than come into such sudden existence as founding by any power of the State or the people would imply. There seems to be no doubt that the remote antiquity of the Babylonian priesthood had brought to its members great influence and wealth, as well as the veneration of the people. Tne number and the nature of the priestly offices and orders in Babylonia were determined by the requirements of their religion. Theology, mythology, legends of the gods and heroes illustrating their faith, and temple history were probably taught by the scvihes (tiipSarrti), or by such of them as had been educated at and received orders through the temple schools. But the superstitions contained in their creed necessitated not only a full staff of sacrificial priests, conductors of special ceremonies, etc., but also numerous conjurors, soothsayers, magicians, etc., each -with his special domain, which, however, in case of need, overlapped the others. The sacrificer, therefore, might perform incantations, and the spell-maker might interpret a dream. 1. Priests in general. — In all probability the most usual term for ' priest ' in Babylonian was Sangu, possibly a nasalized form of the Sumerian (noil-Semitic) sag, 'head.' The Sem. plural was Sangi, though the plural for professions of men, Sanguti, was probably not excluded. The last would coincide in form with the abstract Sanguta, 'priesthood' in general — i.e. a man's priestly chai'acter, as in the case of a Babylonian or an Assyrian king, or the priestly body to which a man might belong. The Sem. form, Sangu, seems to have been borrowed by the Sumerians, who attached it to the character 7nes, ' hero,' ' man of worth.' ^ It is this root that is found in the Sem. rendering of the Sum. pa-te-si, namely, iSSakku, from the Sum. ig-sag, 'he who is at the head,' a word often rendered by ' priest-king.' Though probably often a priest, the iSSakku was generally a kind of viceroy, under a royal ruler {higal-Sarru, ' king '), and took his title from the place which he governed, as Gudea patesi LagaS, ' Gudea, viceroy of Lagas.' 2. The high-priest. — Several words which may be thus rendered are kno^vn. A Sangu rabtl (so L. Delaporte), 'great priest,' is shown on the cylinder-seal published in his ' Cylindres orientaux ' {AMG xxxiii. [1909]). This object, which is a talisman rather than a seal, shows Assur-nimeli, the personage in question, standing before Istar. His costume is that of an Assyrian of the higher class, and he wears wig and beard. In what way the Sangu rabti differed from the Sangu dannu, ' mighty priest,' and from the Sangumahhu, ' supreme priest,' is uncertain. In the Surp'u-series of incantations ^ (v./vi. 173) the lastnamed is spoken of as kindling the fire and the brazier, and thro\ving therein the means of loosing the spell. He is also spoken of as the holy libationpriest {ramku cllu) of £a, and the messenger of Merodach. As a result of this; and similar acts, the man on whose behalf the ceremony was performed would be saved and freed from his sin that very day. Evidently these high-priests had not the power of releasing a man from the effects of his sin, and uttering words of pardon, without these magical ceremonies. During the period of the Sumerian dynasty of 1 ' Priest ' also seems to be expressed by the simple word Awelu, ' man ' ; cf. Asaurbanipal's Cylinder A (col. vii. 48), where NabCi-qata-sabat is called dwil Sm, ' man (priest) of the moon-god.' Awel-Marudak (Evil-Merodach) and many similar names may express the same idea. 2H. Zimmern, Beitriige zur Kenntnis der hah. Religion, pt. i., ' Die Beschworungstafeln Surpu,' Leipzig, 1396. Ur the high-priest, or a similar temple magnate, was called en, ' the lord,' and was seemingly appointed by an oracle and invested by the Icing. Thus the 11th colophon-date of King Dungi recoros the proclamation of the lord true prince {en nir-zi) of Ann and the lord (en) of Nannar (the moon-god). ^ These two temple officials were invested two years later (The Amherst Tablets, London, 1908, vol. i. p. xiv). Other examples of similar investitures are Uungi's 31st and 46th dates, as calculated by H. Radau, andBftr-Sin's4th, 5th, 8th, and 11th, etc. En was apparently Semiticized as inu, fem. enttt, written in Sum, nin-dingir, ' lady of the god '= ' priestess.' 3. The subordinate orders. — Unfortunately no trustworthy list of these exists, so that their rank and consequently their order of precedence are difficult to determine. Certain priests were attaclied to the palace of the Assyrian king, but, as their order does not coincide with what is given elsewhere, this list is of doubtful authority. We find in it seers, incantation-priests, magians (?), and, apparently, ' inquirers.' Another short list in a letter mentions the aba, probably ' temple scribe,' and then ' secretary ' in general ; the seers ; the incantation-priests ; the dse, or ' physicians ' ; and the dagil issure, or ' bird-prognosticators.' Here the order of their importance seems to be roughly indicated. 4. The priests' clothing, and the perfection of their persons. — Though tlie priests shown in the early cylinder-seals wear dresses practically identical—a fringed cloak reaching to the feet, leaving the right arm uncovered and therefore free, with bare feet and (generally) shaven head — there seems to be no doubt that distinctive clothing was worn. Thus the British Museum letter K. 626 (R. F. Harper, Assy rian and Babylonian Letters, Chica.go, 1910, no. 24) describes the maSmaSu as wearing a red robe and a mitre of the same colour (Behrens, Assyrisch-babylonische Brieje kultischen Inhalts). Details as to priestly clothing are meagre, but apparently the right garments had to be used, or the ceremony would be a failure. A list (WAX v. 28) gives the words pidiamu-tSdiq bSli, ' robe of a bSlii ' (chief priest, Sem. for en, above), siibat nikt, 'dress of the .sacrifice,' etc. To appropriateness of dress was added, at least in the case of the higher orders, the highest perfection of birth and of person. He who aspired to the office of seer (bdru) and who was of the everlasting seed of Enweduranki (Euedoreschus, ERE yi. 642''), ' the king with the woollen garment of Samas,' should be the offspring of a parent whose forbear was holy, and he himself should likewise be perfect in form and feature. ^Such a one only might approach the presence of Samas and Adad (the sun-god and the wind-god), the place of the vision and the oracle. One not being thus holy and perfect, defective as to ej'es ( ? squint-eyed), wanting teeth, mutilated of finger, with earthgrey flesh, filled with leprosy, etc., could not be keeper of the decrees of Samas and Adad, approach the place of Ea, Samas, Merodach, or Nin-gdina, or join the brethren at the decision of the seers. They could not reveal to him the word of the oracle, and he could not hold in his hand 'the cedar beloved of the great gods.' 5. Consecration and tonsure. — There are many references to priestly consecration, but nothing is known as to the distinctive marks which the priests bore. The seal-impressions show that they were often clean shaven, and it seems certain that this was part of the rite of consecration, which was performed by the priestly tonsure-cutter, ^Mi(Sum.) or gallabu (Sem.). His work was probably performed before the statue of the deity to whom the 1 For a paraUel cf. the use of the Heb. \r\lt in On 1418 etc.

  
    286 PRIEST, PRIESTHOOD (Babylonian) neophyte was to be dedicated (PSBA, 1893, pp. 417-420). The importance of the ceremony is indicated by the fact that even the king might perform it : ' At the beginning of the tonsuring,^ according to what was their command, (as for) the priest of the house of the junior food-distributor, Sennacherib tonsured hiui (ugdalHb-iu)' (Letter K. 122, Harper, no. 43). This was apparently followed by the giving of the priestly tiara. In another inscription Assurbani-dpli, after referring to the appointment of his eldest brother, Samas-sum-ukin (Saosduchinos), to the kingdom of Babylon, states that his younger brother, Assur-mukln-palfia, was consecrated to be ura-gallu before Assur, and his third brother, Assur-etil-same-Srsiti-bal&ti-su, to the same office before the god Sin. The word used is itgdallib, ' I (or he) tonsured.' 6. The priesthood and the king.— All the higher priests were naturally in close communication with the court, as many documents, especially the Babylonian and Assyrian letters, show. As has been foreshadowed in § i, the king himself was (perhaps always) the great high-priest. His position as head of the State, however, must have prevented him from fulfilling many of his priestlj functions, except those which had to do with his royal position. Specialists among the various orders of priests had naturally to instruct him with regard to the things which he could not ^o into thoroughly — lucky aud;unlucky days, celestial and terrestrial omens, the tablets to be used at the various ceremonies, and the time required for the performance of tlie rites, which sometimes extended over many days. The tall tiara which the king wore, and the cord behind, which, arising from its highest point, descended, in the case of the Babylonian rulers, to the hem of his robe, were also, probably, priestly signs or necessary portions of their dress. The cord probably has some analogy to that worn by the Parsis under their clothing. 7. The priesthood and the people. — Not less important was the connexion of the priesthood with the people, who were not only its justification, but also its main support. As intermediaries between the gods and the people, in sacrifice, propitiation, penitence, prayer, and oracle, they were the interpreters of all the religious texts, expounders of omens, and indicators of lucky and unlucky days and seasons. It is uncertain whether the judges were of priestly rank or not, but the priesthood had also much to do not only with the interpretation of moral and religious law, but also with many of the civil enactments. That laymen, and even slaves, could take part in the temjile services is shown by Harper's Letter no. 368, where we read that Ninqaya, the handmaid of the king's mother, is not suitable for the service (worship) : ' She shall not enter (therein). As the mother of the king, my lord says, let her open the (money-) chest, let her perform the service." In other words, she had money, and could make a gift; let her do so, and then take part in the worship. Another letter asks the king whether certain women might enter the temple and take part in the worship, and, if so, would the king's instructions apply to a slave-woman who was with them. It seems probable that the ordinary citizen was merely a tithe-payer, and that the very poor and the landless gave labour. It is not imposyible that certain of the more intelligent of the laity were initiated into the mysteries which the tablets shoAV to have been common in the higher orders of the priesthood. Besides offering sacrifices, the priests conducted 1 Gallubu ; but perhaps this word here means the whole ceremony, in which case the rendering would be 'consecration.' the services, and arranged the lectisternia, or tables of offerings to the gods. It was also the duty of some of them to receive the tithes, and to certify that they had been paid (the tablets referring to these are very numerous during the early period). Some of them looked after the temple itself, Avhile others arranged for the services and the processions. What proportion of the offerings the priesthood took for itself is uncertain, but, as the temples became enormously rich, there is no doubt that the priests who served them lived on the fat of the land, and even grew very wealthy. In their position, however, the po.ssession of private means must have been a matter of indifference for all but the most avaricious, but many passed on what they could not use themselves to their family, relatives, or friends (cf. Bel and the Dragon, ^^^•). 8. The masu and masmasu. — That these two classes of priests were closely allied is proved by the fact that the Sum. ntaS and maSmaS were both reproduced by the Sem. simple form mMu. The maSmaSu was the priest who had especially to do with ceremonies and ritual. He anointed the king's head, consecrated his couch, and drove forth the evil which had made its home in the royal abode. After this ceremony a procession was formed, in which torches and a lamb for sacrifice were carried, and it was the custom on these occa.sions to offer likewise many natural products. After the sacrifice came the purification of the palace. It was also the duty of the ma&nmSu to pronounce numerous incantations on these ceremonial occasions. The order seems to have been classed with that of the hare, 'seers,' and the dse, 'phy.sicians.' In Letter no. 23 of Harper a maSmaSu is referred to as not having taken the tablets of the series ' the unpropitious day, the day not good : hand-* raising,' i.e. ' act(s) of prayer.' These were apparently documents which lie should have used in certain ceremonies. In Letter no. 118 maimaH seem to be spoken of in connexion with the instruction of certain persons in the ceremonies. The writer, Arad-Gula, may have been a member of this order. 9. Theasipu. — Like thew^Ww and the tnaSmaSu, the aiipa was also one of the most important priests of the Babylonian hierarchy. The duty of the order was to make incantations, either for imposing a spell or for releasing a man therefrom. The latter is referred to in tha book of the Babylonian Job, ' Lidlul the Sage,' and from the same work it seems that he was able to diagnose in cases of illness (Jastrow, Die Bel. Babt/loniens und Assyriens, ii. 129. 5) — an indication that he belonged to the physician class. Another form of his name, apparently, is i&ij^pu, from the Sum. Uib, and under that title the tablets refer to the iSippu Sa aSnan, 'grain- (or wheat-) magician.' The incantation-series Surpu seems to indicate that there were priestesses of this class (sal i&ib = dSiptu, viii. 52). The lists indicate that the aSipit, was also a paSiSu, 'anointer,' as well as a bdru, ' seer.' AHpu is represented in Heb. by if n, aSSnph, from the same root (Dn P'\ etc.). See HDB iii. 210. 10. The uru-gallu. — As this word translates the Sum. viaSmai, which is also rendered mdSu, the priest indicated seems to have been one of the same class. The meaning of the word is ' great protector,' and it seems to indicate several groups. A portion of his duties (those connected with the New Year festivities) had to be performed during the night : ' In Nisan, day 2nd, for an hour (double hour) of the night, the uru-gallu shall rise up, and shall pour out the waters from the river (the Euphrates). He shall enter before Bel (Merodach). He shall let down the curtain (gddalaht) — he shall utter this prayer before Bel.'

  
    PRIEST, PRIESTHOOD (Babylonian) 287 Here follow the words of the supplication, in couplets, the lirst line Sunierian, and the second Babylonian in eacli case (see FEE vii. 3*). As priest of the temple of Belus (E-sagila, Merodach's temple), the iiru-gallu f^loriiied this god as ' the fortunate king, lord of the world, glorying in his .strength,' etc. He ends his jjrayer by asking the god's favour on his city Babylon, and on E-sagila, his temple. As indicated above (§ 5), Assur-banidpli's younger brotiier, Asiur-muklii-iuiltia, was appointed to the position of tiru-gallu of (apparently) the god Assur. 11. The sa'ilu. — There is much doubt as to the real meaning of this word. Interpretations given are ' man of god ' and ' man of the spell.' In both cases, however, a phrase like dtcel Sa'ili would be expected, at least for the second alternative. Another word for this priest was ensi (Sura, and Sem.), rendering the characters en-me-qub, 'lord of the holy incantation,' or the like. His special Srovince seems to have l>een the interpretation of reams (see Zimmern, ZA iii. [1888] 233). His duties, however, as indicated by Lidlul the Sage, included offerings : "The ia'iiu did not bring forward iiij cause by an offering." Modifications of the ideographic writing expressed the Sum. cngima and endib, translated by ia'ilu and a word which Zimmem completes as nuhatimmu and translates ' baker.' This, however, is doubtful, the more probable rendering being 'fooddistributor,' or the like. The feminine is Sa^ilttt. 12. Thepasisu. — This was the ' anointing priest,' though the duty of anointing was apparently not confined to any one class. That early type of Noah, Zi-6suddu (Ztim^Tjs in Lucian, de Dea Syria, xii.), is described as having belonged to tiiis order, as did Adapa (ERE vi. 644). Jensen renders the word as 'the anointed one,' but there is no doubt that the real meaning is ' anointing priest,' or the like.^ Divine priests of this class were regarded as dwelling in tne Abyss (paHS apsi, ' anointers of the ApsQ). As it was the custom to cleanse with oil the foundation-memorials of the Assyrian kings when restorations of buildings were made, the king himself, to judge from the inscriptions, acted as anointer, and may have been regarded, like the pre-historic rulers, as belonging to this same priestly order. Whether the pa&iiu, who was not of royal race, anointed the palace foundation-stones or not is uncertain and unlikely. The above deals with the Sum. group provisionally read al^-mf, but paHkii also renders the Sum. laf^ and mar-m-al). Lafy (iajja) apparently means ' cleanser,' and then also 'anointer' for the purpose of producing some undesirable effect on a person believed to be hostile (see K. L. Tallqvist, Die assyr. Beschwbrunysserie Maqlu, Leipziij, 1895, vi. 102 ff., 110 ff., where the fern. paiiAtu occurs). These, however, were probably not the priestly anointers, but belonged to the sorcerer class. 13. The sukkallu. — This word, which comes from the Sumeriiin, is generally translated 'messenger' or 'minister' (of a god, etc.). There were many classes of sukkallu, with duties correspondingly various. As the ideograph expressing this office is lali, his work may have been originally analogous to that of the paSiiu, and, for this reason, he was regarded as an ' anointer.' The Babylonian physician, d^, also called himself sukkallu, probably because anointing formed part of the medical treatment. In the sense of ' minister,' numerous gods bore the title or the name of Sukkallu (see § 23, below). In W. Hayes Ward's Seal Cylinders of Western A^ia, Washington, 1910, no. 52b, Uru-Nanjiar appears as the sukkalmal} of the Babylonian (Urite) king Su-Sin (c. 2500 b.c). The seal shows him shaven, thus indicating his priestly position. 1 An ' anoint«r,' however, would probably be himself 'anointed ' at (it may be supposed) his consecration. 14. The kisal-laij. — Semiticized as kisal-lahhu, this may be clashed among the minor orders. Yhe etymology of the word is kinal, ' oil-place,' and the above-named lah, ' to cleanse.' His duties must therefore have been similar to tho.->e of the pa^iiu and the sukkallu, and he may liave assisted the king on the occasion of his oHicial building-consecrations. ic The 3urru. — Priests bearing this title apparently belonged to one of the most important of the Babylonian sacerdotal classes, and might even aspire to the high-priesthood, as is indicated by the fact that the sura-mah is once rendered in Bab. as Sangamahhu, 'high-priest' (see § 2). The lists give also the word sura-gal (Sura.), 'great surru ' ( WAI ii. 21. 41, 46, 47c). The surru probably Ijelonged to the highest class of the musician priests, as represented by the kalu (see § 16). Though read Sangamnh(h)u, it is really tlie suramahu who is spoken of as kindling the fire and thebrazier (§2). In the list of priests, WAI'n. 32. 9, either as suramahu or as Sangamahu, he is mentioned between the 'libationer' (raniku) and the mrUniaiu (see § 8). 16. The kaJii. — A Semiticized form of the Sum. gal, dialectic mulu, this, like surru, stood for a variety of offices. From the inscriptions and the bilingual lists it is clear that he wa.s, like the surru, a singer, a worker (? of ceremonies, gaga, dialectic ma-ma), an utterer of lamentation (ir), Ann's (or god's) fortres-s (bad ana or bad dingira), and the invoker of the oracle (nunuz-pd = tamil piriiti). Kah'i also explains the Sum. groups sura and sura-gal, ' great surru ' (see § 15). Besides being the temple singer, the kald wrote astrological reports, witli, probably, the forecasts derived therefrom ; and the ceremony of making oirerings Avas also part of his duty. In connexion withjiis musical duties, it is noteworthy that the god Ea, as patron of their order, bore the name of Lumha, the ideogram expressing which is regarded as a wedge-formed picture of a musical instrument, the lyre. 17. The nam. — This was apparently the musician-priest par excellence. The god £a is said to have had a special ndru of his own named Hg,sisu, ' the wise one,' and as the god of the itdri Ea bore the name of Dunga. They seem to have joined in the lamentations, and tlius were classed with the mourners. For representations of priests of this class (they were shaven), see Earl of Southesk's Catalogue of Collection of Antique Gem*, London, 1908, ii. 64, and L. de Clercq, Catalogiu, Paris, ]887ff., no. 101. The ndri and ndrdle of the historical inscriptions, like those sent to Sennacherib by Hezekiah, were evidently not connected with the temple services. See Mnsic (Babylonian). 18. The gallabu. — For the work of this priest see § 5, from which it would appear that the rite performed by him, which formed an essential part of priestly consecration, was sometimes, either wholly or in part, undertaken by the king. The galldou and the dsu carried the implements of their profession in cases of skin or leather (WAI V. 1. 2tl".). 19. The baru. — This was the most important or one of the most important of the orders of seers. Their duties are indicated shortly by Lidlul the Sage : 'The baric forecast not the future by soothsaying." 'The bdri'. has taken mv forecasts awav " (.Jastrovv, ii. 125, 169, 129, 4). The Sum. corresponding word is gaiSu, attached to a character with the general meaning of ' to pierce,' 'to open.' The bilingual lists give, as the groups which may express this word, the Sum. uzu, azu, ' physician ' ; azu, zalzu, mezu, meaning respectively 'water-knowing,' 'oil-knowing,' and 'voice-knowing,' the last referring, probably, to supernatural vocal revelations. Another group

  
    288 PRIEST, PRIESTHOOD (Buddhist) means 'he who explains an oracle (or vision).' As indicated by Lidlul, his duty was to direct men by visions — baru ina biri ul uSteSir-Su, ' the seer luis not directed him (the troubled one) by a vision ' {WAI iv. 22, 42b). To all appearance the bdni corresponds with the ' seer ' of the Hebrews (hozeh, roeh). The above descriptions of his duties corresponded with those of the D'sti"in, hartiimmim, of the OT (Gn 4P, etc.), but he \iad other duties of greater importance and dignity. Thus Martin's Tcxtcs rehgieux pictures him to us in the assembly of the other members of the order, when, raising a branch, he intoned the incantation beginning ' Samas and Adad, arise. In my supplication, the raising of my hands, whatever I do, let the invocation which I offer be the truth.' When the presages were not satisfactory, and the god did not answer, he had to perform the ceremony of ' washing the mouth,' pronouncing afterwards the following prayer : 'Sama§, lord of judgment, Adad, lord of the oracle, I bring you, I offer you, a pure fawn, the young of the gazelle, whose eyes are bright, face perfect, hoofs without defect.' (Here follows a list of the innocent pleasures which the fawn has enjoyed.) ' He does not yet know the stag's desire, and I offer him to you. Samag, Adad, arise, and in my supplication, in the raising of my hands, whatever I do, let the invocation which I offer be the truth.' Priestly supplication was generally accompanied by the lifting of the hands. They seem not to have been raised on high, but simply to the level of the face, with the finger-tips approaching. The rites accompanying the duties of the bdril were very numerous, as might be expected from priests of such ancient origin and important functions. 20. The abarakku. — Closely connected with the functions of the bdru were those of the abarakku, of whom, however, very little can be said. The word is written with the same character as is used for itiu, ' sign,' ' omen,' and the like, and was pronounced in Sum. isikim. A mutilated explanation implies also that it was rendered by bdrtl, 'seer.' Abarakku is probably the ^^3^<, abrek, of Gn 41'*^, and, if so, the proclamation made by the Egyptian heralds did not mean 'bow the knee,' but 'the (great) seer,' or the like. The existence of the word in Hebrew is due to Babylonian influence. It is doubtful whether the similar word abriqqu, from the Sum. abrig, has anything to do with this ; but it may be noted that the last is expressed by the characters nun-me-du, ' prince (divine), command bringing,' or the like. 21. The asii.— Tljere may be some doubt as to this being a priestly order, but the leech in ancient times was bo important that the Babylonian priesthood can hardly have failed to include the professors of the healing art among them. Nevertheless, in IJammurabi's Code, they came under the severest clauses of the lex talionis — a fact which may be taken to show that priests in general were not a privileged class before the law. The etymology of Asii is interesting, as it comes from the Sum. azu, meaning, probably, ' water-knowing,' either from the medical 'waters' that he used or from the knowledge that he was supposed to have of the fluids of the body. Other Sum. words translated by dsu were nizu or zalzu, ' oil-knowing,' and mezu or iiibzu, 'voice-knowing' or 'incantation-knowing' (see § 19). As azu also stands for hard, ' seer ' (§ 19), it is clear that he belonged to the same class of temple-official. The severity of tlie lex talionis under which they practised proves that a knowledge of surgery w&e expected of them (see EBE iv. 259 f.). Herodotus (i. 197) says that the Babylonians made no use of physicians, as the people trusted to the advice of those who had already suffered from the maladies which afflicted them. The inhabitants of the capital at least therefore seem to have had unsatisfactory experience of their healing powers. The Assyrians, however, had not come to this conclusion, as many tablets (some of them letters) show. Asii has passed into Heb. -Aramaic as ndn, dsd, with derivatives. It is possible that the mugu was also a physician (Harper, no. 108, rev. 3). The rab-mugi is probably the rab-mag of Jer 39 (Gr. 46)3. 22. Other priestly classes. — Whether the aba, which is a similar formation to azu = dsu, was a priestly class or not is uncertain. It might be translated ' water- [i.e. medicine-] giver.' As a rule, he was a scribe or secretary (in Harper's 33rd Letter he heads a short list of priests). It is probably on account of his apparently secretarial duties that he has been regarded as one of the classes of scribes, tupSari-u, the tipsar of Jer 5V and Nah 3'''. Notwithstanding their various secular occupations, the scribes were often priests. Considerations of space prevent notice of various other priestly titles, but it is necessary to add to the list the temple-officials designated by the Sum. tu-S, 'temple visitor,' or the like {tii, 'to enter '-f e, ' house ' or ' temple '). They had apparently considerable power, but it is not known in what their great influence originated. One of these, Nabflsum-ukin, attached to the great temple of Nebo at Borsippa, married Gigitu", daughter of Neriglissar (see BP 11. iv. [1890] 101 ff.). 23. The heavenly hierarchy. — Though the priestly titles of the gods of the Babylonian pantheon were imitated from those of their earthly priesthood, it is probable that the Babylonians regarded the reverse as being the case. Thus Engur, mother of £a, was the true abrakkaiit (§ 20) of the heavenly (and the earthly) i-kura, or temple ; Nin-sah was the supreme messenger or minister (sukkal-mah) of Anu, the god of the heavens; Eninna-ni-zi was the sukkallu of EnUrta (' Ninip '), one of the gods of healing ; Azagasud was the sura (§ 15) of Enlilla, etc. All, or nearly all, of the great deities had their sukkale, and Samas, the sun-god, had several — he of the right, he of the left, the one who was supreme (mah), and two sukkal Sa-kuSSa, ' heart-resting.' He had also a galldbu (§ 18), one who shore him (of his rays), either when he set or when he was eclipsed. The name of this deity was Engana, ' lord of repose,' or the like. The great god of the various orders of priests seems to have been Ea, who was patron of the kale, 'chanters,' ndre, ' musicians,' (Jii/)e, 'incantation-makers,' bare, ' seers,' iup^aj-re, ' scribes,' dse, ' physicians,' and galldbe, priestly tonsure-cutters. The abode of Eres-ki-gal or Allatu"\ goddess of the under world, was regarded as similarly organized. Nam tar, or ' Fate,' was the goddess's sukkalu, and she had, as well, a divine (? and priestly) fooddistributor (mu or 7nu-haltinimii), The lists of gods also give certain divine titles, which may be priestly, but are not represented on earth. Literature. — Morris Jastrow, Die Religion Babyloniens und Assyriens, Giessen, 1905-12 ; E. Behrens, Assyrischbabylonische Briefe kultischen Inhalts, Leipzig, 1906 ; and the special lexical articles in F. Delitzsch, Assyrisches Handworterbuch, Leipzig, 1S90 ; and W. Muss-Arnolt, Concise Diet, of the Assyrian Language, Berlin, 1905. As the subject is a very extensive one, notes on priestly titles are scattered throughout recent Assyro-Babylonian literature, the most noteworthy being F. Martin, Te'xtes religieux assyriens e.t babyloniens, let ser., Paris, 1903. T. G. PiNCHES. PRIEST, PRIESTHOOD (Buddhist).— For all purposes, ecclesiastical and social, the priesthood in Buddhism is conterminous with the order of monks (Sahglia). Every ordained member of the Sahgha is qualified to act as priest, and to perform those duties which in Buddhism may be considered to attach to the office. Of priestly function, however, in the narrower, more restricted sense of the term with which Western ecclesiastical

  
    PRIEST, PRIESTHOOD (Buddhist) 289 history is familiar, Buddhism knows nothing. The monk or priest, in so far as he has obligations and duties towards the laity, is the servant of ail, for their edification and conversion. His relation to them is that of a minister to their religions necessities, and a conhdant and guide on all the critical occasions of life, as they on their side serve his temporal needs and provide him with the requisite minimum of food and clothing. In neither of the great schools of the North and the youth is there any suggestion of the thought that through a human intermediary man may or must ajii)roach unto God ; and Buddhism has no order or ritual of sacrifice to require the services of an olliciating priest with expert knowledge of the modes and significance of the rites. Whether, as in the Hinayana, in theory at least a man must rely solely upon his own endeavours and virtues to achieve salvation, or, as in the Mahftyflna, upon the merits and assistance of powerful budhisdttvds to sustain his faltering and wayward steps and to bring him to his goal, in neither case is deliverance through or by a human priest. This was the view consistently adopted and enforced by Gautama Buddha himself, if the Pali books rightly interpret the tenor of his directions and teaching. After his death the Law which he had given to his disciples was to be their guide. Each man might gain a knowledge of the truth by his own insight and exertions, as the Buddha himself had done ; and there was no other road to emancipation and rest. If, however, the Mahayanist teachers are right in maintaining the fundamentally mystical and esoteric character of his later instructions, he himself made provision for effectual external aid to be at the disposal of all who sought deliverance from suffering and wrong ; but that deliverance was from a superior divine source and not mediated through a man. The offices, therefore, which the Buddhist priests undertake for the laity are chiefly those of reading and exposition of the Scriptures. In most of the monasteries also, especially in Burma, instruction is given by the older monks or those appointed for the purpose in the elements of secular learning and the simpler doctrines of the faith together with narrative of the life or lives of the Buddha. In this service the Buddhist priests have been for many centuries the national schoolmasters ; and in most Buddhist countries, except as undertaken and forwarded by European government authority or missionary enterprise, no other teaching has been available. On all important occasions, moreover, in the private life of the people, at marriages and births and especially in cases of sickness, the priest is summoned to perform ceremonies and prophylactic rites, to pronounce incantations, and by recitation of sacred texts to expel and keep at a distance evil influences. In some instances simple remedies may be applied. For the most part it is only in Vassa that formal exhortations or orations are made. The practice varies, however, in the dilferent lands in which Buddhism prevails. Usually also the sermons or discourses are delivered not in the temples, which the laity are not expected to frequent for that purpose, but in private houses or in halls erected or lent for the occasion. The preaching work of the early itinerating monks seems to have been done to a large extent in the open air ; but this practice obtains little if at all at the present daj'. The services within the temples themselves can hardly be said to call for the exercise of anj' priestly function. They consist for the most part of invocation and recitations, in which all the resident members of the monastery share, but the laity are not present, unless as accidental spectators. The latter frequent the temples for worship VOL. X. — 19 and to present their oflerings individually or in small groups. There are no general assemblies or combined devotional services. At the principal service of the day the senior monk or another to whom the duty is delegated will deliver a sermon or exposition on Buddhist doctrine or ethics ; he acts, however, less by virtue of his position or ottice as priest than on account of the superior knowledge witli which he is credited. From him the junior monks may expect to receive instruction in the right way of life. In his private capacity also the priest will give advice, and receives confessions. The most elaborate ceremonial and suggestive ritual is to be found in Tibet. Here, at a service that has derived some at least of its main features from Christian example and the commemorative observance of the Last .Sujjper, the Buddhist Lama officiates as priest. Formal Buddhism, however, owns no doctrine of sacrifice or proiiitiatory ofl'ering. Tiie Lamaism of Tibet is Buddiiist in little more than name, and the Lama priest of iiigh rank is endowed with more of priestly fvanction and consideration than the Buddhist monk of other lands. The services in the temple include formal and elaborate liturgies, in addition to the ortlinaiy recitations and instruction. At the frequent festivals the ritual observed is often intricate as well as highly ornate. Extra services also are held at the request of laymen, for which*payment is made in the form of gifts to the monastery, the merit of which accrues to the donor. To a considerable extent these practices have been derived from the West through the agency of early Nestorian missionaries. The monks also visit the houses of the laity to perform ceremonies and to read portions of the Buddhist sacred books. Among the various peoples professing the faith there is no great difference in the offices thus undertaken by the Buddhist priests. Recitation of the Scriptures and more or less formal and regular discourses in the temples on the topics of the Buddhist religion form the larger part of their recognized duties. Moreover, in all the northern countries at least Buddhist usage and ceremonial have been to a considerable extent modified, as in Tibet, by indigenous beliefs and practices. With tliis one excejition the process has advanced farthest perhaps in China, where Buddhist and Taoist priests interchange facilities and mutually ofliciate in the temples of either faith. Chinese monks conduct the services and perfomi their duties in a very perfunctory manner. The Japanese priests, on the contrary, are alert and intelligent, often well-read and interested in the history and doctrines of their .sect, and punctiliously observant of the duties that are incumbent upon them. In some sects they add to their other services that of an active missionary propaganda in defence of the faith. Between the Shintoist and Buddhist priests no interchange of ministry or office takes place at the present time, and the demarcation in manners and appearance, as in duty and ceremonial, is complete. The relations formerly must have been much more intimate and frientlly, and Buddhism has taken over from the national faith functions which would seem to be entirely incompatible with its principles and creed. At funerals especially Buddhist priests are summoned to ofhciate ; on the other hand, at marriages and births, on the more joyous occasions of the family life, the services of the Shinto clergy are in request. In the presentation of the ancestral offerings also the Buddhist priesthood takes an active and recognized part. The equipment and dress of the monks is similar to that found in China, and the same practice of branding at initiation into the order prevails. Whereas,

  
    290 PRIEST, PRIESTHOOD (Chinese) however, in China the branding is upon the shaven head, in Japan the mark is made upon the arm of the monk. It is in Korea that the priesthood holds a position of least prominence, having maintained little authority or dignity. It was otherNvise in the earlier centuries of the history of the country, when Buddhist priests took a leading part in the political as well as in the religious control of the people. More recently their influence diminished, and for a long time they have had little interest or concern in the national life. Their numbers do not increase, they live apart from the people, and are little honoured or consulted. The service of the priest or monk therefore in Buddhism has been closely determined by the origin and early history of the faith, and, except Avhere other conditions have been imposed by its environment, has not travelled beyond those limits. The absence of a doctrine of sacrifice, or of any recognized belief in a future life beyond this world, has necessarily placed a hindrance in the way of the development of a priestly office, and has retarded or altogether checked the growth of any felt need for the ministry of the priest. Notwithstanding, the Buddhist priest, although to a less extent than in Christianity or Hinduism or some other faiths, has a real place among his people, and his office carries with it prerogatives and an influence that are of much importance. It is true that the honour paid to his office has not always, any more than in other countries, been transferred to his person ; and the order is sometimes recruited, as in China, from the lower classes of the population. There can be little doubt, however, that the ascendancy of the priest or monk has been a real and perhaps decisive factor in the history and development of the Buddhist religion. Literature. — R. S. Copleston, Buddhism in Maqadha and Ceylon"^, London, 1908 ; J. Edkins, Chinese Buddhism'^, do. 18113; H. Hackmann, Buddhism as a Religion, Emx. tr., do. 1910 ; R. F. Johnston, Buddhist China, do. 1913 ; H. Kern, Manual of Indian Buddhism, Strassburg, 1896 ; M. MonierWilliams, Buddhism, London, 1889 ; K. J. Saunders, 2'he Stury of Buddhism, Oxford, 1916 ; Shway Yoe (J. G. Scott), The Burman : HisLife and Notions^, London, 1910 ; L. A. Waddell, The Buddhism, of Tibet or Ldmaism, do. 1895 ; see also art. MoNASTicisM (Buddhist). A. S. GEDEN. PRIEST, PRIESTHOOD (Chinese). — The statement, which is so commonly made, that there are three religions in China is apt to convey a very misleading idea of the religious state of that country. Setting aside the members of the various Christian churches, and the adherents of Judaism and Ishlm, and perhaps the Buddhist monks and nuns, it would be hard to describe the average Chinaman as being an exclusive adherent of any of the three systems which are usually called the three religions of China — Confucianism, Buddliism, and Taoism. It would scarcely be too much to say that the basis of his religion is practically the same as that of his ancestors in the days before any of the three teachers from whom these systems professedly derive their origins had been born. As a clearly defined physical type of man has been in occupation of Eastern Asia since pre-historic times, so certain elements in the religious stratification of that area appear to have remained unchanged for an immense period. These elements are shamanism (q.v.) and ancestor-worship (see art. Communion with the Dead [Chinese]). When we first meet with the Chinese, we find them practising shamanistic rites and paying honour to their ancestors, though in addition there appears to have existed belief in a supreme being. Under the Chou dynasty (1122-249 B.C.), Avhen we are beginning to touch firmer ground, there appeared two remarkable ethical teachers, Confucius (551-478 B.C.) and Lao-tse, his elder contemporary, and a somewhat more shadowy personality, whose teaching exercised a great influence on the .subsequent development of Chinese religion. It became separated into two currents : Confucianism, which is more correctly described as a moral than as a religious system, becomes the basis of the state cultus (for the sacerdotal functions performed by the emperor before the fall of the Manchu dynasty in 1912 see art. Confucian Religion) ; and Taoism, the more popular current, becomes to a large extent identified with the shamanistic substratum of Chinese religion, M'hich de Groot terms 'universal animism,'! or the worship of the shcn, departmental spirits animating the various parts of the universe. In the 1st cent, of the Christian era Chinese religion became profoundly modified by the advent of Buddhism, which now became influential in its northern form, the Mahayana, or ' Great Vehicle,' during the reign of the emperor Ming-ti (A.D. 58-76), though the first missionaries of the Indian faith may have reached China as early as 217 B.C. From Buddhism the national religion of Taoism borrowed the conception of monasticism, which now became acclimatized on Chinese soil by the votaries of the two faiths. I. Primitive shamanistic priesthood. — From the earliest times there appear to have existed in China persons of both sexes credited with the possession of mana, or spiritual power (see art. Mana), of a kind found all over the world, which enabled tliem to wield extraoidinaiy powers in the spirit-world. These shamans are for the most part to be identified with the wu, exorcists, mentioned in very early literary records. From the Shu king, or ' Canon of History,' it appears that they were entirely possessed by spirits of ycaig material, which represents the principle of light and warmth, according to the primitive dualist philosophy of the Chinese (see art. COSMOGONY AND Cosmology [Chinese]). Their functions appear to have been threefold : (a) invocation of the spirits of the dead for the purpose of inducing them to partake of offerings ; (b) prophecy by means of knowledge obtained from the possessing spirits ; (c) exorcism of all evil ; this they accomplished in virtue of the yang power which resided in them and enabled them to neutralize the yin element, or element of darkness. In this capacity they would accompany potentates when entering a house of death. Ch. xii. leaf 46, of the Ll kl, or ' Treatises on Ceremonial Usages,' says : 'When a ruler goes to the fune5il rites of a minister, he has with him a um and an invoker, holding respectively a piece of peachwood and reeds.' (The peach-tree was believed to be a source of terror to ghosts, and the bundle of reeds has a magical significance, being employed for the purpose of sweeping away evil.) The Cheu li, or * Book of Institutions of the Cheu Dynasty,' ch. xxv. leaves 30 and 39, says : ' When the sovereign pays a visit of condolence, the invoker for the funeral rites marches in front of him, in company of the wu' ; and 'the male wu on the same occasion walks ahead of him with the invoker.' In the time of the Shang dynasty (1766-1122 B.C.) these ivu appear to have been a kind of order of singing and dancing dervishes. They danced at sacrifices to secure rain. ' At the altars raised to pray and sacrifice for rain,' says de Groot, 'the priestesses, representing the Yin or female part of the Universal Order, to which clouds and water belong, performed dances ; and when disasters prevailed, they conjured the gods by means of chants expressive of grief and distress.' 2 The early texts appear to suggest that the wu were the Chinese representatives of a primitive animistic priesthood found all over Asia, such as the dervish of Muhammadan countries, the Indian fnqir, and the shaman of the Siberian aborigines. When ' posse.ssed,' they sufl'er convulsions and distortions. The possessing spirit is believed to endow them with the power of second sight and of 1 Th& Religious System of China, vi. 1188. 2 vi. 1190.

  
    PRIEST, PRIESTHOOD (Chinese) 291 exorcizing spectres. Some .ancient texts refer to the male wu as hih. They also mention a class of persons called chn/i, i.e. invokers or conjurers. In texts of the Han dynastj' (c. 2U0 u.C.-.\.D. 200) tiie expression wu-rhi(h occurs, tiius indicating that the functions of the two classes had become assimilated. The rmi were frequently employed by tlie emperors of this dynasty. Since disease was popularly ascribed to demoniacal possession, the lou, being exorcists, were much sought after as physicians. In this capacity they were employed in the 4th cent. A.D. to chase away foxes and lizards, which were believed to bring disease. What gave the ivii their greatest influence, however, appears to have been the fact tiiat in their mediumistic capacity they claimed to reveal to their clients the wishes of their departed ancestors. The southern provinces have always been the great .stronghold of wu-inm. Its inlluence witli women was enormous, and probably in early tinies there were more female tlian male v:u. Any woman, married or unmarried, who felt herself capable of becoming a medium could do so. A state of ecstasy was induced by dancing, and perpetuated by monotonous music and the beating of drums. At certain periods i(?«-ism constituted a grave political danger, and, under the influence of its representatives, mandarins were induced to plot against the emperor. Its social influence was, moreover, so great that it led to the complete transgression of the canons of Confucian morality, by which women were forbidden to appear in public in the presence of men. Repressive edicts against ?<;«<-isni were therefore not infrequent. The uni were often employed as exorcists by the Tatar dynasty of Liao, but under the Ming dynasty which succeeded it (1368-1643) vigorous measures were adopted against them. Texts of the Ming period make it clear that the wic had temples and images of their own gods, to whom they offered sacrifice. They were no doubt the same as the thousands of village-temples existing in China at the present day. In all ages the wu appear to have been paid for their services in employing spells, and also for the crime of ' life-plucking,' i.e. dismembering a living body for the purpose of sorcery. At the present time their functions fall into three classes: (1) clairvoyance and .soothsaying ; (2) exorcism ; (3) sacrificial work, with invocation and conjuration. Formerly there existed a division of labour, one class exercising each of these three functions separately, and this condition still exists in the province of Fukien and on Amoy Island. All over China, however, there is found a class of so-called sai-kong, which is almost exclusively occupied with sacrificial work and magical exorcism. In popular estimation this class is the most important branch of the wu-\f>i priesthood. The sai-kong, who are permitted to marry, wear no distinctive costume. Their houses are indicated to clients by sign-boards, on which are written the characters, 'There is a Taoist altar here,' showing that they regard themselves as Taoist priests. In practice the wxc-int priesthood is more or less hereditary ; it is usual for every sai-kong to design one of his sons for his own profession, as he does not like to initiate strangers into its arcana. Before initiation the prospective sai-kong undergoes a fast or vigil. When the hour for the cerenionj- arrives, attired in clean underivear beneath a sacrificial robe, and with bare feet, he is carried on some one's back to the temple in which it is to take place. The reason for his being carried is that the earth is a great repository of yin substance, and contact with it might therefore be dangerous, as it might neutralize the yamj substance within him. The ceremony of initiation is performed by a ini of advanced age, who is known as a kao tsa, ' chief of religion.' The chief portion of the ceremony of initiation consists in the candidate undergoing the ordeal of cHmbing a to t Ml", or ladder which has swords with the blades placed upwards for its rungs. While he undergoes this ordeal, a bundle ot Kiby-clothes and some paper charms are fastened on his back ; the latter he throws down when he reaches the top of the l.vldcr, and the former are restored to their owner at the conclusion of the ceremony. After the ordeal of ladder-climbing is over, the neophyte kneels before the chief to receive the joyful news that he ia now a fully qualified mi-kong. His influence will be proportionate to the number of rungs which he has mounted. No sai-kong may adojit more than one pujiil to succeed him in his profession. Each has a State diploma granting him permission to exercise its functions. This must be registered by the prefect and a fee must be p.iid. In Amoy the sai-kong belong to a club to which each member is bound to contribute, and has the privilege of drawing upon it in time of illness. A sai-kong will call himself a (no shi, or Taoist doctor, and most of his ritual is Taoistic in character. The work of the sai-kong is the propitiation of the gods, who constitute the yang part of the universe. The line of demarcation between vni-'iam and Taoism is illdefined. It was from the vni that the tao shi derived the art of exorcism. ' The difference between the tao shi and the wu class,' says de Groot, ' was flnallj' effaced entirely when the older part of the function of the tao shi, viz. assimilation with the Tao by mental arid bodily discipline in seclusion, was discarded, being incapable of being maintained by them against the competition of Buddhist monasticisin, and against the oppression of ascetic and conventual life by the Confucian State.' 1 A respectable sai-kong accepts what his employer oflers him in the shape of money or kind in return for his professional services, but never demands payment. In officiating at religious ceremonies the sai-kong wears a square silk garment, resembling a chasuble in being without sleeves, and embroidered on the back. It is of magical significance, representing the shape of the earth according to primitive Chinese plulosophy, and invests the wearer with the power of the order of the world or Tao, and enables him to restore that order. It is called to po, 'gown of the Tao.^ There exists also a class of youths known popularly as ki-tong, ' divining youths.' They are believed to possess shen. They usually acquire it at a religious ceremony in a temple, at which they suddenly begin to hop and dance, making strange gestures. When a youth behaves in this waj', tlie bystanders realize that he has become ' possessed.' The case is investigated by a sai-kong, and the possessed youth begins to form a clientele, who employ him as a medium. The ki-tong are employed as exorcists. When an epidemic prevails, they are organized into processions, in which, stripped to the waist, and covered with blood flowing from self-inflicted wounds, they indulge in frantic dancing. They have even been seen carrying heavy pewter lamps, fastened to hooks thi'ust through their arms. Female wic are frequently mentioned in Chinese texts subsequent to the Han dynasty. De Groot knows of no female sai-kong in the Amoy district. Women, however, participate in other kinds of tini-'i^t work. 2. The priesthood in the State religion. — We learn from the Chcu li tliat at the time of its composition the wu were not the only priesthood in Ciiina ; there was also a body of officials charged with the performance of rites and ceremonies, among which those connected with the State religion were the most important. ' Under the direction of a Minister, entitled Ta tsung poh or Superintendent of the Ancestry, . . . those officers had to direct the erection and conservation of the temples and altars of the State and the mausolea and tombs of the reigning House, furthermore, the celebration of sacrifices with music and dances, victims and implements, besides the funeral rites in the royal family, divination and auguration, etc. This ministerial department was 'indeniably a priesthood of Universal Animism, the gods whose \\orship they had to maintain and regulate being the shen which animate Heaven and Earth and their constituent parts and phenomena, as also the spirits of the dead.' 2 De Groot, ^i. IISS.

  
    PRIEST, PRIESTHOOD (Chinese) This priesthood was in its inception an official creation, not a spontaneous development of the animistic substratum of Chinese religion. It was probably the prototype of the li-pu, • board of rites,' Avhich in later a.ues supervised the ceremonial aspects of the State religion. The board of rites was the fifth in order of precedence among the eighteen boards to which the administration of the empire was entrusted prior to the Revolution of 1911, when it was suppressed, its functions being absorbed into those of the ministry of the interior. The Cheu li (xvii.-xxvii.) gives a list of the officials who served under the ministry of rites, with a description of their functions. Thej^ include the superior of the sacred ceremonies and his assistant, a master of the sacrifices, an officer in charge of the vases containing the libations and of the preijaration of the sweet-smelling wine, an officer charged with providing the sacrificial cocks, an official who sets in their places the cups containing the libations at sacrifices, one to set in order the mats, a keeper of the ancestral hall of the imperial family, a keeper of the seals, a keeper of the imperial wardrobe, annalists and imperial secretaries, musicians, a grand augurer, invokers, and sorcerers. The last were the wu, who were already at that period incorporated into the State religion. The board of rites cannot, however, be regarded as a priesthood, since it was charged with the supervision of the State sacrifices merely, and Avas not a body charged with the task of mediating between God and man. 3. The Buddhist priesthood. — There is not in Buddhism any clearly marked distinction between the priest and the monk as in Catliolic Christianity. In the latter religion the priest is one whose dutj'' it is to officiate at the holy mysteries, while the n)onk is one who seeks to sanctify his soul by a life of retirement from the world, it being unusual during the earlier period of Christian monasticism for monks to be priests. In Buddhism, however, there is only one type of religious official whom we may call priests or monks, some of whom live in communities and some of whom do not. In the earliest form of Buddhism, which was agnostic, the idea of mediation was of necessity completely absent. In the first two and a half centuries after the introduction of Buddhism into China Buddhist monks were all foreigners, as it was not till the 4th cent. A.D. that Chinese subjects were permitted to adopt the monastic life. At the present time Buddhist monasteries in China are usually situated outside the cities in the open country, the ideal situation being a wooded height. Their inmates are for the most part recruited from the ranks of children, who are frequently sold to them by a necessitous mother after the father's death. Hackmann mentions a case in which twenty-five Mexican dollars (40s.) were paid for a child. ^ Only a few monastei'ies receive any appreciable number of adult novices. When in their seventh year, these cliildren begin to be initiated into their religious duties. Their heads are completely shaved, and a special teacher is appointed to each. When the final consecration takes place, the novice is branded on the head as a sign of his willingness to endure hardship. Sometimes this branding is voluntarily repeated in later life. Nine vows are usually taken — to abstain from taking life, stealing, adultery, slander, reviling, lying, and feelings of jealousy, hatred, or folly. Sometimes others are added. Devotional exercises, which consist of invocations, praises, and the reading of extracts from the scriptures, usually take place three times a day. They are frequently accompanied by a sacrifice, in which the oblation usually consists of rice or tea. Meditation, both 1 Buddhism as a Religion, p. 218. ambulatoi-y and sedentary, is still continued in some monasteries, but it has widely fallen into desuetude. A moderate-sized community consists of about thirty to forty members. There is a well-organized domestic economy. All owe obedience to the abbot (fang-chang). The community is divided into an eastern and a western half. The eastern deals mostly with secular matters. It includes a book-keeper, guest-master, commissioner of stores, superintendent of field labour, superintendent of water-supply, overseer of the kitchen, manager of the clothing department, another for giving out tea, superintendent of repairs, and others. The western division deals witli the religious side of life, and includes sacristans, chanters, lectors, and monks, who expound the sacred science to laymen. Chinese monks Avear trousers, stockings, and shoes, besides an undergarment extending from the waist to the knees, and a garment covering the whole body. A wide garment is worn over this for full equipment. Poverty has ceased to be enforced, and monks freely accept gifts. The average monk has no real knowledge of the Buddha's teaching. Penalties are imposed on those monks who commit ritual offences, but moral otiences often go unpunished. Punishment is generally administered byfiogging on the naked back by lay-brothers. The monks are for the most part at a low stage of intellectual cultui'e, though a thousand years ago, when Europe was in the Dark Ages, the monasteries of China were filled with philosophers and scholars. A person of good family rarely becomes a monk. When he does so, however, he speedily attains to abbatical rank. Immorality is wide-spread, and this led to the suppression of all the monasteries in Fuchow in the years 1830-40. It is, however, unwise to generalize on this point, as the reputations of individual monasteries vary very greatly ; that of the celebrated monasteries of Chiu-hua and Puto stands high. The use of opium is also prevalent among the monks. Individual monks of ascetic life are found, and even in recent times a monk has sometimes been voluntarily burnt alive on a funeral pyre. Monks are usually cremated at death. Besides the ccenobitical communities, Buddhist hermits are found in China. They dwell in poor huts or in holes in the mountains, and are maintained by alms or by a neighbouring monastery. The hermits do not shave their heads, but wear their hair long. Some w^o are more ascetic than their fellows live in small mountain caves, into which the sunlight never penetrates. When such a one dies, his body is embalmed in a special manner, and, after being painted and gilded, is set up in a temple as an object of veneration. There is no supreme authority over all the monks in China, each monastery being self-contained. The government has, however, bestowed an official status on some of the abbots, who act as intermediaries between it and the monasteries. These abbots are responsible to the government for the conduct of the monks. Any ordained monk may move at will from one monastery to another, on showing a pass issued by his abbot, or he may adopt an itinerant mode of life. Buddhist monks are usually known as bonzes, a Japanese term introduced into China by Roman Catholic missionaries. 4. The Taoist priesthood. — The indigenous religion of Taoism, which, though it professes to be founded on the ethical teaching of Lao-tse, nevertheless in some of its manifestations appears to merge imperceptibly into the popiilar animism of the country, began under the influence of Buddhism to evolve an organized priesthood and ritual soon after the opening of the Christian era. At

  
    PRIEST, PRIESTHOOD (Egyptian) 293 present there are two orders of Taoist priests, one celibate and one married, the latter, however, being composed of priests niaiTied before ordination. They reside in their own dwellings and wear the ordinary dress of the country. The Taoist priests do not shave the head like the Buddhist ones, but bind the hair on the top of the head. Many lead an itinerant life, and derive a livelihood from the sale of charms. Tliey are for the most part as ignorant of tlie teaching of Laotse as are the Budclhists of the teaching of Sakyamuni. They study instead the pseudo-sciences of astrology and alchemy. Candidates for the Taoist priesthood stiidy for five years. Before initiation they fast for three days, and bathe in water scented with orange-leaves ; then, going into the presence of an image of Lao-tse, they seek his blessing. A licence has then to be obtained from a mandarin. The abbots of Taoist monasteries are called sze-sze. At the head of the Taoist Clnuch is a patriarch who lives in the temple known as Shang-ch'ingkung, on the Dragon and Tiger mountains in Kiangsi. He is descended from Chang-ling, a noted healer, who flourished in the province of Sze-ch'wen under the Han dynasty. His cures obtained for liim a great reputation, and he healed a number of sick persons by inducing them to write down a confession of their sins on paper and swear not to sin again. When this had been done, he threw the confessions into the water. Chang-ling's cures attracted a great number of followers to him, and he instituted a semi-clerical caste, which appears to have been the genesis of the Taoist priesthood. His work was continued by his son Heng and his grandson Lu. It is said that the patriarch is chosen in the following manner. When one dies, all the male members of the clan asseml)le, and the names of each are engraved on pieces of lead, which are deposited in an earthenware vessel full of water. Priests then invoke the deities of the Taoist triad, to cause the piece on which the name of him whom the gods have chosen is inscribed to float to the top.^ The services of the Taoist and Buddhist clergy are for the most part made use of quite indiscriminately by the population. The late empress-dowager once emploj'ed Buddhist priests to pray for rain at one altar and Taoists at another. At the funeral of Li Hung Chang priests of both religions officiated. Owing, however, to the elaborate eschatology evolved by Buddhist theologians, the priests of this religion rather than the Taoists are generally employed for the purpose of offering sacrifices to alleviate the sufferings of the departed. 5. The clergy and the State. — The monastic ideal was naturally alien to the Chinese temperament, with its deep inbred respect for the ties of family life, and this antipathy showed itself in the hostility of official Confucianism towards Buddhism on its arrival in the country. In A.D. 714 a fierce persecution broke out, during which 12,000 religious of both sexes were compelled to return to the secular state, while in a still more bitter persecution in the following century 4600 religious houses were closed and 200,000 monks and nuns were secularized. Buddhism, however, survived these persecutions and was very powerful in the 10th and 12th centuries. The Taoist church also felt the hand of the State, celibacy being enforced upon its clergy by the first emperor of the Sung dynasty. The legislation affecting the convents and clergy is embodied in the Ta Tsing luh li, ' Fundamental and Supplementary Laws of the great Ts'ing Dynasty.' ^ Many of the laws contained in this work are also found in the Ming 1 Gray, China, i. 103. - The Manchu dynasty, which gained possession of the throne in 1644. code. It provides that, if any Buddhist or Taoist priest is ordained without a State diploma, he shall receive eighty stripes with a long stick. No abbot may administer the rite of ordination without governmental permission. Since this has been frequently refused, tliere has grown up a large body of unconsecrated clergy, who wear clerical dress. A Buddhist or Taoist priest is permitted to adopt one pupil on attaining the age 01 forty. Hung-Wu, the founder of the Ming dynasty, who ascended the throne in 1368, ordained that all the clergy demanding State recognition should pass a competitive examination in the Confucian classics, thus creating an intellectual link between them and the national culture. Various edicts were issued by the Manchu emperors, restricting the growth of the clergy, though tiieir services were often made use of during the rule of tliat dynasty. In the southern provinces Buddhist prie.sts have frequently been employed by mandarins in rainmaking ceremonies and in exorcizing swarms of locusts. Of late years, however, monasticisra has declined rapidly, and the clerical jirofession is universally despised. A census taken by the Peking police in 1908 revealed the fact that there were in the capital only 1553 Bu<Idhist and 133 Taoist priests. It seems most probable that one of the chief causes which have operated in checking the growth of a powerful sacerdotal caste in China has been the system of making admission to public offices dependent on the results of competitive examinations. LiTERATuaE.— J. J. M. de Groot, Tfie Religious System oj China, 6 vols., Leyden, 1892-1910, Sectarianism and Religions Persecution in China, 2 vols., Amsterdam, 1903-04, 'On the Origin of the Taoist Church,' Traiix. of the Third International Congress for the Hist, of Rclijjions, Oxford, 1908, i. 138 ff.; Le Tcheou-IA, tr. E. Biot, Paris, 1851; H. Hackmann. Buddhism as a Religion, Ene. tr., London, 1910 ; J. H. Gray, China, 2 vols., do. 1878 ; R. F. Johnston, Buddhist China, do. 1913. H. J. T. Johnson. PRIEST, PRIESTHOOD (Egyptian).i— L iNTRODUCTWy. — All the numerous communities that occupied the Nile valley just before the dawn of history possessed their respective local divinity or divinities." Civilization had already so far advanced that the members of each political group would have been severally engaged in agricultural, industrial, or administrative occupations. Consequently the task of performing the services which every community as a whole owed to its gods would have devolved upon, or been deliberately deputed to, a special body of men. An Egyptian priesthood, therefore, may be described as a body of men separated from tlie rest of the community for the service of a god. At the head of the local priesthood or priesthoods was the local chief, members of whose family held all or some of the more important priestly offices. This is presumed from what we know to have been the prevailing practice of the historic period, in accordance with which the nomarch, or chief official in a district, seems ipso facto to have been 'superintendent of the prophets' (fwy-rj Ijmw-ntr) of the local divinities.^ II. The POSITION OF THE KING.— 1. The king as high-priest. — In historic times, under the strongly centralized form of government instituted by Menes or his immediate successors, all the religious functions of the local chiefs, along with their political functions, were united in one ]ierson, the King. Thus the king became in theoiy the high-priest of all the local divinities. The 1 The writer of this article is indebted to Dr. A. H. Gardiner for many valuable suggestions and references. 2 J. H. Breasted, A Hist, of Egypt, London, 1906, p. 30 f. 3 E.g., K. Sethe, Urkunden des dgyp. Altertums, 1. (Leipzig, 1903) 24 ff. ( = J. H. Breasted, Ancient Records of Egypt, Chicago, 1905-07, i. 213 ff.); P. E. Newberry, Beni Hasan, London, 1893, i. 12; F. LI. Griffith, The Inscriptions of SiHt and Dlr Rifeh, do. 1889, pi. 3ff. ; Breasted, Anc. Records, iv. 787.

  
    294 PRIEST, PRIESTHOOD (Egyptian) current beliefs about the divine nature of the king facilitated his assumption of all the high-priesthoods. He was not merely looked upon as the earthly representative of the god Horns, who, originally the local god of Buto, was earlj- identihed with the sun-god Ke of Heliopolis,' but he was actually regarded as a form or manifestation of that god.^ The king was therefore a god, and indeed was'commonly spoken of as the ' good god.' ^ Moreover, by the tinie of the Vth dynasty the king was believed to be the physical son of the sun-god, the State god of Egypt.^ The king was thus the natural mediator between the gods and mankind — he was in fact the high-driest par excellence. In this capacity he built the temples ; and in the reliefs which adorn their walls he alone is depicted as worshipping the gods and making offerings to them.^ But it was impossible for the Egyptian king, who was the responsible head of a highly complex system of government, to exercise his high-priestly functions except on rare occasions ; he accordingly was obliged to depute them to the heads, or higher members, of the various local priesthoods,^ who were conceived of as the Pharaoh's representatives, or else to special emissaries.' (a) The foregoing statement explains why a priest of Harshef of Herakleopolis Magna is called ' king of Upper Egypt ' (7iysirt).^ One of the formulas used in the daily service in the temple distinctlj' states that the officiating priest represents the king : ' I am a prophet (hm-ntr), the king has sent me to behold the god. '9 (b) The king always appears to have retained the right to appoint the high-priest of the temple, who was his deputy in a special degree (see § XII. i). 2. The king as son of the divinity.— The king, as we have seen, was Horns, and also the son of Ke, the State god. Many of the local gods, in order to enhance their prestige, were identified with Re.^" Hence the king would not only be the high-priest of tliese local gods but also be regarded as their son. This idea of the sonship of the kingwould soon affect the relationship of the king with all divinities, male or female.^^ The living king, according to the characteristic theological conception of him, was Horus. But Horus was son of Osiris ( = the dead king). Under the influence of the Osiris myth the relationship of the king with any god or goddess was conceived of as that of Horus with Osiris ; accordingly every divinity was an Osiris for cult purposes.^- The high-priests, or leading members of the local priesthoods, were, as we have seen, the king's deputies, and as such impersonated the king in the temple services. Occasionally, therefore, as will be seen in the two following sections, the priest appeared in the role of the son of the god whom he served, or he displayed some of the characteristics of sonship. III. The priest as son of his god.—i. The ' son whom he loves.' — A priest with the title 1 Sethe, Zttr alttigpp. Sage vom Sonnenauge das in der Fremde war, Leipzig, 1912, p. 5 f. 2 A. Erman, A handbook of Egyptian Religion, Eng. tr., London, 1907, pp. 35, 37 ; Sethe, Zur Sage vom Sonnenauge, p. 5f. 3 Erman, p. 36 f. 4 /ft. p. 37 f . 5 lb. p. 52 f . 6 lb. p. 53 ; N. de G. Davies and A. H. Gardiner, The Tomb of Amenemhet, London, 1914, p. 87 f. 7 E.g., H. Schiifer, Die Mysterien des Osiris in Abydos unter Konig Se.tostris III., Leipzig, 1904, p. 10 ff. ; see'.also § III. 1. 8 H. Brugsch, Dictionnaire geographique de I'ancienne Egypte, Leipzig, 1S77-SO, p. 1377; Sethe, ZX xlix. [1911] 33. The title of a (iriest of Min in the Dendereh list (Brugsch, p. 1374) which looks as though it were blty, 'king of Lower Egypt,' is probably, in view of W. M. F. Petrie, Koptos, London, 1896, pi. viii. line 2, the word generally determined with the seal-sign 0 and translated ' treasurer ' or 'chancellor.' 9 A. Moret, Le Rituel du culte divin joumalier en Egypte, Paris, 1902, p. 42 f., and ct. p. 55. Cf. also Davies-Gardiner, p. 87 f . 10 Erman, p. 57. n lb. p. 52. 12 lb. p. 45 ; see also art. Purification (Egj-ptian), § V. 4. ' son whom he loves ' figured in the ' Opening of the Mouth,' a ceremony performed on behalf of statues in what the P^gyptians called the ' House of Gold,' i.e. the sculptor's studio. ^ The 'son whom he loves' represents Horus, ^ while the statue from the ritual standpoint is Osiris. At a very early date the use of this ceremony may possibly have been restricted to the statue of a dead king ( = Osiris). In such a case the ' son whom he loves ' would naturally have been the living king (=: Horus). When the use of the ceremony was extended to all statues, the office of ' son whom he loves' necessarily devolved upon a deputy. Thus Sehetepibre', a high official under Sesostris iii., informs us that he ' acted as son whom he loves in the procedure of the House of Gold' at Abydos — i.e., he took the part of the king at the consecration of a new statue of Osiris. s So also Ikhernofret, who was commissioned by the same king to superintend the making of a statue of Osiris and other accessaries of the Osirian cult.* The fact that the sem, a title of the high-priest of Memphite Ptah, plays a prominent part in the ' Opening of the Mouth ' ^suggests that the ceremony originated in the sculptors' workshops, which, from an early date, were closely connected with Memphis and tlie great temple of Ptah.^ The sem figures not only in the ' Opening of the Mouth ' but in all the funerary ceremonies (see § XIV. [e]), which, as is now generally recognized, were originally performed on behalf of the kings of the Memphite dynasties.'' ' Son whom he loves ' was also a title of one of the priests of Harshef, the god of Herakleopolis Magna.8 It was not a distinctively high-priestly title, for it was held by a tve'eb of Harshef.9 Herakleopolis, it should be remembered, was the seat of the IXth and Xth dynasties, the successors of the feeble kings of the Vllth and Vlllth dynasties, who were Memphites.io That probably accounts for the presence of a ' son whom he loves ' and a ' king of Upper Egypt ' (see § II. [a]) among the priests of the Herakleopolitan god Harshef. For the mortuary priest as Horus, son of Osiris, see below, § VI. 2. 2. The ihy priest of Hathor.— Hathor, the goddess of music and dancing, is often depicted with a small boy rattling a sistrum in front of her. This boy is her son, ^Jarsamtowi the child, also called 'Ihy or ' great 'Ihy.' " The king, in the capacity of fjathor's son, similarly rattles a sistrum in front of her and is called ' goodly 'Ihy of the golden one of the gods,' i.e. of ^athor.'* Like the king whom they represented, ^athor's priests also impersonated her son ^arsamtowi, for ihi/ occurs in the list of titles of the priests of IJathor of Dendereh. ^^ A variant form, ihwij, is applied^-to priests of ^athor, represented as dancing and clattering castanets, in the tomb-chapel of a Cusite nomarch^* and in that of a Theban official. ^^ The inscription attached to a similar scene in another tomb-chapel at Meir clearly shows that the i/iwy-priests there depicted belonged to the temple of $athor of Cusse.^" IV. TUE PRIEST EXERCISING THE FUNCTIONS OF THE GOD. — In human families the functions of the parent often descend to the son. Does that I Davies-Gardiner, p. 57 f. 2 /ft. pp. 56, 59. 8 Breasted, Anc. Records, i. 746. 4 Schiifer, p. 15 f. ; Hreasted, Anc. Records, i. 667. 6 E. A. W. Budge, The Book of Opening the Mouth, London, 1909, i. 155 ff. ; Davies-Gardiner, p. 59 f. «M. Stolk, Ptah: ein Deitrag zur Religimisgesch. des alten Aegyptens, Berlin, 1911, pp. 12, 21. 7 Davies-Gardiner, pp. 55, 87. 8 Brugsch, pp. 1361, 1377 ; Schiifer, p. 16. 9 F. LI. Griffith, Catalogue of the Demotic Papyriin the John Rylaads Library, Mancliester, 1909, iii. 83, 108. i« Breasted, History, p. 147. II E. Naville, The Temple of Deir el Bahari, London, 18981908, pt. iv. pi. civ. ; C. K. Lepsius, Denkmdler aus Aegypten und Aethiopien, Berlin, 1849-59, iv. pis. 33, 40, 52, 69a-c, 76, 79c. 12 Lepsius, iv. 116 ; cf. A. M. Blackman, The Temple of Blgeh, Cairo, 1915, p. 25. 13 Brugsch, p. 1375. 14 A. M. Blackman, The Rock Tombs of Meir, London, 1914-15, i. 22 ff., pi. ii. 15 Davies-Gardiner, p. 94 ff., pi. xix. f. 16 Blackman, Rock Tombs of Meir, ii. p. 24 f., pi. xv.

  
    PRIEST, PRIESTHOOD (Egyptian) 295 account for the titles of the high -priest {n} of Ptah of Mt'in]>his, (f>) of lle-Atum of Heliopolia? I.' The high-priest of Ptah.— Ptah was the craftsman of tlie <,'oilsi and the patron of craftsmen.^ His liigh-priest was entitled 'he who is great at directing the craftsmen,' xvr hrp hmiot ; one of iiis duties was to supervise the work of the royal craftsmen, who were closely associated with tlie Ptah tcMiipk'.' 2. The high-priest of Re.— The chief title of the higli-priest of Ko' was ' he who is great at seeing,' %vr m\\. He was also described as being 'over the mysteries of heaven,' or as ' he who sees the mysteries of lieaven.'^ A. H. Gardiner has suggested to the writer that the sun-god's high-priest bore these titles not because he was permitted to gaze upon the god, but because the god's function of unrestricted vision was transmitted to him as deputy of the king, to whom, as 'son of Ke,' this and other functions and qualities of Re" were frequently assigned.' V. HONORIFIC PRIESTHOODS. — A somewhat similar concoption to that discussed in § IV. lies, perhaps, at the back of tlie honorific priesthoods of the Old Kingdom," the holders of these priesthoods rellecting in their functions the character of the divinity whom they served. Thus the ' prophet of the great morning-god,' hm-nir cbvl-ivr,'' seems to have been the king's barber, the god in question being the royal beard personified.^ The ' prophet of Meet,' the goddess of righteousness and truth, was a judge ; ^ the ' prophet of Hike',' magic personified, a magician ; ^^ the ' prophetess of Hathor,' the goddess of music and dancing, a dancer. ^^ VI. Impersonation op divinities by PRIESTS AND PRIESTESSES. — Egyptian priests and priestesses not merely exercised the functions of divinities ; they sometimes actually impersonated them. The classic example of this is of course the Pharaoh himself. The primitive kings of Bute and Ombos were orisinally no doubt high-priests of their respective local t;ocls, Horns and Seth. The historic Pharaoh actually was Horus and Seth (see above, § II.), i^ and his queen is called 'she who sees Horus and .Seth.'J^ Similarly the king is the embodiment of the Upper Egyptian vulture-goddess of El-Kab and of the snake-goddess of Buto, and as such is called iibty, 'the two mistresses.'!* I. lun-rautef, ' pillar of his mother,' as is clearlj* shown by a number of inscriptions, is a name for the young god Horus. ^' Most of the representations of lun-mutef, however, depict not the god, but a priest impersonating him.^* lun-mutef is I E.(j., Naville, Das (igyv. Todtenbuch, Berlin, ISSo, i. oh. clxxii. line 32 ; Stolk, p. 13. •- Stolk, p. 13. 3 Breasted, Anc. Records, i. 211, 239; A. Erman, Life in Ancient Egypt, Eng. tr., London, 1894, p. 290 f.. Handbook, p. 53 f. * A. Mariette, Les 3fastabas de I'ancien empire, Paris, 18S289, p. 149; Erman, Life, p. 290; cf. A. H. Gardiner, ZA xlvii. [1910] 92, pi. 1, line 1. For other titles of the high-priests of Re' of Heliopolis see G. Daressy, Annates du Service, xvi. [1917] 193 tf. ^ E.g., Breasted, Anc. Records, i. 747= H. O. Lange and H. Schafer, Grab- und Denk«teine des mittleren Reicks iia Museum von Kairo, 2 vols., Berlin, 1902-08, no. 20538, ii. line 11 f. ; Pap. Anastasi, iv. 5, line 6ff. =Se?ecf Papyri in the Hieratic Character from the Collections of the Brit. Mtis., London, 1844, pi. Ix'xxvi. ; art. Pukification (Egyptian), 5 V. I (c) ; cf. Breasted, A nc. Records, ii. 141 ff . *> Erman, Handbook, p. 53. "• Mariette, p. 36C. » See art. Persosificatio.n (Egyptian), 9(1;), 4. » Erman, Life, p. 290. 1" A. H. Gardiner, PSBA xxxvii. [1915] 261, xx.wiii. [1916] 129. II Erman, Life, p. 290 ; Davies-Gardiner, p. 94 ff. ; see also § VI. 4. 1"- Sethe, Zur Sage vom Sonnenauge, p. 5. IS Sethe, ap. J. Garstang, Mahdsna and Bet KhallHf, London, 1903, p. 23. !•• Sethe, Zur Sage vom Sonnenauge, p. 11. 15 Sethe, Urkuniien, iv. [190.5] 157= Breasted, Anc. Records, ii. 138 ; E. L. Lushington, PSBA vi. [1878] 527 ; J. Capart, ZX xli. [1904] 88 f. ; A. Mariette, Abydos, Paris, 1SG9-S0, i. pis. 28a, 31, 33, 34, ii. 54, 55 ; Lepsius, iii. 202 f., 200*'. 16 An exception, perhaps, is Lepsius, iii. 123a. always a.ssociated with the king, and he seems to represent Horus in the role of tutelary god ' of the Egyptian Pliariioiis.^ In this capacity he otiiciateil at the coronation,^ and at the jubilee, or serffestival,* walked in front of the king in the procession to the temi)le,* and acted as intermediary between the king and the gods." (a) The divine status of lun-mutef is strongly emphasized in his relations with the dead king, in whose presence he is often seen pronouncing the hotp di nisuf formula and making offering. Since lun-mtitef was Horus and the dead king Osiris, the latter would naturally be expected to appear in the rOle of the former's father. The reverse, however, is the case, and the dead Pharaoh is spoken of as lun-mutef's son.** (//) lun-mutef refiresents Horus as a youth in Khenmiis,^ the supporter and protector of his widowed mother Isis. lunmutef, therefore, generally wears the side-lock of hair. Compare the name 'pillar of his mother' with the expression 'staff of old age,' used of a young man who is associated in office with his aged father in order to lighten the burden of his responsibility.io 2. In the funerary ceremonies as originally performed " in the early Memphite age tlie parts of Osiris and his son Horus were duly filled by the dead and the living king. Since the king could not possibly officiate in the funerary temples of all his dead predecessors, the part of Horus the son would be deputed to the chief mortuary priests " (cf. §§ II. 2 and III.). When the funerary rites came into general use and all dead persons were identified with Osiris, every mortuary priest, when making ofiering to the dead, impersonated Horus. ^^ Again, the embalmer (wt) impersonated Anubis — the god who embalmed Osiris, and hence the prototype of all embalmers — and accordingly often wore a jackal mask." (a) A funerary priest is therefore actually entitled 'Anubis the embalmer,' 'Inpw wf.is The same title is also borne by Defaihap, ruler of the Lycopolite nouie of Upper Egypt.i" at whose capital Asyiit there was a temple of Anubis as well as one of Upwawet.i^ 'pefaihap held this title in his capacity of high-priest of Anubis, whom, in certain religious performances, he must have impersonated. In a funerary scene in a tombchapel at Meir a priest, instead of being labelled wt, ' embalmer,' is called ' he who presides in the god's booth," a regular epithet of Anubis.18 Similarly a priest, who seems to have otticiated at tlie ' Opening of the Mouth ' (see above, § HI. i), is entitled on his friend's stele i" 'Anubis in the House of Gold.' Another priest (mentioned in the same stele), who was ' chief of the lectors in his town,' bears the appell ilion 'Anubis in the Good House,' i.e., this priest impersonated Anubis in the embalmer's workshop (see below, § XIV. 6). (b) The officiants who wash the corpse during the process of embalming impersonated Horus and 'Tholh.^O 3. (a) Two priests, impersonating Horus and Seth, or Horus and Thoth, and wearing appropriate masks,^' sprinkled the king with water before he officiated in a temple. 1 Sethe, Zur Sage vom Sonnenauge, p. 5. 2 Cf. Lepsius, iii. 129, text behind Amun, line 5. 3 Naville, Deir el Bahari, iii. pi. Ixiii. ; D. Randall-Maclver and C. L. Woolley, Buhen, Philadelphia, 1911, p. 52, pi. 20; cf. Lepsius, iii. 53. ■1 Lepsius, iii. 36. 5 Mariette, Abydos, i. pi. 31; Lepsius, iv. 71a; Blackman, Temple of Blgeh, pi. xxvi. 8 Lepsius, iii. 123n ; Naville, Deir el Bahari, pi. lix. 7 See Davies-Gardiner, p. 79 ff. 8 E.g., 3. V. ChampoUion, Monuments de I'Egypte et de la Nubie : Notices descriptives, Paris, 1844-S9, ii. 436 ; Mariette, Abydos, i. pis. 2Sa, 33. y Sethe, lTrkunden,'w.\bT ; Breasted, Development of Religion and Thought in Ancient Egypt, New York and London, 1912, p. 29 f. 10 Gardiner, ZA xlvii. 94 ; F. LI. Griffith, Hieratic Papyri from Kahtui and Gurob, London, 1898, p. 30. 11 Davies-Gardiner, pp. 55, 87. 12 /ft. p. gS. 13 Cf. Sethe, Die altdgyp. Pyramidentexte, Leipzig, 1903-10, p. lla. 11 Davies-Gardiner, p. 58 ; Naville, Das agyp. Todtenbuch, pi. 11 f. 15 Lange-Schafer, i. no. 20558, I. line 3. 16 Griffith, Sii4 and Dir Rifeh, pi. 4, line 23, pi. 10, line 1. 17 lb. pi. 8, line 305. 18 Blackman, Rock Tombs of Meir, iii. 28, with note 12, pi. xxl 19 Lange-Schafer, ii. no. 20457. , r • ■ ■■^,.. 20 G. Moller, Die beiden T''tenpapyrus Rhind, Leipzig, 191.>, I. vi. Iff. ; see art. Pirificatiox (Egyptian), § V. s (e). 21 Mariette, Dendereh, Paris, 1869-SO, i. pi. 10 ; Blackman, The Temple of Deir, Cairo, 1913, pl. xlii. ; Lepsius, m. pi. 124rf ; see also art. Purification (Egyptian), § V. i (d).

  
    296 PRIEST, PRIESTHOOD (Egjrptian) {b) Atum and Month, or Re-^araklite and Amun, may have been similarly impersonated by priests at the purification of the infant heir to the throne.^ (c) So probably also was the god Yahes, who officiated at the coronation.^ 4. The priestesses of ^latbor, who danced in her lionour, consciously impersonated her.* They partook in consequence of the nature of the goddess, and were able to impart her qualities to her devotees.* 5. Two female mourners, called the ' great kite ' and the 'little kite,' impersonated Isis and Nephthys in the funerary ceremonies.' In two passages in the Pyramid Texts Isis and Nephthys are spoken of as two birds — the form which they assumed when they set out to seelt for the missing corpse of the murdered Osiris. t> VII. Further relationships of priests AND PRIESTESSES WITH DIVINITIES.— 1, 'Father of the god.' — The relationship of the priest with the god could be other than that of son. A very common priestly title in the New Kingdom and subsequent age is 'father of the god,' it ntr ; the holders of this title, in the enumerations of priests of those periods, come between the prophets and we eb-priests.'' The appellation ' father of the god ' primarily belonged to the liing's father-in-law.8 As a priestly title it probably meant that the holder had one or more daughters in the god's harim.^ 2. The god's concubines. — Human concubines were assigned to certain gods — e.g., Amun of Thebes,^" Onuris,'i lun-mutef:'^ also possibly Upwawet of Asyfit'3 ^nd Khnum of Hermopolis.^* These concubines are in a special degree a feature of the cult of Amun, probably owing to his markedly sexual character ; they are frequently referred to in the texts of the New Kingdom and subsequent period. ^^ It should be noted that the name of the great temple at Luxor is 'southern harun of Amiin,'i6 and that the inscription on Che statue of Ibe 1' mentions Amiiu's Jiarim of concubines Oplt-f n bnryt-f). At the head of Amun's concubines was the wife of his high-priest, her title being ' chief concubine of Amun.' ^8 The concubines were doubtle.ss the female musicians {Sm'wt)^^ Avho were attached to his, as apparently to every other, temple (see below, 3 [6], and § VIII. 3 [d] i. ). The view that the female musicians of Amun formed his harhii is further supported by the fact that in one instance the wife of a high-priest of Amun, instead of tlie I A. Gayet, Le Temple de Louccor, Paris, 1891, pi. Ixxv. ; Naville, Deirel Bahari, iii. pl. Ivi. ; art. Pdrification (Egyptian), § V. I (a). ^Naville, Deir el Bahari, iii. pis. Ixiii., Ixiv. ; Sethe, Urkunden, iv. 262 ; Breasted, Anc. Records, ii. 99. 3 Davies-Gardiner, p. 95. 4 Blackman, Rock Tombs of Meir, i. 23 ff. s Lepsius, ii. 1016 ; J. J. Tylor and F. Ll. Griffith, The Tomb of Paheri at eC-Kab, London, 1894, pl. vi. ; Davies-Gardiner, p. 49 ; cf. Naville, Das dgyp. Todtenbuch, i. pl. iii. 6 Sethe, Pyramidentexte, 1255 ff., 1280 £E. V Gardiner, ZA xlviii. [1911] 94. 8 L. Borchardt, 'Der iigyptische Titel " Vater des Gottes" als Bezeichnung fiir "Vater oder Schwiegervater des Konigs,'" in Berichte der philotogisch-historischen Klasse der konii/l. stichsischcn Gesellschaft der U'issenschaften zu Leipzig, Ivii. [1905] 251 ff. 9 lb. p. 266 ff. 10 Erman, Life, v. 295 f., Hatidbook, p. 72. II J. Capart, ZA xli. 89. 12 /ft. 13 Griffith, Siilt and D^r Rtfeh, p. 113, line 29 f. ; H. Brugsch, Hieroglyph.-demot. Worterbiich, Leipzig, 1867-82, Suppl. 938. 14 Lange-Schafer, i. no. 20025, a, line 7. 15 VV. Wreszinski, Die Hohenpriester des Amon, Berlin, 1904, p. 10 and passim ; A. Mariette, Catalogue giniral des manum£nts d'Abydos, Paris, 1880, no. 1137; Annales du Service, v. [1904] 95 f. ; Gardiner, ZA xlv. [1909] 127, note 2. 16 Sethe, Urkunden, iv, 409 ; see Gardiner, ZA xlv. 127, note 2. 17 Annales du Service, v. 96 ; Breasted, Anc. Records, iv. 958 L. 18 Wreszinski, foe. cit. ; Gardiner, ZA xlv. 127, note 2 ; Erman, Handbook, p. 72. 19 Erman, Life, p. 295 f., Handbook, p. 72. regular title ' chief concubine,' bears that of ' singer {hnt) of Amun.' ' 3. ' The god's wife.' — (a) From the Vth dynasty onwards 2 the king was I'egarded as the physical ofispring of the sun-god [s] B' n ht-f, ' son of Re of his body ').* According to the scenes and inscriptions in the XVIIIth dynasty temples of Deir elBahri and Luxor,* Amun, then identified with the .sun-god,' assumed the form of the reigning Pharaoh,* had intercourse with the queen, and so begot the heir to the throne. The queen was therefore called ' the god's wife,' with the additional title of ' votaress of the god,' ' Possibly the union of Amun and the queen was supposed vo take place in Luxor temple, ' the southern harlm of Anmn ' (see above, 2); 8 that would explain the presence in this temple oJ the scenes depicting the birth of Amenophis in., by whom the greater part of the present building was erected. A statuette in the Cairo Museum 9 represents 'the god's wife,' 'the god's votaress,' Amenirdis, sitting on Amiin's lap ; the pair mutually embrace. (b) ' The god's wife ' acted as chief priestess of Amun,^" and her duties, as we know from inscriptions, consisted in rattling the sistrum ' before his beautiful face.'^^ In performing tiiis service she would be assisted by the concubines, ^^ over whom she presided in her capacity of Amun's legitimate consort.^* The concubines, as we have seen, were probably the female musicians of Amiin [Sniivt n 'Imn), who are specifically stated to have been attached to the house of ' the god's votaress.' " Perhaps the statement in Herodotus, i. 182, about the woman who 'lies in the temple of Theban Zeus,' refers to 'the god's wife' or to the chief concubine of Amiin.is (c) ' The god's wife ' is first mentioned in inscriptions of the early XVIIIth dynasty. ^^ After the fall of the XXth dynasty Thebes became a spiritual principality ruled by the high-priests of Amiin. But from the reign of Osorkon in. of the XXIIIrd dynasty to that of Psauitik III. of the XXVIth, Thebes was governed, not by the high-priest of Amiin, but by a succession of five ' god's wives.' ' The god's wife ' was now no longer the queen, but a daughter of the ruling house, and she had to adopt a daughter to succeed her.i'' {d) While Thebes was governed by these sacerdotal princesses, the high- priest of Amun was merely a religious figure-head, all power being vested in the hands of individuals of minor sacerdotal importance, such as Menthemhet,^* who was only fourth prophet of Amun. Finally, upon her adoption by 'the god's wife,' Nitokris II., the first prophetship (high-priesthood) of Amiin was bestowed upon Psamtik lll.'s daughter, 'Enkhnesnefei'ibre'.^^ / 1 Wreszinski, p. 9. 2 Breasted, History, p. 121 fl., Anc. Records, ii. 187 ff. 3 Lepsius, iii. ie, 5d, and passim. ■1 Naville, ii. pl. xlvi. ff. ; Sethe, Urkuiiden, iv. 215 ff. ; Gayet, Temple de Loitxor, §§ 62-68, and 75 ; see also Breasted, Aiie. Records, ii. 187 ff. 5 Erman, Handbook, p. 57 f. 6 Sethe, Urkunden, iv. 219, line 11 = Breasted, Anc. Records, ii. 196. 7 Erman, Handbook, p. 72, Life, p. 296 ; Breasted, Anc. Records, iv. 521, 942 f., 958c. 8 See also E. Chassinat's remarks in Bulletin de I'Institut fran<;ais d'archMogie orientate du Caire, x. [1912] 191 f. 9 G. Legrain, iJTr xxxi. [1909] 139 ff., Statws et statuettes de rois et de particuliers, Paris, 1907-14, iii. no. 42199. 10 Cf. Brugsch, Diet, geogr. p. 1361. 11 lb. ; Breasted, Anc. Records, iv. 943 ; Annales du Service, V. 91 f. ; cf. Schafer, Urkunden, iii. 105, line 3. 1' Cf. Breasted, Anc. Records, iv. 958 L. 13 Erman, Life, p. 296. !■* Abbot, Papyrus, 3, 17 = Breasted, Anc. Records, iv. 521; see also Erman, Life, p. 296. 15 See Legrain, RTr xxxi. 139 ff. 16 E.g., Sethe, Urkunden, iv. 26 = W. M. F. Petrie, Abydos, London, 1902-04, iii. pl. Iii. ; Sethe, Urkunden, iv. 29 = Breasted, A71C. Records, ii. 110; Sethe, Urkunden, iv. 34 = Breasted, Anc. Records, ii. 344; Sethe, Urkunden, iv. 396 = Brea3ted, Anc. Records, ii. 360-362 ; see also Sethe, Urkunden, iv. 77 ; Champollion, Notices descriptive^, i. 565 ; Erman, Handbook, p. 73. 17 Erman, ZA xxxv. [1897] 28ff., Life, 165 f. ; Breasted, Anc. Records, iv. 935 ff., 988 A tf. 18 Breasted, Anc. Records, iv. 957 ; Maspero, A7inales du Serrice, v. 89 f. 19 Breasted, Anc. Records, iv. 988 D.

  
    PRIEST, PRIESTHOOD (Egyptian) 297 4. ' The god's hand.' — Iklow ' the god's wife ' in rank, but above the chief conculiine, was the priestess called ' the god's hand,' drt »^r.^ The fact that ' the god'a hand ' was also called ' the daughter of Amun of lii-s body, whom he loves, '2 siigK'ests that this title was perha])3 oritrinally assis^ned to a daugliter of the queen. ^ Both titles were borne by 'KiikhnesneferibrS', a 'god's wife' in the Sailic period. Since, however, ' god's hand ' comes last in her titulary,* it was possibly the title which she bore as the adopted daughter of NMtokris* — i.e. before she became 'god's wife ' at Nitokris' death. VIII. Thu constitution op the priesthood.— I. The general term for 'priest.' — In ancient Egypt purity was considered to be essential in all persons and things associated in any way with the cult of the gods (see art. PURIFICATION [Egyptian], § V. I, 5-8). Accordingly the general term for 'priest' is wb, 'pure per.son.' The word was retained in Coptic to denote the Christian priest, and is written oyhhB; hence wb is to be vocalized loeeb. The verb w'b, ' officiate as iveeb,'^ is used also to denote the service of the highest grades in the hierarchy.'' 2. The two main classes of the priesthood. — The priesthood consisted of two main classes — the prophets, hmw-ntr, being the higher, and the wccbpriests, zv'biv, the lower. (a) The word fim-ntr (Coptic g 0NT),8 which, after the Greek custom, is usually rendered ' prophet,' literally means 'servant of the god.' 9 (6) We'eb, besides being the name for a member of the lower class of the hierarchy, was also, as already stated, a general tenn for ' priest ' 10 (c"f . the general application of the verb w'b discussed above). Defaihap, anomarch of the Lycopolite nome, and a 'superintendent of the prophets,' in an address to the governinjj body (Ifyibt) of the temple of Upwawet.u asserts that he is the son of a we'eb like each one of them, though pefaihap's father and the fathers of some of the members of the knbt almost certainlj' must have belonged to the higher order of priests. (c) From the time of the New Kingdom onwards the members of the priesthood were roughly classified as ' prophets, fathers of the god, and u'e'ei-priests.' 12 The ' fathers of the god ' are to be regarded as belonging to the same class as the ' prophets," the title 'prophet' being reserved for the higher members of that class. As Gardiner is points out, the rare titles, ' first father of the god ' and ' second father of the god,' are synonymous with ' first prophet ' and ' second prophet.' i-* (d) "The Decree nf Canopus (hieroglyphic text, line 2 ff. =Sethe, Urkxinden, ii. 126) gives the following correspondences between the Egyptian and Greek titles of priests : 'the superintendent of the temple ' = apxiepeu«,i^ ' high-priest ' ; 16 ' the servants of the god,' 1imw-nir = vpo4>r\r(xi, 'prophets';!'' 'those who are over the mysteries,' 7irj/w-ssfJ = (TToAtcrTat'' ; is ' the learned scribes of the god's book ' = 7rTeporf>6poi )cal iepoypon/iareij, 'feather-bearers and sacred scribes ';19 while 'the fathers of the god and the we'efc-prlests in their entirety ' = ot aAAoi. itpeis, 'the rest of the priests.' For the n-acrToc^dpoi, 'shrine-bearers (?)' = Egyp. wnw, '(shrine) -openers,' 20 who were functionaries below the class of we'e6-priests,2i see Otto, i. 96 f. (e) A priest had to begin his career as a we'eb, becoming a 1 See G. Legrain and E. Naville, L'Aile nord du PylCne d'Am4nophis in. d Kamak, Paris, 1902, pi. xi. B. 2 Brugsch, Wurterbuch, p. 1665. 3 But the title ' god's wife,' not ' god's hand,' was borne by Nefrure', daughter of Hatshepsut, herself a ' god's wife ' (Sethe, Urkunden, iv. 406). ■* Legrain, Statues et statuettes, iii. no. 42205, p. 14 ; Annales du Service, v. 90 £f. 5 Breasted, Arte. Records, iv. 9S8 A fT. 6 E.g., Legrain, Statu-es et statxiettes, ii. no. 42155, c, line 2. " E.g., Sethe, Urkunden, i. 25 f. ; probably also Hieroglyphic Texts from Egvptian Stelce, etc. , in the British 31useum, London, 1911-i4, i. pi. 64; cf. Davies, The Rock Tombs of Deir el-Gebrdwi, London, 1902, pt. i., pi. vii. ; Davies-Gardiner, p. 86. 8 G. Steindorff, ZA xlv. [1909] 141. 9 Erman, Life, p. 2S9. 10 Jb. 11 Griffith, Sint and Dir Ri/eh, pi. 7, line 268. 12 Gardiner, ZJ[ xlvii. 94 ; Erman, Life, p. 293 f . 13 76. 14 See also Sethe, Urkunden, iv. 483, 527. 15 Cf. 16. ii. 153. 16 W. Otto, Priester und Tempel im Hellenist. Agypten, Leipzig, 1905-08, i. 38 ff. 1" 76. i. 81. 18 76. i. 38 ; the <rToAtoToi could act aa prophets, and they clearly belong to the class hmw-ntr (see B. P. Grenfell, A. S. Hunt, and E. J. Goodspeed, The Tebtxmis Papyri, London, 1902-07, ii. p. 61 f.). 19 Otto, i. 87. 20 Griffith, Demotic Papyri, iii. p. 55, note 5, p. 214, note 6 ; F. U. Griffith and U. WUcken, ZA xlv. 105. 21 Griffith, Demotic Papyri, p. 79 with note 6. 'father of the god ' before he passed on to the rank of 'prophet.' 1 Even a king's son had to serve aa a we'eb before he could be appointed to a prophet8hip.2 3. The staff of the temple. — The priesthood in each temple was called the 'start' {wnwt, lit. 'service') of the temple,' tvmvt nt fyt-ntr. The wnwt seems to have included the 'prophets' as well as the weebs. We find mention of the ivnivt of royal mortuary temples.* The word wnwt means ' regular service.'* According to the generally accepted view,^ the zvntot consisted of ' lay priests.' But Iiefaihap of AsyuJ speaks of the members of the wnwt as ir<''(;6-priests ; * moreover the expression ' the entire staff (miivi) of the t«mple' often sums up a preceding enumeration of priests among whom are prophets and we'e6-priest8.'' {a) Tfie phyUe, or courses, of priests. — Tiie temple staff with one or two exceptions (see below [6]) was divided into four courses (Egyp. s]w wmuf, ' courses or gangs of the ser\ ice '), or, as the Greeks called them, <(>v\aL.^ The priests of royal mortuary temples were also divided into phyla;.* Each phyle served one lunar month on end by rotation ; thus every priest had an interval of three months between two periods of service.'" This system, probably already established under the Old Kingdom, 11 remained unaltered, except for the addition of a fifth phyle in the reign of Ptolemy iii.,i2 till the middle 0! the 3rd cent. A.D., and proVmbly till the fall of paganism. i^ (i.) In the small temple of Aniun at Teuzoi each phyle consisted of twenty priests.i* In Graico-Roman times each phyle in the comparatively small temple of Soknopaios numbered thirtyone members. 15 (ii.) Middle Kingdom papyri from Illahun show that every outgoing phyle drew up an inventory of the temple property ; this was handed over to the ingoing phyle. Both parties verified the list, and the members of the incoming phyle appended their names to the document in token that it was found correct.16 (iii.) Over each phyle, in dynastic as in Graeco-Roman times,!^ there was a phylarch, who changed every month with the phyle. 18 In the Xllth dynasty the phylarch was called mty n s'., ' regulator of a phyle.' 1-' In the New Kingdom the usual term for ' phylarch ' isTir sj, ' over a phyle.' 20 In the Decree 0/ Canopus the ph.\ larch is called ' great one of the phyle.' 21 The office of phylarch could be held by a prophet,22 a we'eb,'-^ or even the highpriest himseIf.2-» According to the Decree of Canopus,"^ the phylarch must be a prophet. We have therefore good grounds for supposing that, in dynastic as in Gra;co-Ronian times, the l)riest8 both of the higher and of the lower grades belonged to the phylae.'-6 (6) The permanent officials of the temple. — From a Middle Kingdom papyrus found at Illahun we learn that the ' superintendent of the temple' of Anubis (like the ^TrtordrTjj of the Graeco-Roman period)^ and the 'chief lector' were permanent functionaries and not members of a rotating phyle.^ 1 Gardiner, ZA xlvil. 94 ; Erman, Life, p. 294 ; Breasted, Anc. Records, iii. 565 ; see also Legrain, Statues et statuettes, ii. no. 42155, c. 2 Sethe, Urkunden, iv. 157, line 9. 3 Breasted, Anc. Records, iii. 277. * Sethe, Urkunden, i. 36, line 14 = Breasted, Anc. Records, i. 234 ; R. Weill, Les Dicrets royaux de I'aneien empire igyptien, Paris, 1912, pp. 15, 33, 68, 70. 5 Erman, ZA xx. [1882] 163 ff.. Life, p. 291; Borchardt, ZA xxxvii. [1S99] S9ff. ; Breasted, History, p. 171. 6 Griffith, Siu{ and D(r Rlfeh, pi. 6, lines 269f., 281 f. 7 E.g., Lange-Schiifer, i. no. 20153, ii. no. 20775 ; Legrain, Statues et statuettes, iii. nos. 42211, j, 4221S, d ; see also LangeSchafer, i. no. 20093, and Legrain, iii. no. 42207. 8 Otto, i. 26. ^ E.g., H. Schafer, Priestergraber . . . von Totentempel des Ne-User-Iie', Leipzig, 1908, pp. 34, 57, 62. 10 Borchardt, ZA xxxvii. 89ff., xl. [1902-03] 113ff. ; Griffith, Demotic Papyri, iii. 90, note 5 ; lireasted. History, p. 171. Ji Cf. Sethe, Urkunden, i. 13, line 2, 14, lines 1 and 12, 36, line 15. 12 Borchardt, ZJL xxxvii. 94 ; Otto, i. 26. 13 Otto, i. 30 f. 1* Griffith, Demotic Papyri, iii. 90, note 5. 15 Otto, i. 36. 16 Borchardt, ZA xxxvii. 97 ; Erman, Agyp. Chrestomathie, Berlin, 1904, p. 143 f. i' Otto, i. 25 f. 18 Borchardt, ZA xxxviL 94. 19 Lange-Schafer, no. 20432 ; Schafer, PrieMergrdber . . . von Totentempel des Si-User- Rt, pp. 57, 82 ; R. Engelbach, /Jt^^eA and Memphis, vi., London, 1915, pi. xxvii. ; Newberry, i. 12. 20 Legrain, Statues et statuettes, ii. nos. 421S9, 42217, 42218 ; Wreszinski, p. 11 ; cf. Griffith, Hieratic Papyri, p. 32. -'1 Sethe, Urkunden, ii. 36, line 11. 22 Le?rain, Statues et statuettes, ii. nos. 42189, 42217, 42218. 23 Wreszinski, p. 11 ; Schafer, p. 34. 2* Newberry, L 12. ii Loc. cit. . 26 otto, 1. 23 f. 27 76. i. 38 ff. 28 Borchardt, ZA xxxvii. 94, xl. 114.

  
    298 PRIEST, PRIESTHOOD (Egyptian) The superintendent of the temple apparently often was identical with the hij;h-priest (cf. eTrio-ranjs ical apxiepeus),^ who also frequently held the office of chief lector or lector. '•J Minor oHicials, such as the door-keepers and the temple-sweeper (k]%vty),^ were also permanent.^ (c) The governing body. — (i.) During the Middle Kingdom. — The administration of an Egyptian temple at this time seems to have been in tiie hands of a small committee. The temple of Upwawet at Asynt, e.g., was administered by a body of ten priests called the knbt ^nt ht-ntr, ' governing body of the temple,' at whose head was the nomarch in his capacity of high-priest or 'superintendent of the prophets.'^ (1) The members of this groverning body are given their administrative, not their priestly, titles.^ so that we do not know whether they were all prophets, or whether included among them were priests of the rank of ^v^'eb only. But they were certainly members of the priesthood. « Compare the list of members of an incoming phyle,** in which each individual is denoted not by his priestly "rank, but by his special priestly function. (2) The governing body of the Xllth dynasty might be compared with the committee of councillor priests OouXeural lepeU) of the Ptolemaic period.io who assisted the superintendent of the temple or high-priest (eTrio-TaTrji Kal.apxifpeus) in the administration of the temple. The councillors, who changed every year, belonged to the phylse of priests, by whom they were elected, each phyle contributing five members.^ We have no information as to fiow the governing body of the temple was chosen in the Middle Kingdom. (ii.) Under the Erapire. — During the New Kingdom the high-priest had supreme control of the often great wealth of the temple, and was responsible for the administration of its estates, for the care of its buildings, and for the erection of new ones. He had a great host of officials of all grades serving under liis almost autocratic rule.^^ (iii.) In the Homan period. — Though there were still superintendents of the temjales (itnaTdraL) in the Roman period, ^^ the temple administration generally was in the hands of the college of Trpea^vrepoi. or ■ijyov/J.ei'oi, who, like the ^ovXevrai lepeis, changed every year." After A.D. 202 the temples lost all that still remained of their once specially privileged position and were placed under the administration of the municipal senates.'* {d) Priestesses and the position of tvomen in the temple. — Women played a by no means unimportant part in the worship of the Egyptian divinities, and the assertion of Herodotus^'' that no woman could serve as a priestess is incorrect, and indeed does not agree with his own statements elsewhere." (i.) Musician priestesses. — All temples, apparently, had a number of priestesses attached to them, at the head of whom was a chief priestess with a special title.is followed by the attribute 'playing with the sistruni in front of him (her),' i.e. the 1 Otto, i. 38 ff. ; Sethe, Urkunden, ii. 126, 153 ; Erman, Life, p. 292. See, on the other hand, Blackman, Mock Tombs of Meir, ii. pi. XV. p. 24. 2 E.g., Gritiith, Siut and DSr Rifeh, pi. 6, line 268, pi. 10, line 12 ; Blackman, Rock Tombs of Meir, i. 18, ii. 2, iii. 2 ; Sethe, Urkunden, i. 78, 120; Breasted, Anc. Records, iii. 542. 3 J. Capart, Bulletin critique des religions de I'Egypte, 1901,, Brussels, 1905, p. 39. •» Borchardt, ZA x.xxvii. 94, xl. 114. 5 The word knbt is also applied to the Pharaoh's chief ministers of State (Pap. Petersburgh, 11163 recto, line 2 = A. H. Gardiner, Joiirn. of Egi/p. Archavlogy, i. [1914] 101). It is likewise used of a ' board' or ' bench ' of judges (Erman, ZA xvii. [1879] 72). 6 Erman, Life, p. 291 ff. ; Gritiith, Sidf and D&r Rifeh, pi. 7, Hne 283 fT. 7 Breasted, Anc. Records, i. 550. 8 See Griffith, .Smf and Der Rifeh, pi. 7, line 288. 9 Borchardt, ZA xxxvii. 97. 10 Sethe, Urkmiden, ii. 130. n Otto, i. 37 f. 12 Erman, Life, pp. 104 f., 294; Zl xliv. [1908] 31, 33; Breasted, Anc. Records, iii. 564, 619, 627. 13 See Grenfell, Hunt, and Goodspeed, no. 306. 14 U. Wilcken, Griindziige und Chrestomathie der Papyruskunde, Leipzig, 1912, p. 127; Otto, i. 50; cf. F. Krebs, Zl xxxi. [1893] 35 ; Grenfell, Hunt, and Goodspeed, no. 298. 15 Wilcken, p. 115. For the working of these local senates see B. P. Grenfell and A. S. Hunt, The Oxyrhynchiis Papyri, London, 1898-1916, xii. 26 ff., esp. p. 29, note on lines 1-3 of papyrus no. 1412 ; see also p. 134, introd. to no. 1449. le ii. 35. " ii. 54, 56, 171, 182 ; cf. i. 1S2. 18 The antiquity of these titles is attested by the fact that the title of the chief priestess of Hathor of Cusse was the same in divinity.i The chief priestess was doubtless in most cases the wife of the high-priest.- Evidently the principal duty of these priestesses was to rattle sistra and to dance and sing in honour of the deity whom they served. 3 The musician priestesses in the Middle Kingdom were called l}nu't, var. ftnyt,* but from the New Kingdom onwards generally swi'wt ; both words mean 'musicians.' In the New Kingdom women of all classes, from the highest to the lowest, were musicians at some temple or other.5 The functions of the priestesses of the Ptolemaic and Roman periods were doubtless mainly musical. 6 The Decree of Canoyus (hieroglyphic text, line 33 = Sethe, Urkunden, ii. 151) gives the title ^ve'eb to musician-priestesses (sm'ivt), in the light of which, perhaps, are to be explained the w'bt of Upwawet 7 and tlie wbt who was the wife of a soldier.** 'lepeCai. are commonly mentioned in Graeco-Roman documents.9 (ii.) Prophetesses. —In the Old and Middle Kingdoms women of important families often bear the title ' prophetess.' It was nearly always the goddesses Hathor and Neithio that they served in this capacity.n Occasionally during the Old Kingdom we meet with prophetesses of a god or king ; e.g., the queen Meres'onkh was a prophetess of Thoth.i^ The royal acquaintance Hetpheres was prophetess of King Kheops.13 Upon a certain Nitemhe, the wife of a priest who lived in the XXVIth dynasty, was bestowed ' the share of the prophet of Khons.' ^ Griffith,i5 referring to Herod. ii. 35, presumes that Nitemhe did not act as prophet of Khons, but that ' she only received the stipend while the duty would be performed by her husband.' But in the Vth dynasty we find the sons and daughter of a noble and high-priest all serving as prophet of their local divinity, 16 by rotation, and apparently exercising exactly the same functions.17 In the reign of Psamtik in. the first prophetship (high-priesthood) of Amijn was held by the sacerdotal princess of 'Theljes (§VII. 3[rf]). In the Ptolemaic period we meet with the daughter of a ' father of the god ' who is described as a we'«6-priestess of Amiin and a prophetess of ZGmi.18 (iii.) Phylce of priestesses. — In the New Kingdom the musician priestesses, like the priests, were divided into phylse with a priestess as phylarch.19 The phylae of the priestesses are often mentioned in Ptolemaic and Roman documents.20 A prietsess who married a priest remained in her original phyle.21 IX. Payment op priests.— The priests derived their incomes from two sources — the temple estates,"^ and 'all that enters the temple,' i.e. the daily and incidental offerings.^* I. The temple estates. — The revenue produced by the lands belonging to the temple of Amvin at Teuzoi was divided into 100 equal portions. Twenty portions, a fifth of the whole revenue,^* went to the chief prophet, while one portion was assigned to each of the 80 priests who served under him.'* These stipends seem to have been paid yearly.-® the Old Kingdom as in Ptolemaic times (A. Kamal, Annates du Service, xv. [1915] 214, 238 ; Brugsch, Diet, giogr. p. 1361). I Brugsch, Diet, geogr. pp. 1301, 1308 ; Erman, Life, pp. 291, 295 f. ; Lange-Schiifer, i. no. 20026, c, 9. -E.g., Wreszinski, p. 9f., and passim; Kamal, Annates du Service, xv. 214, 238 ; cf. p. 201. In the last instance Tihnt, who bears the title of the chief priestess of Hathor of Cusse, is the mother of the high-priest mentioned here, but she was probably the wife of the previous high'priest. 3 G. Maspero, The Dawn of Civilization, Eng. tr., London, 1894, p. 272 f. ; Brugsch, Diet, g^ogr., pp. 13C1, 1368 ; Erman, Life, pp. 291, 295 f.. Handbook, p. 72 f. ; Blackman, Rock Tombs of Meir, i. 22 ff., ii. 24 f. ; Davies-Gardiner, p. 94 ff.; Schafer, Urkunden, iii. 105 ; Sethe, Urkunden, ii. 150 f . ; see also § VII. z, 3 (*)• 4 Blackman, ii. 24 f. ; Lange-Schiifer, i. no. 20026, c, 9. 5 Erman, Life, p. 295. 8 Otto, i. 92 ff. 7 Mariette, Mastabas, p. 162 ; Lepsius, ii. 1006. 8 Griffith, Hieratic Papyri, text 21, 32. « Otto, i. 92 f. 10 The wives of the Beni Hasan princes (Newberry, i. 14, 43) are prophetesses of Pakhet (PJht). II Erman, Life, p. 290 ; Newberry, i. 14, 43. 13 Mariette, Mastabas, p. 183. 13 76. p. 90. 14 Griffith, Demotic Papyri, iii. 84. 15 lb. note 6. 16 Perhaps the woman was on the same footing as the men because the divinity in question was a goddess — flathor. 17 Sethe, Urkunden, i. 24 ff. 18 Griffith-Wilcken, Zl xlv. 110. 19 Legrain, Statues et statuettes, i. no. 42122, d, line 11. 20 otto, i. 35, 92. 21 R. Reitzenstein, Zivci relig.-geschichtl. Fragen, Strassburg, 1901, p. 19. 22 Sethe, Urkunden, i. 25 = Breasted, Anc. Records, i. 217; Griffith, Demotic Papyri, iii. 98ff. ; Wilcken, Grundziige, p. 94 f. ; cf. Hieroglyphic Texts from Egyptian Stelce, etc., in the British Sluseum, i. pi. 54. 23 Griffith, SiiU and Der Rifeh, pi. 7, line 284 ff.; Sethe, CTrkunden, i. 25; Griffith, Demotic Papyri, iii. 45 (the last-mentioned enumerates the varied assortment of commodities forming the income of a prophet in the Saitic period). 24 Cf. Grenfell, Hunt, and Goodspeed, no. 294, line 12. 25 Griffith, Demotic Papyri, iii. 65, note 4, 90, note 5. 26 lb. p. 65.

  
    PRIEST, PRIESTHOOD (Egyptian) 299 In Roman times the temple estatea became Crown property, wliich the priests could hold on lease from the State.i The temples were also supported by taxes and voluntary contributions.'2. The offerings.— Tlie oflerings, or, as in the temple of Amibis at Illahun (see below), a portion of them, seem to have been divided every day^ among the priests proportionately according to their status/ On this principle the chief prophet of the temple of yathor of Keonet (Teimeh) received as his share a tenth of ' all that enters the temple.'' The priest's daily rations consisted of bread, beer, and meat.6 Accorcfing to Herodotus, 7 they included 'a great quantity of beef and geese ' and also wine. With this agrees a document of the Saitic period. !* In the above-mentioned temple of Anubis at Illahun the greater part of the daily offerings of bread and beer, 'after the gods were satisfied with them, '9 was handed over to the /ta-servants(see § XIV. [a]) — of course in return for adecpiate remuneration i" — for presentation to the dead, the priests getting what remained over.'i 3. Other sources of income.— The priests could increase their incomes by performing periodical or daily services for the dead.'-' 4. Special perquisites of the high-priest. — In addition to receiving tlie largest annual stipend and daily rations, the high-priest of a temple evidently had special perquisites. At Asyut, e.g., the superintendent of the prophets of Upwawet was entitled to a roast of meat for every bull slaughtered in the temple and a s^;-measure of beer for every ri«-vessel of beer offered on a day of procession. !•* 5. Stipends of the wives and daughters of priests. — According to the Decree of Canopiis (line 35 = Sethe, Urkunden, ii. 152 f.), an allotment from the temple revenue was due to the daughters of priests from the day of their birth. Tlie same authority also informs us that the wives of priests received an allowance of bread. X. PniESTLl' PRIVILEGES. — I. Immunity from forced labour. — The fact that a man was a 2vceb did not necessarily bring him exemption from compulsory State labuur, such as work in the quarries or on the dykes and canals. Thus the phylae of icc'et-priests of the Hermopolite nome are among those depicted dragging the colossal statue of Dhuthotp from the quarries of Hatnub to its appointed restingplace. !■* Perpetual immunity from all such labour was granted to the priests of certain temples by special roj'al decrees." In the later Ptolemaic period the priests seem to have been immune from all compulsory State service. In Roman times they forfeited more and more of their old privileged position, being sometimes taken off by force for the cultivation of Crown land. 16 Only priests of important temples (\dyijia iepa) enjoyed immunity from compulsory labour. 17 2. Immunity from taxation and imposts. — In the Old Kingdom the temples were liable for imposts, such as the furnishing of government officials I Grenfell, Hunt, and Goodspeed, no. 302, note on line 8 and p. 88. - lb. no. 29S, p. 75, and p. SI, note on line 31. 3 Not everv month, as Borchardt wrongly asserts. 4 Borchardt, ZA xl. 114. 5 .Sethe, Urkunden, i. 26. 6 Borchardt, ZA xl. 114; Sethe, Urkxmden, i. 26; Griffith, Siii-i and D(r Rlfeh, pi. 7, line 286 ; cf. Petrie, Koplos, pi. viii. lines 6, 11. 7 ii. 37. 8 Griffith, Demotic Papyri, iii. 45. 9 Cf. Erman, Handbook, p. 47 ; Eijyptian Stelce in Brit. Mhs., i. pi. 47, line 3. 10 See Griffith, Siiit and Dir Rlfeh, pl. 7, line 286. II Borchardt, Zl xl. 114. 12 Griffith, sua and her Rtfeh, pl. 6 ff. = Breasted, Anc. Records, i. 538 ft. ; Davies-Gardiner, p. 79 f. ; T. E. Peet, Annals of Archrvnloijii and Anthropolo(jy, vii. [Liverpool, 1916] 82 f., pl. XV. line 9f. (contract with the lector Intef); cf. Sethe, Urkunden, i. 25, 27 f. 13 Griffith, Siiit and Dir Rtfeh, pi. 7, line 302 f. = Breasted, Anc. Records, i. 568 ff. 1* P. E. Newberry, El-Bersheh, London, n.d. [1905], i. pi. xv. 13 E.g., Petrie. Ahydos, ii. pl. xviii. ; J. Capart, Bull, critique des religions de I'Efivpte, 1901,, p. 39 f. ; Weill, Decrets royaux; A. H. Gardiner, PSBA xxxiv. [1912] 257 f. ; A. Moret, Chartes d'immuniti dans I'ancien empire egyptien, i. (Extrait du Journal asiatique, Juillet-Aoiit 1912), Paris, 1912, ii. (Extrait du Journal asiatique, Mars-Avril 1916), do. 1916. 16 Wilcken, Gnmdziige, p. 129. i" lb. with supplies. 1 It appears that in the Saitic period the ' great temples of Egypt' at least were exempt both from the above-mentioned imposts and from taxation.^ Under the Ptolemys the majority of the temple estates were liable to taxation. Only the estates made over as a gift to the god and administered by the priests themselves were immune." For the position of the temple estates in Roman times see § IX. I. 3. Immunity from poll-tax.— The priests were free from poll-tax under the Ptolemys.* Under Koman rule all but a specified number of priests at each tem|)le had to pay this tax.'^ 4. Right of asylum.— All teinples pos.se8sed the right of a.sylum in the later Ptolemaic period.' Under Roman rule this right was severely curtailed.'' XI. Admission to tub priesthood.— i. Tendency of the priesthood to become hereditary. — The priestly status, i.e. that of iveeb, seems in some cases * to have been hereditary as early as the Xllth dynasty. But there are no grounds for supposing that then, as in Roman times, the priesthood was denied to all but persons of priestly descent. («) In the Middle Kingdom numbers of loeebpriests appear to have been the sons of non-priestly parents." As late as the XXth dynasty we find that out of six sons two are priests and the rest officials. *' (b) It is not till after the XXth dynasty that the purely priestly families seem to have begun to come into being." (c) IJy the time of the early Ptolemys admittance to the priesthood seems to have been restricted to per-sons of priestly descent.'^ Possibly this restriction was already in force in the Saitic period. 1* 2. Tests for admittance to the priesthood. — In Roman times these were very strict. (i.) No one could be admitted unless it was satisfactorily demonstrated that the applicant belonged to a priestly family ; i-* he had to show that both his father and grandfather were priests.i' It may here be noted that a priest the purity of whose birth had been challenged was considered to have satisfactorily proved his claim by being able to read a hieratic book produced by the lepoypojii/xaTt'rs.is (ii.) An aspirant to the priesthood had to be free from all bodily defects as well as of priestly birth. 17 Cf. perhaps the instructions of Psamtik I. with regard to the appointment of Peteesi as ive'eb in various temples : ' Let Peteesi be priest in them if it w-ere fitting.' 18 (iii.) By a law of Hadrian only priests might be circumcised. 19 If a candidate proved his priestly descent and his freedom from blemish, permission was granted to circumcise. Until he had been circumcised, no person could exercise the priestly office. 20 For full particulars of the procedure to be followed in order to obtain permission to circumcise see Grenfell, Hunt, and Goodspeed, no. 292, p. 58 f. See also art. Circumcision (Egj'ptian). (iv.) It is probable that admission to the priesthood entailed circumcision as far back as the Old Kingdom, for even kaservants, who probably were not as a rule w'e'«6-priests (see 1 Sethe, Urkunden, i. 131, line 6 ; cf. Griffith, Demotic Papyri, iii. 109. 2 Griffith, Demotic Papyri, iii. 80, 108 f. 3 Wilcken, p. 95 with note 5 ; cf. Davies-Gardiner, p. 87, § G, on the question of temple land-tenure in dynastic times. 4 Wilcken, p. 94. 5 lb. p. 128 ; Grenfell, Hunt, and Goodspeed, pp. 61, 74 f. fi Wilcken, p. 94. 7 lb. p. 114. 8 Griffith, Siu{ and Dir Rlfeh, pl. 7, line 28S=Breasted, Anc. Records, i. 552. 9 E.g., Lange-Schiifer, i. nos. 20074, 20142, ii. nos. 20432, 20712. Cf. also no. 20545, according to which in the same family-group some members are weVfi-priesta and some minor officials. I'J Lepsius, iii. 231a. 11 E.g., Legrain, Statues et statuettes, ii. nos. 42138, 42188, 42189, 42211, 42215 ; RTr xxvii. [1905] 73 ff. 12 Decree of Canopus, hierogh-phic text, line 14 f. 13 See Griffith, Demotic Papyri, iii. 80 f., 83 f., 97. !■« Grenfell, Hunt, and Goodspeed, no. 293, Iinesl7-22, 291, and the editors' statements on pp. 55 f., 58 f., and 61 ; Reitzenstein, p. 5 ; Wilcken, p. 218. 15 Reitzenstein, p. 17 f. 16 Grenfell, Hunt, and Goodspeed, ii. no. 291, lines 40-53. 17 Wilcken, p. 12s. ,„ ^^^ .„, 18 Griffith, Demotic Papyri, no. ix. 8/18. !» Otto, 1. 214. 20 Wilcken, p. 128 ; Grenfell, Hunt, and Goodspeed, no. 293, lines 19-22.

  
    300 PRIEST, PRIESTHOOD (Egyptian) § XIV. [a] i.), were circumcised. i Griffith sug-gests tliat the descriptive label attached to one of the two groups in the scene in question, viz. sf/t hm-k',, should be rendered: 'qualifying the A;«-servants by circumcision.' For a full discussion of the circumcision of Egyptian priests see art. Circumcision (EgjTJtian). With the scene in the temple of Khons at Karnak,2 depicting two mothers presenting each a son to be circumcised, we might well compare Greiifell, Hunt, and Goodspeed, ii. no. 292. (v.) We learn from the Decree of Canopus (hieroglyphic text, lines 14, 34 f.), that it was the king who admitted new priests. This seems to have been the custom also In Saitic tinies.3 We know nothing about the regulations for admittance to the priesthood in the earlier periods.^ In Roman times it was the i5io\dyo5, or high-priest of all Egypt (the representative of the emperor in all religious matters), who, after the necessary particulars had been laid before him, granted permission to circumcise the candidate and then admitted him to the priesthood.5 (vi.) In Roman times a new priest, on being admitted to the priestly order, had to pay a fee to the State called to TeA.ecrTiKoi/.6 XII. Appointment to priestly offices.— I. High-priesthoods. — High-priests seem regularly to have been appointed to their office by the king.'' See below, 2(jO, and above § II. i. (a) When the central power was weak, the high-priesthoods, along with the local governorships, tended to become hereditary ; 8 and in all periods, too, the high-priesthoods of certain famous temples seem frequently to have become vested in one family for several generations.^ But even so the actual appointment to the high-priesthood seems still to have rested with the sovereign. 10 (6) We have two instances of the high-priest of Amun of Thebes being chosen by an oracle of the god himself.n In the first case the king confirmed the choice of the god ; in the second we may presume that the king ratified the choice, as the new high-priest was his son. 2. Priestly offices below the rank of high-priest. ^Such oftices could be (a) assigned by the king, or (b) by his representative, the local governor and high-priest, (c) purchased, [d) conveyed by deed of transference, (e) bequeathed to descendants. (a) A king of the XVIIIth d>^lasty promoted a certain Amenemhet from the rank of we'eb to that of ' father of the god.' 12 He was perhaps later appointed prophet by the king.i3 (b) The local governor and high-priest, as Pharaoh's representative, seems to have appointed persons to vacant priesthoods.i-* (c) Priesthoods were bought and sold from the earliest times onwards.15 Appointments to priestly offices in Roman times were usually obtained by purchasing them from the government.16 (d) Priesthoods could be conveyed by the holder while living to another person by deed of transfer. i'' 1 W. Max Miiller, Egyptological Researches, Washington, 1906, p. 61 f.; J. Capart, Une Rue de tombeaux d Saqqarah, Brussels, 1907, pi. Ixvi. 2 F. Chabas, (Euvres diverses, Paris, 1899-1905, ii. 115 ff. (vol. X. of ' Bibliotheque 6gyptologique,' ed. G. Maspero, Paris, 1893-1909). 3 Griffith, Demotic Papyri, pp. 83, 81, note 8. * The statement of Amenemhgt, high-priest of Amun in the XVIIIth dynasty — ' I was admitted to'hear what the «>«'e6-priests hear' (A. H. Gardiner, Zji xlvii. 93)---apparently does not refer to his admission to the priesthood, but to some special promotion that came to him after he had been a we'eb for many years. 5 Wilcken, p. 128 ; Grenfell, Hunt, and Goodspeed, ii. no. 292. « Otto, i. 212 ; Reitzenstein, p. 10. 'Sethe, Urkunden, i. 26, 84 f., Zl xliv. 30 ff. ; Breasted, A HC. Records, iii. 665 [7] ; Brugsch, Thesaurus Inscriptionum Aepi/pticarxtm, Leipzig, 1883-91, pp. 908 f., 942. ti Breasted, History, p. 126 ; Blackman, Rock Tombs of Meir, i. 9ff. ; Petrie, Koptos, pi. viii. lines 6, 12; Breasted, Anc. Records, iv. 787 ff. s* Sethe, ap. L. Borchardt, Grabdenkmal des Kiinigs ^alhu-re', Leipzig, 1910, ii. 162 ; E. Schiaparelli, Cat. del Museo drcheologico di Firenze : antichitd eglzie, Rome, 1887, p. 201 ff. ; Brugsch, Thesaurm, p. 889 ff. ; Breasted, Anc. Records, iii. 618 ff. ; Brugsch, ZA xvi. [1878] 41 f. 10 Newberry, Beni Hasaii, i. 57 ff. = Breasted, A7ic. Records, i. 622 ff. ; Petrie, Koptos, pi. viii. lines 6, 12~Breasted, Anc. Records, i. 778 ff. ; Sethe, Urkunden, i. 84 ; Brugsch, Thesaurus, pp. 908 f., 942. 11 Sethe, ZX xliv. 32 ff. ; Erman, Zl xlv. 4. 12 Gardiner, ZA xlvii. 93. " lb., line 15 f. of text. 14 E.g., Sethe, Urkunden, i. 26 ; Griffith, Demotic Papyri, pp. 81 ff., 96 f. ; cf. perhaps Breasted, Anc. Records, iii. 620. 15 Sethe, Urkunden, i. 12, 36 ; Griffith, Hieratic Papyri, pi. xiii. line 19 ff.. Demotic Papyri, iii. 44 ff. 16 Wilcken, p. 127 f. ; Grenfell, Hunt, and Goodspeed, nos. 294-297; Wilcken and Griffith, ZA xlv. 103 ff. 17 Griffith, Hieratic Papyri, 20 = pl. xi. line 10 ff.. Demotic Papyri, iii. 92 with note 2, 102 ; Sethe, Urkunden, i. 12, 36. («) Priestly offices were frequently obtained by inheritance.! In the case of mortuary priesthoods it is often specifically stated in the deeds of appointment that the offices are to be transmitted to the children. 2 tf) In Roman times a person, on entering upon a priestly office, whether obtained by inheritance or otherwise, had to pay to the government a tax called to eicncpiTtKdi'.s This tax suggests that perhaps even in the dynastic periods all such appointments had to be ratified by the State — i.e. the king (cf. [a], [b]). 3. Investiture and installation of priests. — Ramesses 11., on appointing Nebwenenef to the high-priesthood of Amun, invested him with tAvo gold signets and a gold (d'm) staff'.* At the installation of the chief priestess (ihyt) of Amun of Napata a silver pail for libations of milk « was placed in her right hand and a silver sistrum in her left.® Perhaps on his appointment or at his installation the high-priest of Ptah of Memphis was invested with his curious chain of office.'' At the installation of 'the god's wife' and high-priestess of Arnun, 'Enkhnesneferibre', 'the prophets, fathers of the god, we'ei-priests, lectors, the staff (wnwt) of the temple of Amiin, were behind her and the great companions were in front thereof, performing for her all the customary ceremonies of the induction of the god's votaress of Amiin into the temple. The god's scribe and nine w^'c^-priests of this house fastened on for her all the amulets and ornaments of the god's wife and god's votaress of Amiin.' 8 The newly-appointed prophet of Amiin of Teuzoi had to 'anoint the hands' at his induction. 9 XIII. The functions of the temple PRIESTS.— The temple was the ' house of the god,' ht-ntr, and the priesthood in certain aspects was regarded as domestic service.^'* The word hm-ntr (Coptic gONT)," which we, following the dreeks, render 'prophet,' means 'servant of the god.' Similarly the tomb Avas the 'house of the kaj' ht-k], and the mortuary priest was the 'kaservant,' hm-k].^^ I. Accordingly in the daily services the priest sprinkled the god with water — a ceremony derived from servants bathing their master ^^ — fumigated him with incense," clothed and anointed him,i^ applied cosmetics to his eyes,^® and arrayed him in his various ornaments." (a) The formulae that were repeated during the performance of these ceremonies are full of allusions to the legendary tales about Osiris and Horus, and brought every one of the priest's manual acts into relation with some episode in the Osiris m3'th.i8 The god was regarded as Osiris, and the priest (=the king) as his son Horus. iS (6) The daily duties of the prophet, or, as the chief daily officiant was sometimes called, the 'great ■ire'eb,'^0 involved opening the doors of the shrine containing the god's statue and taking the statue out of it. 21 He is therefore described as 'entering in upon' such and such a god or gpddess, 'seeing him 22 or 1 Breasted, Anc. Records, iii. 624-626, 753 f. ; Moret, Rituel, p. 105 ; Legrain, Statues et statuettes, iii. no. 42230, a ; Grenfell, Hunt, and Goodspeed, no. 294, note on line 2 ; Herod, ii. 37. 2 Sethe, Urkunden, i. 12, 36 ; Griffith, Siwf and Dir Rifeh, pi. 6, line 269 ff. ; cf. Newberry, Be7ii Hasan, i. pi. xxv. line 99. 3 Reitzenstein, 10, note 5 ; Grenfell, Hunt, and Goodspeed, no. 294, note on line 20 ; Wilcken, p. 128. ■» Sethe, Zl xliv. 33. 5 Cf. H. Junker, Das Gotterdckret tiber das Abaton, Vienna, 1913, p. 9ff. 6 Schafer, Urkunden, iiL 105. 7 Erman, ZX xxxiii. [1S95] 22 1. ', M. A. Murray, Saqqara Mastabas, London, 1905, i. pis. i., xxxvi. 8 G. Maspero, Annales du Service, v. 85 ff. ; cf. Breasted, Anc. Records, iv. 958 D. 9 Griffith, Demotic Papyri, iii. 97 with note 1, 238 with note 5 ; cf. Gardiner, ZA xlvii. 93 [8]. 10 Erman, Handbook, p. 46 f.. Life, p. 275. 11 Griffith, Demotic Papyri, iii. 45, note 4 ; G. Steindorff, ZA xlv. 141. 12 Davies-Gardiner, p. 78 f. ; Erman, Handbook, p. 39. 13 See art. Purification (Egyptian), § III. i ; Moret, Rituel, p. 171 ff. 1-* Moret, Rituel, p. 176 ff. ; cf. art. Purification (Egyptian), § IH. I. 15 Moret, Ritwl, pp. 179-199. le lb. p. 179 f. 1" lb. p. 238 ff. 18 Erman, Handbook, p. 45 f., Life, p. 274 f. ; see also art. Purification (Egyptian), § V. 4. 19 See above, § II. 2. 20 Moret, Rituel, pp. 7, 42. 21 Erman, Handbook, p. 45; Moret, Rituel, pp. 35 ff., 167. 22 ' Her ' in the actual inscription quoted, as the divinity in question is Hathor.

  
    PRIEST, PRIESTHOOD (Egyptian) 301 his beauty,' 1 and 'perforniinfr the ceremonies for him with the two arms. '2 (c) Another duty of the priests was to carry in procession the image of the divinity, placed in a boat-shaped shrine, on the occasion of a festival. 3 2. The tenijile jiriests, in addition to the ordinary a])penation.s im-vliet, father of the ^'od, and wceb, wliich denoted their rank in tlie hierarchy, Lore a number of title.s,^ many of which convey very little meaning to u.s or are quite uniutelli{,'ible. These additional titles denote special administrative or special religious functions." (a) Scribe of the temple. — A very important functionary in each phyle was the scribe of the temple, who, durintj his term of otKce, kept all the temple accounts and made all the entries ill the temple day-hook.'' He was certainly of priestly rank.7 (b) Lector (hry-hb). — There were 'ordinary lectors' {tiri/w-hb '*,'!(') and a 'chief lector' (hry-hb firy-'.i',d',) on the temple staff.** The chief lector was on the permanent staff; ordinary lectors were members of the rotating phylaj." (i.) The chief lector ranked third on the staff of the Middle Kingdom temple of Anubis at lUahOn, only the phylarch coming between him and the superintendent of the temple, i.e. the hii^h-priest.io The office of high-priest was often combined with that of lector or chief lector.n (ii.) The priestly grade of the ordinary lectors seems generally to have been that of we'eb.^^ A lector could also be a phylarch. n (iii.) The duty of the lector was to recite the formul;e, to the accompaniment of which the rites in the temples were performed.!-* (iv.) For the lector as a mortuary priest see under § XIV. (c) ; as a magician, see art. Magic (Egyptian), § g, and Gardiner, J'SBA xxxix. [1917] 31 ; as a physician, see under § XVI. (c) Dancers and musicians. — Probably male as well as female dancers and musicians were attached to all temples; is they seem to have figured especially at festivals.!* In the Middle Kingdom many of them were foreigners — chiefly Aamu — i' and perhaps slaves.is (f?) Door-keepers, etc. — The temple staflF included minor functionaries such as door-keepers and sweepers.l9 In the temple of Anubis at lllahiin these were permanent functionaries, not members of phylce.20 But a temple door-keeper could be a we'eb and a second prophet of the endowment of the altar.2l XIV. The mortuary priests.— The cult of the dead in many respects resembled that of the gods (see above, § XIII.). The officiants most commonly represented as performing the services required by the dead bear the titles 'A-a-servant,' 'embalmer,' 'lector,' 'chief lector,' 'treasurer of the god,' sem, imy-khant. 1 Cf. Moret, Rituel, p. 55. 2 Kamal, Annales du Service, xv. 213; Lange-Schafer, no. 20359. For further descriptions of the priest's daily duties see Breasted, A)ic. Records, iii. 5C4 ; Lange-Schufer, nos. 20359, 20530 ; cf. Schafer, Die Mysterien des Osiris in Abydos, pp. 18, 19 with note 1. 3 Erman, Life, p. 275 f., Handbook, p. 49 f. ; cf. Griffith, Sii'U and Dir Rifeh, pi. 6, line 274 f. = Breasted, A7ic. Records, i. 540 f. (see also iii. 622). 4 See M. A. Murray, Index of Names and Titles of the Old Kingdom, London, 1908; Lange-Schafer, L, ii. ; Legrain, Statues tt statuettes, i.-lii. ; Stolk, p. 35 ff.; Wreszinski, Die Hohenpriester des Amo7i; Chassinat, Annales du Service, x\i. 193 ff. ; A. H. Gardiner and A. E. P. Weigall, A Topographical Catalogue of the Private Tombs of Thebes, London, 1903, p. 43 f. 5 E.g., Schafer, Priestergrdber . . . von Totentempel des NeUser-Ri' , p. 34 (Schafer's explanation is wrong ; 'Inhtp was, of course, superintendent of the fishers and fowlers on the temple estates); Erman,./, i^V, p. 291 ; Griffith, SiiX{ and Dir Rifeh, pi. 7 ; Borchardt, ZA xxxvii. 94, xl. 114. 6 Borchardt, ZX xxxvii. 94. 7 E.g., Griffith, 5tu? and Dlr Rifeh, pi. 7; Legrain, Statues et statuettes, i. no. 42078, e. 8 Borchardt, ZA xxxvii. 94 ; Griffith, Hieratic Papyri, pi. x. note on line 2 ; Blackman, Rock Tombs of Meir, iii. pi. xxiii. 2. 8 Borchardt, ZA xxxvii. 94. 10/6. 11 § VIII. 3 (6). 12 Erman, Life, p. 294 with note 1 ; Sethe, Urkunden, iv. 470 ; Wreszinski, p. 11 ; Erman, ZA xvii. 72. 13 Wreszinski, p. 11. 1-1 Erman, Life, pp. 289, 294 ; Sethe, Urkunden, iv. 261 ( = Breasted, .4 (if. Reco7-ds, ii. 239); Breasted, 4»ic. Records, i. 506, iv. 958 D ; H. Junker, Die Stundenwachen in den Osirismysterien, Vienna, 1910, pp. 5, .T?, 38, passim ; cf. Blackman, Rock Tombs of Meir, ii. pi. ix., iii. 29, 32, pi. xxii. f. 15 E.g., Lange-Schafer, no. 20026 ; Griffith, Hieratic Papyri, p. 59 ff.; Blackman, Rock Tombs of Meir, ii. 24; DavitsGardiner, p. 94 ff. ; N. de G. Davies, The Rock Tombs of ElAmarna, London, 1903-08, i. 31, pi. xiii. ; see also under § VI. 4, § VII. 2 f. 18 Griffith, Hieratic Papyri, p. 59 ff. 17 lb. p. 60. 18 76. pis. xii. line 10, xiii. line 15, xxx. line 35. 19 Capart, Bulletin critique des religions de VEgypte, lOOU, p. 39. 20 Borchardt, ZA xxxvii. 94. 21 Sethe, Urkunden, iv. 30. (a) Ka-servant (/ijnt,').— The fca-servant was responsible for the maintenance of the services (daily or i)eriofIical) performed on behalf of the dead in the tomb-chapel or ' house of the ka,' 1 as was the prophet, or 'servant of the go<l,' for those performed on behalf of a divinity in a temple; 2 and the same methods were employed to secure the services of both.3 The daily or periodical services consisted mainly in the pouring out of libations, the burning of incense, and the presentation of offerings of food and drink to the decea,sed.4 'It is a man's /fca-priest,' says Defaihap, ' who maintains his possessions ('Hiwt)^ and his offerings.' •* (i.) Not unnaturally A;a-servant8 were on the staff of the temple of Osiris at Abydos 7 and of Anubis at Illahun ;« but the impression gained from the majority of texts is that the kaservants formed an organization distinct from the temple priesthood, as did the choachytce {x°'^X^''°-<-) o' the Gr«coRoman period. 9 (ii.) The choachytce ( = EgAp. ■u'h-miv, 'water-offerer') 10 fulfilled in the Ptolemaic and Roman periods the same functions as the Arn-servants in earlier times. They were respon.sible for the upkeep of the tombs and for the safety of the mummies within them.il As their name shows, one of their chief duties was to pour out libations to the dead, 12 the ancient funerary offering having degenerated into little more than a periodical libation accompanied by the repetition of the prescribed fomiuliB.13 (iii.) Like the choachytte,^* the fca-servants were divided into phyl!e,i5 and were under the direction of ' superintendents ' and ' inspectors.' !•> (iv.) .Judging from the determinatives of ijimw-fc; (to-servants) in Selbe, (Trkunden, i. 11 ff., 36 (cf. 27 f.),' the fca-servants, in the Old Kingdom at least, seem, like the choachytie,^'' to have been of both sexes. (v.) Both fca-priests and choachytce were in the habit of disposing of their offices and the attached emoluments l>y will (or deed of transference) or by sale. '8 In Old and Middle Kingdom documents it is sometimes stipulated that the to-servants are not to dispose of the endowments by sale or by will {iinyt-pr)^ to any people, but are to transmit them (of course with their attendant responsibilities) to their children. 20 Or, again, the fca-servant is to choose one particular son as his heir, and that son in his turn is to do the same. 21 (b) Embalmer. — The embalmer (it'O is a familiar figure from the earliest times in the representations of funerals and other mortuary ceremonies.22 The laboratory in which he exercised his art was called the 'place of purification ' (m''6(),23 or 'good house,' 21 or, more fully, the 'place of purification of the good house.' 25 (i.) From the inscriptions accompanving a series of scenes in the tomb-chapel of Pepi'onkh at Meir,^ the embalmers in that locality seem, like the paraschistce and taricheutce of GrascoRoman times, to have formed an organization or gild of their own under the direction of one or more 'inspectors' {shd- wt) and a supterintendent {imy-r\ wt). In the temple of Anubis at Illahun, however, each phyle of priests appears to have contained one embalmer,27 who therefore must have been at least a we'eb. (ii.) In the Ptolemaic and Roman periods the embalmers were called paraschistce (napa<ix<-<TTa.i) and tarichetitce (rapLxevrai), the former making the necessary incisions, etc., in the corpse, the latter carrying out the embalming and wrapping.28 At 1 See A. >I. Blackman, in Journ. of Egyptian Archaeology, iii. [1916] 250 ff. 2 Davies-Gardiner, p. 73 f. 3 Cf. Sethe, Urkunden, i. 25 with i. llf., 36 f., and see Griffith, SiiX{ and Dir Rifeh, pi. 0, line 269 ff. ; Newberry, Beni Hasan, i. pi. XXV. line 86 ff. ; Erman, Life, -p. 323 f.. Handbook, p. 123 f. ; Peet, Annals of Archivology and Anthropology, vii. 81 ff. ; Egyptian Stelce in Brit, ^fus., i. pi. 54 ; see also § IX. i. ■i Newberry, Beni Hasan, i. pi. xxv. line 84 ff. ; A. Moret, Cortiptes rcndvs des stances de CAcadhnie des Inscriptions et Belles-lettres, Paris, 1914, p. 543; Davies-Gardiner, p. 73 ff.; Blackman, Rock Tombs of Meir, ii. pi. x., iii. pis. xxi. -xxiii. 5 Or perhaps 'repasts' (H. Grapow, ZA xlvii. 106, note 37); but see Sinuhe, B 240. 6 Griffith, Sint and D(r Rifeh, pi. 6, line 269. 7 Langs-Schilfer, i. no. 20093, ii. no. 20748. 8 Borchardt, ZiT xl. 114. 9 0tto, i. 99ff. 10 Griffith, Demotic Papyri, iii. pp. 16, 55, note 5. 11 Otto, i. 100. 12 lb. i. 99-101. 13 See Blackman, in Journ. of Egyptian Archaeology, iii. 33. 14 Otto, i. 103 f. 15 Sethe, Urkunden, i. 13 f., 36. 16 Murray, Index of Names and Titles of the Old Kingdom, pi. xxiii. 17 Otto, i. 102 ; Griffith-Wilcken, ZA xlv. 104. 18 Sethe, Urktinden, i. 12, 30 ; Griffith-Wilcken, ZA xlv. 103 ff. 19 'Imyt-pr also means 'deed of transference' (see Griffith, Hieratic Papyri, p. 29 f .). 20 Sethe, U'rhinden, i. 12, 36. 21 Griffith, Siut and Dir Rifeh, pi. 6, line 272. ^ E.g., licpsius, ii. pis. 4 f., 25, 35, 1016; Blackman, Rock Tombs of Meir, iii. pis. xvii., xxiii. 2. 23 Davies-Gardiner, p. 45, note 3. 24 Lange-Schiifer, nos. 20088, 20457 ; F. LI. Griffith, Stories of the High Priests of Memphis, Oxford, 1900, p. 29. 25 Davies-Gardiner, p. 4o, note 3. 26 See Blackman, Rock Tombs of Meir, L 6 ; Davies-Gardiner, p. 45, note 4. ,«,.„,<, 27 Borchardt, ZA xxxvii. 94. 28 otto, 1. 105 ff.

  
    302 PRIEST, PRIESTHOOD (Greek) Memphis they and the choachytcB were united in one large group and their functions were interchangeable.^ For the embalmer's impersonation of Anubis see § VI. 2. (c) Chief lectors and lectors. — These figure as prominently in the funerary as in the temple services. As mortuary officiants their duty was to direct the ritual of the embalmer's workshop and of the tomb-chapel, and to recite the accompanying formulae. The functions of the lector and embalmer were not sharply differentiated. Thus a chief lector is described as being 'over the mysteries of the good house,' 2 and an ordinary lector is entitled ' Anubis in the good house, chief of the lectors '3 or ' treasurer of the god, Anubis the embalmer.''* This explains, perhaps, why Diodorus calls the chief embalmer a scribe, ypa/x^aTeus,5 and why the Greek rendering of hry-lih, ' lector,' is rapt^^evnjs, ' embalmer.' 6 ((f) ' Treasurer of the god.' — The presence of a functionary bearing this title at funerary ceremonies 7 is a legacy from the time when they were performed for the Pharaoh only.** The 'treasurer of the god' was closely associated with the acquisition of precious commodities 9 such as turquoise, ^f the produce of Byblos and Punt.n stone from Hammamat for nionuments,i2 incense, etc., from the Sudan ; 1^ he would naturally, therefore, play an important part in the royal obsequies, for he would have to supplj' many of the articles required for the embalming and burial of the king. 'Treasurer of the god,' as a mortuary title, could be combined with those of 'lector' and 'Anubis the embalmer.' !■* (e) Sem-priest. — The funerary officiant with this title represents, of course, the high-priest of Ptah of Memphis.is That ecclesiastic naturally pronounced the ofliering forniula,i6 and burned incense and offered libation, 17 at the burial of a Memphite king. As was to be expected, the sein was the chief officiant in the ' Opening of the Mouth ' 1** — a rite originally performed, perhaps, on royal statues, !» and therefore in early times a function of the Memphite high-priest in his capacity of chief artificer, wrfjVP h^riu't (lit. ' great in directing the craftsmen ').2<' (/) Jmy-khant (imy-^nt). — This priest is frequently figured in representations of funerary ceremonies, especially those of the Middle and New Kingdoms. -i Sethe22 thinks that tmy-Jnt means 'festival priest.' Connected with the Osiris cult at Abydos there was a ' great imy-khant ' who was also entitled ' prophet ' and ' great wS'eb.'-^ XV. Priests of the reigning king.— The weeb priests and propliets of the reigning Pharaoh ^* were a prominent feature of the Old Kingdom priesthood. We also meet with them later. ^' XVI. Priests as doctors.— The professions of physician and priest {weeb or lector) were often combined.''^ A wffeh who is also a physician {simiw) pronounces the sacrificial victim pure. 27 Priests of the goddess Sakhmet were regarded as especially skilled in the art of medicine. 28 The business of the priest of Sakhmet depicted with cattle in a scene in the tomb-chapel of a Cusite nomarch at Meir29 was thus evidently to decide whether they were fit for sacrificial purposes or not. There was apparently a medical school at Sais attached to the temple of Neith. It was restored in the reign of Darius 1 Otto, i. 105-107. 2 Lange-Schiifer, no. 20088. 3 lb. no. 20457. * lb. no. 20538, I. d, line 3 ; see also § VI. 2. 6 otto, i. 105. 6 Griffith, Demotic Papyri, iii. 122, note 3. 7 E.g., Blackman, Rock Tombs of Meir, iii. pi. xxiii. 2 ; Newberry, Beni Hasan, i. pis. xx., xxxv. 8 Cf. § III. I, and see Davies-Oardiner, pp. 55, 87. 9 Erman, Life, p. 96. i" Breasted, Anc. Records, i. 342. 11 lb. §§ 351, 361. - 12 76. §§ 297 ff . , 388. 13 /j. § 336. 14 Lange-Schiifer, ii. no. 20538, I. d, line 3 ; see also Otto, i. 105. 15 See Griffith, Stories of the High Priests of Memphis, p.Sft.Stolk, p. 35. 16 E.g., Newberry, Beni Hasan, i. pis. xvii., xxxv. ; DaviesGardiner, p. 21 ; Griffith, Siut and Dir Rifeh, pi. 2. 17 E.g., Blackman, Rock Tombs of Meir, i. pi. iii. ; Junker, Stundenwachen, p. 5. 18 Davies-Gardiner, p. 59 ; Budge, The Book of Opening the Mouth, i. 155 ff . ; cf . Schiifer, Die Mysterien des Osiris in A bydos, p. 18. 19 Davies-Gardiner, p. 57 ; see § III. 1. 20 Stolk, p. 13 ; see § III. i. 21 E.g., Blackman, Rock Tombs of Meir, iii. 22, 33, pis. xiv., xxiii. 2; Davies, The Rock Tombs of Deir el-Gebrdivi, ii. pi. vii. ; Davies-Gardiner, pp. 52, 54 ; Davies, Five Theban Tombs, London, 1913, pi. vi. ; Borchardt, Grabdenkmal des KOnigs Sa',hu-re', ii. pi. 19. 22 Ap. Borchardt, Grabdenkmal des Konigs 6a',liu-re', ii. 96. 23 Lange-Schiifer, ii. no. 20514. See also E. Dyroff and B. Portner, Aegyptische Grahsteine und Denksteiiie aus siiddeutschen Sammlungen, Munich, 1902-04, ii. 2ff., pi. ii. = W. E. Crum, PSBA xvi. [1894] 132 f. 24 Erman, Life, p. 290. 25 E.g., Borchardt, ZA xxxvii. 94. 26 See art. Magic [Egyptian], vol. viii. p. 268* ; Eamal, Annales du Service, xv. 244. 27 J. E. Quibell, The Ramesseum, London, 1896, pi. xxxvi. 28 VVreszinski, Dcr Papyrus Ebers, Leipzig, 1913, i. 99, 2f. 23 Blackman, ijocfc Tombs of Meir, iii. pi. iii. by a ' chief prophet of Neith ' who was also styled ' great in medicine ' (wr sum).'^ In a Ptolemaic bilingual an embalmer, rapLxevrrii, is termed sy7i, 'ph3 8i(;ian,' in the Demotic version. 'XVII. Priests as magicians. — See art. Magic (Egyptian), vol. viii. p. 268 ; supplemented by A. H. Gardiner, PSBA xxxix. 31 ff. XVIII. Priests as judges.— Vrieats acted in this capacity in the New Kingdom. Of a board {knbt) of ten judges who sat on one daj', six were projjhets (including the high-priest of Amun, who presided), and three zi^eei-priests. Only one, a scribe, was a layman.^ XIX. Purification and purity of priests. —See art. PURIFICATION (Egyptian), § V. 7. XX. Clothing, etc., of priests.— See art. Purification (Egyptian), § V. 7 {(/), (h). XXI. The priesthood as a civil function. — The higher priestly offices were sometimes evidently civil appointments ; i.e., the holders of them were not professional priests.^ Defaihap, e.g., a Middle Kingdom ruler of the Lj'copolite nome and therefore ipso facto high-priest (superintendent of the prophets of the local divinitjOi^ cannot have exercised his priestly functions for a considerable part of his career, as he was resident governor of the newly acquired territory in the Sudan, the administrative centre of which was the modern Kerma.6 The same may be said of a local prince like Ameny of Beni Hasan, who, in addition to being very active as civil administrator of the nome, went on military and mining expeditions.7 Similarly Seti, an important official in the reign of Ramesses n., combined with a number of important civil and military appointments several priesthoods, which must surely have been sinecures.8 Cf. also the case of Peteesi, a busy civil servant of the Saitic age, to whom was assigned ' the share of the prophet of Amun of Teuzoi and his ennead of deities,' but who, apparently, never once officiated in this capacity.* The offices of sem, 'son whom he loves,' and sm;(?), in the case of Ikhernofret, were practically civil appointments, and were doubtless only temporarily held by him in his capacity of special envoy and representative of the king ; i" he was, as we can see from his title3,ii not a professional priest. The same may be said of Sehetepibre' ; 12 also of Menthhotp,i3 who, though he bore several priestly titles,i4 was vizier and chief justice,!* and held several other posts of secular administration. Literature. — This has been bufficiently indicated in the article. AVLWARD M. BLACKMAN. PRIEST, PRIESTHOOD (Greek) (Upeis, Upeia, Upwa-vvTj). — I, General characteristics. — The Greeks did not possess a priesthood, in the sense of a sacred caste or class of men through whose medium alone the gods could be approached. Priests and priestesses existed everywhere among them in great numbers, but their significance is quite other than that of a sacred order, such as was seen among the most highly developed of the surrounding nations. It is toue that there are in Greece also considerable ti"aces of ideas of a kind that mi^ht have led to similar hierarchic institutions. For the Greeks were familiar with the idea that certain individuals or classes of people possessed some inherent capacity for particular sacred functions — that women, e.g., were the chosen medium of communication between gods and men at certain oracular seats, or that some men possessed inherent mantic powers, and the like ; but this does not greatly affect the general Hellenic attitude, which was on the M'hole to refuse to define any department of life as tabu, but on the contrary to throw open all its possibilities to any and every individual claiming the name of citizen. This is true also of the Homeric 1 Schiifer, Zl xxxvii. 72 ff. " Griffith-Wilcken, ZA xlv. 107 8 Erman, ZA xvii. 72 ; see also Breasted, Anc. Records, iii. 64 f. 4 See Erman, Life, p. 292. 5 Griffith, Siitt a7id Der Rifeh, pi. 6. 6 G. A. Reisner, ZK Iii. [1914] 43. 7 Newberry, Beni Hasan, i. 21 S. ; Breasted, Anc. Records, i. 519 if. " Breasted, Anc. Records, iii. 542. 9 Griffith, Demotic Papyri, iii. 82, 84, 92. 10 Schafer, Die Mysterien des Osiris in Abydos, pp. 10, 15, lS£f. 11 lb. p. 10. 12 Lange-Schafer, ii. no. 20538. 13 lb. no. 20539. !•» lb. side i. lines 13-17. 15 lb. side i. line 1.

  
    PRIEST, PRIESTHOOD (Greek) 303 poems, which, -while admitting' the daim of, e.g., Kalchas to special mantic endowment (II. i. 72), and indicating the high honour in which priests of various deities were held (//. v. 78 : ^eos 5' ij tUto orifj.ifj ; of. xvi. 605), exhibit Nestor sacrilicing to Athene with the assistance of his sons only, no priest being mentioned, and none, so far as we can see, finding any place in the ceremony (Od, iii. 430 f.). This accords with the facts of historical times. Priests and priestesses alike throughout the Greek world enjoy considerable social and civic distinction, which tends to increase rather than to diminish as Greek civilization develops, yet Isocrates can say, with but slight exaggeration, that any man might be a priest (ii. 7 : 6'ti ^acriXeiav wairfp ifpwjvvrjv iravTOi afSpbi etvai voiMi^ovdiv). Wiiatevcr may have been, among the Greeks, in the ages below the historical horizon, the relations existinij between priest, king, and community, in historical times thepriestliood, like everything else, has had to submit to the aU-embraoing sway of the idea of the State, and has become to a very considerable degree secularized and is regarded almost purely from the politico-social point of view. This is clearly and emphatically asserted not only in regard to the administrative activities of the priest, but also in regard to his purely sacerdotal functions (.Eschin. iii. 18 : Sl&o^ui &' v/u,a« npCirov iir\ riav napaSo^ojv, otoi' Tou? tepei? (col Ta? tepfc'a? inrfvBvvoVi eti/oi KeAeuet 6 v6fj.o^, Koi (rvAXjjjSiTjv an-ai'Tos xal X<"P'5 e/cao-TOVS Kara <Tu>fjia, Toil? TO. yepa XanPdvovra^ Kal to? evxas iinip iifxiiv Trpoj Tois Seoiij evxpiJiii'OVi, (cat ov fnovov ISia oAAa Ko'i Koivfj tol yivq \ cf. Dem. in^eair. 116; Plut Qwest. Gr. 38). Only the actual sacred rites which priests perform escape from this secular control, simply because, being traditional, they dated from an age anterior to the birth of the historical State itself, and owed much of their force to that very fact. Hence the socalled leges sacrce are found to be confined to regulations touching qualifications for office, priests' perquisites, the establishment of additional ceremonies, etc. — just such details as fell to be regulated in connexion with purely secular offices ; they teach us nothing of the details of ritual. In this sense, then, it is not incorrect to describe the Greek priest as in some sort a State official. The ultimate authority in a question concerning to lepa is not a svnod of priests, but the council and the assembly (Ar. Ath. Pol. 43). i The Greek priest or priestess, then, is one who is charged with certain specific religious functions or ritual acts, directed godwards, in the due performance of which the State, either as a whole or through its organic groups (gentes, phratries, families, etc.), is vitally interested. These functions, based as they were mainly upon a traditional ritual, demanded a certain, often a high, degree of professional or technical knowledge, just as did many other departments of civic life ; the priest is simply one who is ' skilled in the rules of sacrifice, prayer, and purification.'^ Practically, therefore, the lepevs implied the existence of a temple or some form of holy place dedicated to the particular deity in whose service he ministered. For the Greek priest was always the servant of a particular deity, and that at a particular shrine,^ and at none other. There was no such thing as a priest with a general competence of sacerdotal functions at any and every shrine, or as minister to any and every deity, simply by virtue of his priesthood as such. For there was in fact no general or universally applic1 This is true even in cases where reference was made to an oracle, for such reference could be made, in a matter of State, only by properly accredited representatives ; nor was such reference absolutely essential, though it was in harmonj' with Hellenic, and especially Athenian, sentiment to refer such matters to Apollo (cf. I'lat. Rep. 427 C : oJtos yap S^ttou 6 Sebs nepl TO. TOiavra Tracri.i' ai-SpolTrots Trarpios efiryTJTTJS iv jieVw Ti)S yi7S CTTt Tou oiJLt}>a\ov Ka&rjfjLevo^ e^T/yetrat). 2 Stob. Ed. Eth., ed. Gaisford, ii. 562 : rbi' yop Upia. dvai &flv efineipov vd/itov tuv nepl Svcria? neal eirxa?, Kal KaBapfioi/^, Koi ISpvaetf Kal iravra tol Toiavra. Perhaps the best definition is given in Plato, Pol. 290 C : xal juiji' koI to tCiv iepewi' av ycVos, us TO fopti/yi.oi' ii)r)<7i, irapa /liv r]fj.tav £u>pedf 5eots fiia 6v<ti.oiv ejrKTTTjjLLbi/ €<7Tt KaTO. vovv €AcetVot9 SojpeiaBaLf Trapa Se eKcCuwv r) fjiiv ev)(ai'; KTri<ri.v ayaOiov aiT^(ra<rSat • TaOra Se SiaKovov Tfx^^ €0"Tt TTOV fxopia. afx(f>6Tepa. 3 Cf. Plat. Laws, 759 A : Keyii>fj.fv /nei/ Sri tois fikv lepoi; VfuiKopovi re Kal Upea^ Kal iepei'as Selv yCyvecrOat. Large temples would have more than one priest, but one was the rule; cf. DlOd. I. 73. 5 : ov yap, ioa-nfp TTapa tois'EAAtjctiv, ets ai'TJp r) /xCa yvvri TT/v iepoxTvnjy TrapeiXTyjxv, kt\. able use or style of worship, notwithstanding the large common element in the manner of making prayers and ofierings.^ The existence of a priesthood, however, by no means abrogated the religious functions exercised by, and as a matter of course demanded from, laymen, such as magistrates of the State, heads of families or other organic groups witliin the State. It was, in fact, hardly possible to say where tlie layman stonped or the priest began. Nor, on tlie otiier hanci, did the holding of a priesthood necessarily involve the surrender of all other occupations and interests on the part of the priest. Certainly this was not the case with many of l»recisely the highest and most distinguished j)riesthoods. In this respect there seemed, indeed, some room for improvement, as a matter of mere civic organization, and Aristotle proposes that one and the same individual citizen shall assume successively the functions of soldier, statesman, and priest, according to his time of life — the I)riestnood thus tending to be regarded as a dignified sinecure for men no longer able to serve the State in a more active capacity (Pol. iv. [vii.]9. 4 f. = 1329 A). The combination of sacerdotal functions with royal authority is as familiar as it was normal in the ancient world. In Homer the king with his own hand strikes the victim on behalf of the whole people (tl. iii. 249 f., 271 f.). In this sense the king was head of the State religion, as being capable of and responsible for the proper performance of the ritual acts designed to secure the favour of the deities that were in the strict sense national. Thus in Sparta, almost the only purely Greek .State retaining monarchical government in historical times, all St:ae sacrifices were offered by the kings, as descendants of the god (Xen. Rep. Lac. 15. 1 : eflijice yap 6veiv ^iv (Sao-iAf'a irpb tt)S TToAeoj? Ta Stj^oa-ia airavTa, a>5 arrb deoO oi'Ta ; Ar. Pol. iii. 14. 3 = 1285 A : en &i ra irpbs tous fleovs aTTo&i&orai. Tot? /Sao'tAei/crii'), one of the two kings holding the priesthood of Zeus Lakedaimon, the other that of Heavenly Zeus, with the usual perquisites (Herod, vi. 56 ; cf. Hom. Od. iv. 65). Sometimes, on the decay and abolition of the royal office, the descendants of the old kings were allowed to retain these immemorial sacred functions and privileges, and even at times also the honorary title of king (e.g., Ephesus [Strabo, p. 633], Cyrene [Herod, iv. 161]). Or, again, the title and the functions might pass to one or other of the republican magistrates. Thus in Athens the second archon was called king (jSao-iAevs), and his wife queen OSacriAicva), both with religious functions, the king archon superintending the Eleusinlan mysteries and the Lenaian Dionysia, there being a-ssigned to him, as Plato saj's, ' the most solemn and most truly ancestral rites of the ancient sacrifices' (Pol. 290 E; cf. Dem. lix. 1370; Lysias, Andoc. 4: av . . . Aaxj) ^ac^lA«u?, oAAo Ti ij virep rifi.a>v Kal 6vi7ia; Ovtrti Kal (vXa^ «ii|eTat KaTa Ta TraTpia).^ Within the family itself, which had been in fact its starting-point, this primitive coincidence of sacred function (Ovtriai Trdrpiot) and physical or legal headship continued undisturbed,^ and was reflected in tne larger groups, of phratries and gentes, which purported to be merely the family ' ^vrit large,' and, indeed, in every sort of organization within the State, by the institution of priests of the particular association, that is to say, by the endowment of certain of its members with religious functions ; for all such corporations had a religious as well as a political or social aspect, 1 Though traces are not wanting of the tendency towards such universalism or panhellenic use. Cf. Ar. Pol. viii. (vi.) 8. 20=1322 B: i\0fi4vTi Se rau-ni<; r) jrpbs Ta? 6v<rias di^wpi<T;ueVT) Tos KOivat 7rd<ros, oaas ^t) toi? iepcOcrii' aTToiiSoj(ri.v o vofno^, oAA' aTrb T7J9 K011T7S etTTio? ex.ov(ri Tiji' Tifuqv (coAoOeri o' oi u.iv ap\ovTa'; TovTous, oi Si /Sao-iAeis, oi Se TrpvTavei^. For the sacred functions of the Athenian archons see Ar. Ath. Pol. 56-5S. 2 We merely mention here the curious religious polities found in Asia Minor in the Roman age, ruled by hereditary highpriests, or by royal and hierarchical families, sometimes of a not very religious type — e.g., Komana (Strabo, pp. .550, 574). For these see J. P." Mahaffy, The Greek World under Roman Sway, London, 1890, p. 225 f. They, of course, fall outside the purely Hellenic institution here treated, just as the deities worshipped in such communities were Asiatic in character, though called by Greek names. 3 Strictly token, Plato's language (in Laws, 909 D : iepa tiriSe (U ev ISiai^ oi(ciais eKTT)o-Sco- BveiV S' oTai' ejrl vovv if) Tin', Trphs TO. SrifMoa-ta Itco 9vaaiv, Kal TOi? icpevcri re Kal iepei'ait e-/x"P'5«Tii> Ta OvfjiaTa, oU ayveia tovtuiv en-incAiif) would indicate a. desire to abolish these domestic worships. See W. L. Xewman, Politics 0/ Aristotle, i., Oxford, 1SS7, p. 179.

  
    304 PRIEST, PRIESTHOOD (Greek) and had their special deities, rites, and religious observances. Perhaps this very multiplicity of individuals invested -with priestly or quasi-priestly functions did as much as anything to check the rise of a detinite priestly class, the conception of sacerdotal function being too inextricably intertwined with that of civic life in general. Undoubtedly, also, much was due to the general sanity of Greek institutions, from which it resulted that the rites performed by the priesthood were, as a rule, not of such sort as to enthral the intellect by extravagant claims to a specially recondite or mysterious character. It was, in fact, partly by way of reaction against this somewhat threadbare simplicity that Orphic and Dionysiac mysteries won such vogue. A furtlier powerful factor making against the rise of a priestly caste was the fact that temple funds were, as a rule, not controlled by the priests of the temple themselves ; and at the same time the interpretation of sacred law Avas almost entirely beyond their control, being, at Athens, in charge of a special secular board of interpreters {i^rjynTixl [see P. Ehrmann, De iuris sacri interpretibus Atticis, Giessen, 1908]). The significance of the last feature can hardly be overrated in this connexion. It meant that nothing of the nature of a school or course of training for priesthood could arise. 2. Qualifications for priesthood.-— Plato, following doubtless the universal requirement, lays it down for his ideal State that a priest must be sound and perfect in body, and of pure and genuine civic pedigree (Laws, 759 C : BoKifid^eiv d^ rbv ael Xayx'^^^vra irpCorov fikv oK6KK7]pov koL yvqaLOv, kt\.). No alien could hold an Athenian priesthood or perform its rites — a rule that was probably general.^ The tendency was not to be content with this, but to put priesthoods into the hands of men of leisure and substance (just as, in Athens, the State services, or leitourgies, naturally fell to the same class). So Aristotle would have no husbandman or mechanic appointed, but only citizens, who, in his scheme, would be the sole landed proprietors (Pol. iv. (vii.) 9. 9 = 1329 A: oi're yap yeojpybp oUre ^dvavcrov lepea KaracTariov' virb yap rdbv ttoXctwu vpiw€L TL/jLcLcrdai roiis 6eovs. Cf. Pans. VII. xxvii. 3 : Kara 86^av 7^;'ol's ixdXtara aipoij/xevoi, at Pellene ; D. 594. 10 : (ipeicrOu 5e os Ka y 6X6«:Xa/)os Kal (J dapuopyias fi^reari, at Chalkedon). At Halicarnassus the priestess of Artemis Pergaia must be of full citizen pedigree on both sides for at least three generations (D. 601. 6 : daTTjv e| darQv dficporipi^v iTrl rpHS yevias yeyevyipAv-qv Kal irpbs Trarpbs Kal irpbs fjLT]Tp6s). Good looks were a recommendation, in some cases an essential (Pans. Vll. xxiv. 4 [the boy PiKu>p KdXkei, priest of Zeus at Aigai] ; cf. ix. X. 4 [Thebes]). Notorious vice naturally disqualified,- and Plato insists upon purity from the stain of blood and the graver offences. On the whole, the insistence is upon somewhat external or formal qualifications, identical with those demanded of candidates for purely secular offices ; no great stress is laid on moral, and none at all apparently ^1 Cf. DeiTl. lix. 1369 : eiSev a. ov 7rf>0(rfjKGV avTrjv opav ^evrji' ova-nv ; W. Dittenber^er, Sylloge Inscriptionum Grcecanan'^, 3 vols., Leipzig, 1898-1901 (hereafter cited as D., followed by a number to indicate tiie running number of inscriptions quoted), 565. 3 : firi e^elvai Kardpxfa-6ai eU to 'Hpaiof f eVto fxriSevi (Aniorgos) ; Herod, vi. 81 : (3ovX6;ii.evor Sk avTov eveiv inl toO fiiofiov 6 iepeus aTTtyyopeve, if)a9 ovk ocriov Avai fetVw avToOi 0veiv — of the Spartan l^ing Kleonienes at the Herai'on of Argos. Foreign cults and religious associations authorized by decree would, one supposes, be served by their native priests (cf. inscr. from Peiraieus [A. Wilhelm, Jahreshe/te der Oest. Arch. Inst. v. (1902) 127 : ejretSr) toO SrjfjLOV Tov ' K$Ti]vaCij}V SeSuiKOTO^ tois ©pafl (novois Twi' aWiov iOviav Tt)i' eyKTri(Ti.v Koi ttjv 'iSpv<TiV tov iepov, KT\.]). 2 Cf. iEschin. i. 188 : »cat 6 airrbs ofros ainjp lepuavvriv fiiv ouSerbs 6eov K\ripu)(Terai, us ovk itv ex twc vo/jLiav Kadapoi to adi/Lia, (ctA. on intellectual, qualifications. In regard to the last point, it is to be remembered that a Greek priest was not called upon to deliver ethical teaciiing of any kind or to handle any problems of interpretation.^ The case of the Deljihian priesthood and that of the priests of certain great oracular healing shrines are somewhat special and do not affect the general validity of what is here said. There was naturally great variet}' in the special qualifications for priesthoods of the different cults. These special qualifications are hardly referable to general principles. The hierophant at Eleusis, e.g., must, in the time of Pausanias at any rate, be celii)ato ; not so the hierophant at Phleious, although the latter mysteries professed to be based upon the Eleusinian (Paus. n. xiv. 1 : Kafx^aviav, fjV eOekji, Kal yvvaiKa' Kal ravra (uec Sia.(t>opa rtav "EKivaivi. voixi^oviTi, Ta 6c es a{n'r]v ■n)v TekiTrjV iKiii'iav ccttIi' es fiifj-Tfia^iv). The foremost place here must be assigned to ceremonial purity, especially chastity. In its strictest form the demand is for absolute virginity, 2 the priesthood being held by jralSes or TrapflfVoi. There is no attempt to violate nature, as in the eunuch priesthoods of Kybele and the Ephesian Artemis and other Asiatic cults, which do not call for further consideration here. ' The same end was more wisely pursued by the selection either of the age when the passions are yet dormant, or that in which they. have subsided' (C. Thirlvvall, Hist, of Greece, London, 1835-47, i. 204). Examples are the priestess of Herakles at Thespiai (Paus. ix. xxvii. 6 : Uparai Se ovtoO TrapOe'i'os ((TT av CTriAajSr; to xP'^""' avnrjv) ; Of Poseidon at Kalaurcia (ib. II. xxxiii. 3 : Upara i&i avT<a jrapfleVos, eo-r' av cs iopav Trpoi\8r) ydnov) ; Of Athene at Tegea "(t6. viii. xlvii. 3 : iepaTat 5e T^ 'A6i)vu 77019 )(p6vov OVK ol&a oaov rivd, nplv Si yjPdaKeii', Kal oil n-poo-io, TTji' UptoavvTjv). Or, again, chastity during the term of office might he held sufficient, and this could be secured with care (cf. Plut. de Fyth. orac. 20 : vojii^cTai toj/ iepuifievov ev tm eviavTta yvi'atKt fjirj o/xtAeti'* 6ib Kal npea^vra^ eTrtetKws tepets anoSeiKwovcri — at the temple of Misogynos Herakles in Phokis). So Artemis Hymnia in Arcadia was served by a priestess o/xiKiai dvSpuiv dnoxpuivToi^ exovcra, a temple legend accounting for the change from a priesthood held by a Kopr) napOivo'; (Paus. viii. V. 12 ; cf. what is told about the Pythia, Diod. xvi. xxvi. 6). Yet another form of this qualification is found in the condition that no woman more than once married could be priestess of Ge at Aigai (Paus. vii. xxv. 13 — a curious test, by drinking bull's blood, applied to candidates). What proportion of Greek cults demanded a celibate priesthood, as compared with those \\ hich permitted marriage, is not known. It is to be remarked that the requirement of chastity stands in no sort of relation to the nature of the divinit}', as is clear by comparison of IG ii. 550, married priestess of Athene, and Paus. li. x. 4, virgin priestess of Aphrodite of Sikyon (whose ve^iKopo'; also may no more nap' avSpa <|)oiTr)(rai). Nor, again, is there any necessary argument from the sex of the divinity worshipped to that of the minister (e.g., Paus. ii. xxxiii. 3 [■napOevoi priestess of Poseidon], VIII. xlvii. 3 [boy priest of Athene]). 3. Regulations concerning' age. — These were, of course, closely connected with the foregoing, and there is no general rule. Some cults demand ripe age in their ministers, especially in the case of priestesses (Paus. VI. xx. 2 : irpea^Oris rj Oepairevovcra in temple of Sosipolis at Olympia). In many temples the priesthood was held by a girl, until she reached an age for marriage (ib. II. xxxiii. 3 [Poseidon at Kalaureia], Vll. xix. 1 [Artemis Triklaria], xxvi. 5 [Artemis at Aigeira]), or by a boy, up to the age of puberty (ib. VIII. xlvii. 3 [Athene at Tegea], IX. x. 4 [Apollo at Thebes], X. xxxiv. 8 [Athene Kranaia, near Elateia]). In such cases the functions of the holder of the priesthood must have been purely ceremonial, carried out under the guidance of a permanent temple staff which controlled also the administration of the temple. Under such a system abuses would be possible. Hence in a decree of Kos a stipulation of a minimum age is found (Leges Grcecorum Sacrce, e titulis collectce, ed. I. de Prott and L. 1 Cf. F. de Coulanges, La CM antiqtie^^, Paris, 1885, p. 195 : ' La doctrine 6tait peu de chose ; c'^taient les pratiques qui 6taient I'important.' It should also be noted that there nuist have been a tendency, especially on the part of priests of limited tenure and priests by purchase, to lean upon the knowledge and experience of the permanent temple staff, just as the head of a government department must rely upon the trained experience of the civil service. This in part, doubtless, explains the importance of the neocorate in Asia Minor, where purchase of priesthoods was in vogue. 2 No doubt this demand was reinforced by the idea, in some cults at any rate, that the priestly function implied in some sense union (o-wovo-ia) with the divinity. Cf. Ar. Ath. Pol. iii. 5, for the marriage of the wife of the Athenian king archon with Dionysos.

  
    PRIEST, PRIESTHOOD (Greek) 805 Ziehen, pars altera, fasc. i., Leipzig, 1906, no. 133):^ d 5^ wpiafji^va (aruj vyii)s Kai o\6K\apo^ Kal p^i] vioirlpa iribv 5^/ca" Upaarai di Bia. plov ; cf. 135, also of Ko3, where the minimum age is laid tlown at fourteen j'ears). It is to be remembered tliat tins was not a matter of caprice, but that in many cases youth, and sometimes extreme youth, on the part of the priest or priestess was demanded by the cult itself (cf. the demand for a Trats d/x<pi.da\i^i as essential in certain ceremonies). Often, no doubt, the tem])le legend would profess to explain such regulations, but the.se legends liave mostly perished. Plato, naturally, has no patience with all this, and, going to the opposite extreme, would have all priests to be not uncler sixty years of age, and would allow them to hold ottice for a year only {Lmvs, 759 D). 4. Modes of access to priesthood.— (a) Inheritance.— Originally, perhaps, all cults were family worships, whether or not they were all cults of dead ancestors. In historical times many cults which have come to be national are demonstrably still closely connected with particular families,^ which retain their priesthoods as a hereditary possession guaranteed by an appeal to legencl. Some are perhaps really cases of blending, so that several families or clans maintain their representatives side by side, though not all on the same level, as hereditary cult ofhcials (cf. Paus. IV. xv. 7, I. xxxvii. 1). Such hereditary national priesthoods can be seen in the making. Thus the family of Gelo of Syracuse claimed to be hereditary hierophants of Demeter and Persephone at Gela because their ancestor Telines had orij^iiially possessed the sacred sjinbols (iepa) of the cult (Herod, vii. 153). So Maiandrios of Samos proposed to lay down his sovereignt}' on condition of his family being allowed to retain in perpetuity the priesthood of Zeus Eleutherios, whose cult he founded and endowed {ih. iii. 142; cf. the Battiadai at Cyrene [ib. iv. 161j). Inscriptions furnish examples of private foundations of this type {e.g., the will of Epikteta of Thera [CIG ii. 2448, § 5 : to-v he tepareiai' rav Mouo'ai' koX tidv rjpfooiv ex^Tto 6 Ta5 Ovyarpo^ y.ov vtbs 'Ai'Spaydpa?, et 5e' Tt kol irddri outos, act 6 Trpc<rj3i/TaT05 ex rov ye'iouj ToO "ETT(.T(\eCas — the latter her daughter]). IIow succession was arranged within the family itself in respect of these hereditary priesthoods is not always clear. Obviously, the ordinary rules of inheritance miglit sometimes give an unsatisfactory result. An inscription of Halicarnassiis (D. 608) shows us that the priesthood of Poseidon had passed from brother to brother, thence to sons of the eldest brother in succession according to seniority, and so to sons of the next brother, and back again to grandsons of the eldest brother. Naturally, a priesthood arranged on principles of hereditary succession was just as liable as any other propertj' to give rise to disputes. Such in Athens were settled in the court of the king archon (Ar. Ath. Pot. 57 : Kav ns iepwo-u'cTjs a/iK^na-^rjTfJ jrpds Tiva" SiaSiKOL^ei Se Koi tois yevecri. Koi tois icpeOtrt ras a)ii'f>ia(3T)n)(r6is ray vnep tmv lepCjv air(i<ras oStos). The oldest cults seem in general to retain this method of filling their priesthoods. The tenure under this system was naturally for life, subject to the proviso of sanity and a conduct that did not flout public opinion. (b) Election. — Possibly the earliest example of this method occurs in Homer, where it is said of Theano that the Trojans had ' made ' her priestess of Athene (//. vi. 300 : ttjc yap TpQes iOriKCLV ' kO-rivalrti Upeiav) — but the inference is not very rigid. The mutilation of the inscription D. 911. 5 in.stituting a priestess of Athene Nike (460-446 B. c. ) ii 'AdTjvalwi' airavTuv does not allow us to say whether pure election was employed in that instance. More commonly the practice was to elect by means of the lot (cf. D. 558.9: be[K-t)xuslepei)s'A(TKKi)iri.ovKal 'Tyielas, at Athens ; and often in inscriptions). Often a mixed method, of election and lot, is used, the sortition being preceded by a selection from among the candidates (cf. Dem. Ivii. 1313 : irpo1 Hereafter cited as L.S., followed by the number of the inscription. 2 An excellent example of the process involved is afforded by L.b. 112, of the 4th cent. B.C., a decree relative to the transference of the lepa of the Klytidaiof Chios— to Iepa ra koivo. U tC^v t^LVTiKuiv oiKiiav eU TO Koii'bv oticol' fveyKtlv ; cf. Ar. Pol. viii. (vi.) 4. 10 = 1319b :_ <^yKa.!. -re yip irfpa.!. TronjTe'at wXci'ous /cai ^paTpuxi, Kai Ta twv iSi'wv iepwv (rvvaicTeof eU oAi'va icoi KOivd, ktK. ; see ^ewman, iv. 524. VOL. X. — 20 €Kpl6T)v iv Toh eiryfVfardToii K\TjpovaOai t^j Upuavvris rip 'HpaK\e7. For Syracuse, Cic. Vcrr. ii. 126 : ' lex est de religione, quae in annos singulos lovis sacerdotem sortito capi iubeat, quod apud illos ampllssimum sacerdotium putatur ; cum suffragiis tres ex tribus generibus creati sunt, res revocatur ad sortem ' ; cf. Paus. VII. xxv. 13). In some cases a method of election seems to have replaced the older hereditary priesthood — e.f/., in the great in.scription of Andania relating to the mysteries (D. 653), where the representative of the old sacerdotal family seems to have surrendered his rights to the State. In course of time lack of suitable candidates for election led to a partial revival of the older method (cf. D. 592 [priesthood of Asklepios of Pergamum confirmed to Asklcpiades and his seed for ever by decree of the peojile]; L.S. 56 [decree of Gythion confirming the priesthood of Apollo to Philemon and his son and their descendants — eTi'ot a&rovs Ifpels toO ' ATrdWuvos koI iKydvovs ai'Tuv del 5tA /St'ou Kai etvai TrapaSSffi/jLOV rb Trpoyeypa/xivov lepbv rois iKydvoii avrCiv dei 5td ^iov, in recognition of their munificence in restoring the cult and tenijile fallen on evil days]). Even when reliance was placed upon the lot alone, it is probable that, in Athens at any rate, its frequent use, and perhaps not infrequent manipulation, in connexion with secular official life much impaired its significance as an indication of di\ine will, though that way of looking upon it might linger in formal expression {e.g., Plato, Laws, 75i) O : Ta p.iv ovv riv iepuiv ri ee<p fVLTpenoi'Ta axnm to Ke\apicriJ.ivov yiyveo'Sai., icAijpoCf outu ttj 8ei(f nixTJ arroSLSovra. — but, he continues, the successful candidate must [subsequently?] be duly approved as ceremonially pure and of proper age, and the like ; that is to say, in the eyes of Plato also the priesthood is on all fours with any ordinarj' secular office). Under this method limited tenure was usual (cf. D. 609, 610), a year being the general term. Longer tenures, short of a life tenure, are found (e.r/., five jears [Paus. x. xxxiv. 8: toi/ W lepia eic naCSuiv a'lpoii'Tai tCiv av^fiioy, irpdvotav iroiov^efOi TTpOTepov rfji icpwoTiVi)? e^Tjicctj' ol toj' xpdi'oi' vplv ij T)^7J(raf iepovTat Si e-rt] (ruvixv ^^vre — boy priest of .\thene KranaiaJX .Such longer tenures are probably m all cases connected with the festival cycle of the particular deity, as is expressly asserted of the priesthood of Demeter at Eeleai (Paus. ii. xis'. 1 : iepoipavrq^ 6e ovk €5 Tov ^Cov Trai'Ta a7ro5e'6eticTat, Kara Se iKdarrjy Te^tTTjf oAAoTe eaTLv oAAos a<pi<Ti.v aipeToy— the celebration taking place Si' eviavTov tctoptov, every third year). (c) Purc/uise. — This method was especially in vogue in tiie coast cities of Asia Elinor and in the islands.' The earliest examples belong to Miletos, the home of Ionic free-thought ; but it is unknown in Athens, the reputed mother of the Ionic colonies. The method does not necessarily imply the abandonment of older methods {e.g., at Haiicamassus the priesthood of Poseidon Isthmios is held /card yiyos [D. 608 ; see above]). Possibly it is not unconnected with the general financial distress of the age after Alexander, though its origin undoubtedly lies much farther back.^ A long list of priesthoods sold at Erjthrai, with the prices paid for each, is extant (D. 60'J; 3rd cent. B.C.), distinguishing several varieties, showing that the method was carefully organized from both a fi.seal and a legal point of view. Three species are recorded — Upareiai iTpa6ela-ai, priesthoods sold as then vacant, with immediate possession ; Uparelai eirnrpaSeia-ai, eventual succession upon death of the existing occupant ; fiiaooio-Tao-i?, where the priest in occupancy purchases the right to appoint his own successor, that is to say, generally his own son. Prices show great variety, the highest being that paid for the priesthood of Hermes Agoraios, probably because it carried with it a claim to market dues (4610 dr. ; the lowest price is 10 dr., for the priesthood of Oe ; several run to over 1000 dr.). It is clear that purchase of a priesthood was simply one method of making an investment for a livelihood, or provision for one's faniil}-, with a sound title. Inferences as to a general decay of 1 Proved, by inscriptions, for Erythrai, Miletos, Sinope, Chios, Priene, Magnesia, Mylasa, Chalkedon, Halicarna-ssus, Kos. It is to be observ-ed that the vendor is always the State itself, which consequently takes a certain percentage {firuviov) of the purchase money, according to a sliding scale. 2 The inscription given by Otto, in Hermes, xliv. [1909] 594 f., from Miletos, belon^/s to the 5th cent. B.C., or at latest to the beginning of the 4th cent., and certainly refers to the purchase of priesthoods. Nor is this the only example to be referred to a date before that of Alexander. Whether the origin of this traffic lay in Eastern, non-Hellenic influences cannot as yet be determined, but it seems likely.

  
    306 PRIEST, PRIESTHOOD (Greek) religious sentiment are beside the mark. Naturally, under this system the tenure was for life (cf. D. 595, 603, and many examples). 5. Duties of priests. — These were partly liturgical, partly administrative. The Greek priest was in no sense a teacher, or expounder of dogma. His duties for the most part began and ended within the precinct of his own temple. Firstly, he must conduct, or at least superintend, the sacrifices and other ceremonies ollered by the State or by private persons, making or indicating the proper prayers and invocations as being the duly appointed expert (cf. the parody in Aristoph. Birds, 865 f. : iepev, abv Ipyov, 6ve toIs Kaivoh deoh, kt\. ; D. 594, 601. 9 : dvaei rd Zepot rd Srjfjibcna Kai TO. IdiuTiKd).^ Secondly, the priest, like the dean of a cathedral nowadays, was personally responsible for the care of the fabric of the temple and the cultus image and contents of the shrine, and for conservation of the precinct (cf. D. 594. 24 : Koatxelv 5k rbv lepfi rovvabv Kar afxipav i-mpA\eadat. di avrbv koL ras oroias tSs irbr rip 'Acr/cXaTrietaj ottws Ka.ea.pa 5— at Chalkedon). Where there was a vew/f(5pos'the priest's duties would be lightened (cf. D. 589. 6 : /cat iiravayKa^eiv rbv yewKdpov rod re lepoO iinn€\e?a6ai). Illicit use of the precinct by trespassing stock, and mutilation of the trees within it, evidently caused much trouble (cf. D. 568 ; Paus. II. xxviii. 7). The priest was also responsible for decent and orderly conduct on the part of visitors to his temple,^ and for observance of its special regulations (D. 592. 24 : ^TrtyueXeto-^at 5^ Kai TTJs evKOfffilas ttjs Kara rb lepbv irda-iji rbv iepia ws hv avTtp doKy KaXQs ix^iv Kai balus, i.e. he is empowered to make by-laws. Cf. Herod, v. 72 [priestess of Athene Polias at Athens forbids the Spartan king Kleoraenes to enter her temple — ov yap defjLiTbv AoipieCcrt irapUvai ivdavra'], vi. 81 [a similar scene at the Argeian Heraion]). In the smaller temples and country shrines the financial administration also fell to his care (Ar. Pol. viii. (vi.) 8. 18 f. = 1322b), but in general this belonged to State officials or boards {rafiiai, lepoiroLol, iirifj-iX-qrai, etc.). These took over most of the active administrative functions that once perhaps had been solely in the hands of the priests— repairs, provision of victims and accessaries, disposal of skins and offal, disbursements from the temple treasury, etc.^ Just as the administrative competence of the priesthood was much diminished in historical times, so also its ritual side in certain respects survived only in a somewhat mutilated form. In certain festivals it was still the duty of the priest or priestess 1 How far a priest had an exclusive riu:ht of sacrifice and prayer in his own temple is not quite clear ; on the whole it would appear that he had no right of exclusion, as a rule, against ordinary decent people, subject of course to such bylaws as were locally in force. A worshipper would always be well advised in inviting the co-operation of the recognized expert, under pain of finding his private sacrifice vitiated throuo-h neglect of some ritual detail ^cf. D. 633. 8 : (cal /xTjfleVa Bvo'ta.^d.v avev Tou KaSeiSpucra/ie'i'OU to tepov iav fie Tis /3id<Tr)Tai, aTrpocrSeKTo? r; Qvcia- napa tou 6eov — where note the absence of any sanction). In 396 B.C. Agesilaos of Sparta, on his way to Asia, attempted to sacrifice to Artemis at Aulis (Plut. Aijes. 6 : Kai KaTao'Tt'i//as €\a(iiov, eKeKeva'GV andp^acrdai rov eauToG [xdvTiVj ouY* ujKTirep etio^ei toOto Troteti' 6 vtto tojv BotojTwv TeTa-y;u.cVos)i The Boiotarchs sent men to forbid it (oiTra-yopevovTc; T<p 'AyTjo'tXau) jlltj Oveiv irapd tov^ v6fj.ovs Kat to. TrctTpia Bota)Tw>'),'and scattered his sacrifice from the altar. Here the ritual was confessedly irregular ; and political considerations also came in — the Boiotians had no very tender conscience in regard to Panhellenic sentiment in this domain (cf. Thuc. iv. 97 : Trapa^aivovTe^ Ta vo/itjLLa Twr 'EAAtJ^wv) in 424 B.C. 2 On the other hand, in the case of the temple of Aphrodite Pandemos in Athens this duty fell upon the astynotnoi (D. 556) ; but there the circumstances were naturally somewhat special. 3 For inscrijitions relative to Athenian administration of temples see E. L. Hicks and G. F. Hill, Manual of Greek Historical Inscriptions, new ed., Oxford, 1901, p. 88 f. (Delos), p. 124 f. (inventories of the Parthenon treasures — of which lists there is an almost complete series extending from 434 to 404 B.C.). The financial management of great temples like that of Delos, with their vast accumulations of capital, was a matter of great importance ; see W. S. Ferguson, Hellenistic Athens, London, 1911, p. 346 f. of particular cults to don the garb and mask and to impersonate the divinity (cf. Paus. vii. xviii. 12 [priestess of Artemis impersonates the goddess in the procession in honour of Artemis Laphria at Patrai — rj Upuiixemrj TrapSeVos oxeiTai rekevTata TTJs jrofiTrris €7rl (Ka({)iav vno to apfia e^evytteviov], vni. XV. 3 [priest wears mask of Demeter at PheneosJ). Sometimes also the priest must resume his primitive character as magician, and work spells, especially for rain (ib. 11. xii. 1 [wind spells at Titane], viii. xxxviii. 4 [rain spells by the priest of Zeus on Jit. Lykaion]). Both these occasional roles are survi\als of the primitive conception and the once normal duties of the priesthood. A similar gradual narrowing of functions is observable when we consider more definitely what it was that the priest actually did in connexion with the act of sacrifice and worship. In historical times his participation does not appear to have been essential on purely religious grounds, so as to make the sacrifice ritually effective ; for many inscriptions specifically guard against the practice, not infrequent on the part of economical worshippers, of performing the ceremonies without invoking the assistance of the priest, in order to save his perquisite (cf. L.S. 33. 6 : nrjfie Ka6apfxovi jroiwtric nrjSe irpbs rovs j3<o/xov9 iHTjfie to ^eyapov irpotritacnv ixvev ttj? tepea? ; lb. 41. 7 I vap!i^p.i,a fie p-rj Bveiv /xrjSe'i'a ev tw iepw— a fine being imposed for breach of this regulation). ' He 'would, in the larger shrines at least, use his own discretion about participation, whether invited or uninvited, according to the importance of the occasion. In Herondas, 4, where two women offer the poor man's offering of a cock in the Asklepieion of Kos, we hear nothing of the priest, but only of the veuKopos (cf. L.S. 65 [Oropos]). The perquisite, however, must always be given. Originally, there is no doubt, the priest must actually have performed the sacrifice, slaying the victim with his own hand and dismembering it for offering, assisted by the worshippers and the temple servants. So in Horn. II. iii. 271 f. the king both initiates the sacrifice by the ritual cutting of hair from the victims' heads (rpixas d.irdpxe(T6ai) and subsequently himself slays them (so also in Jl. xix. 252 f. ; Eur. El. 791 f., where Aigisthos performs the sacrificial slaying, but by way of compliment invites Orestes to show his skill in flaying and dismembering the animal. Cf. Eur. Ijph. Taur. 40 : Kardpxop-ai. fj.iv, acpdyia 5' &\\ot<nv /xi\ei, and 623 f . : 6 5^ a-(f>aye^is rt's ; . . . eia-oj odfxuv tG>v5' €1(tIv oh fxiXei rdSe, where the poet seems at pains to explain a departure from normal procedure). In the smaller temples the priest perhaps continued to perform this office ; in others there were apparently special slaughterers (Paus. VIII. xlii. 12 : lepodvTai, at Phigaleia ; T). 553. 19 : rov XrjTovpyovi'Tos Ovrov rg woXei, at Magnesia). The special function of the priest was thus reduced, it seems, in general, to the preliminary ceremony of dedication by^cutting the hair from the forehead of the victim, and to the formal prayer or invocation {KaTevxv) and the placing of the parts of the sacrifice in due ritual manner upon the altar (cf. /Eschin. iii. 18, already quoted ; Herond. iv. 79 f.). The temple law of the Amphiareion at Oropos in fact thus expressly defines the duty of its priest {L.S. 65. 26 : Karevx^adai Si tCiv hpQiv Kai iwl rbv ^wfi.bv iTriTidetv Srav irapet, rbv lepea, tirav di /JLT] irapel, rbv dvovra, Kai ret Ovcrlei avrbv eavroi KaTevx^o'Sai 'iKaarov, twv 5k 5rjpLopio)v rbv lepka).^ 6. Privileges of priests. — Greek priests do not seem to have been able to claim any special privileges simply by virtue of their office, but such were freely bestowed. The inscriptions on the extant seats in the theatre of Dionysos (Athens) illustrate the gi-ant of irpoeSpla ; for special place in religious processions cf. D. 653. 29 : iv 5k rdi iroixvai dyelcTw "MvaalaTparoi, ^wetrev 6 lepeiis twv deQiv oh rd /j.vaTr)pia ylverai fxerd rds lepkas, kt\. Freedom from ta.xes [driXeia ; cf. D. 592. 20), from warservice (D. 603. 14), right of airriaii iv irpvravelifi, were some of the more highly prized privileges that might be bestowed upon particular priests. 1 In Homer the two designations of a priest are ieprvg, as sacrificer, and aprj-rrip {II. i. 11, v. 78 : aprjTrjp eTe'rvicTo, debs o" u)s Ti'eTO fi'^ntfi) as invocant, showing the importance of the latter aspect. So these two functions are pitched upon hy Plato in his definition quoted above from Pol. 290 C.

  
    PRIEST, PRIESTHOOD (Hebrew) 307 Even more substantial, and more universal, were the rights of perquisite {lepJicrvfa, y^pa). These are carefully defined and enumerated in a large number of inscriptions. In jreneral, the priest had a right to a leg (<TKi\o<; or Kui\-i)) of each victim, and very often to the skin ; ' to the skin not always, even in private sacrifices (cf. D. 601. 14), and in the case of the great State sacrifices, in .\thens at least, the SeptiariKov was an important item of State revenue (cf. L>. 62U). In some instances the priest receives also, from the worshippers, a small fee at each sacrifice, probably to cover incidental expenses,'-' for wood, oil, etc. — all of which small accessaries it was his duty to provide for those who wished to sacrifice (cf. Paus. v. xiii. 2 f. of the (vkevi at Olympia ; D. 734. 39 [Kos] : napextria ii rai fiiAa noTi tolv Sucriai'). The priests of certain cults had also the right of ayep/j.o';, street collection of alms (D. 66(5 : vwtp u>v 6 t«p<u! nit 'Icrio? effero rtji' iKcrripCav (v rjj j3ov\n (coi iyvua8T\ (vvoixoi tXvai a^iiay rfj 9eiZ KaOoTi Kol wpdrtpov ayeiptiv, (ctA. — evidently a case of appeal against restrii.ting legislation : cf. Plat. Hep. ii. 3<-)4 B, and 381 D : 'llpav i^AAoioj/icVt^i' toy te'petai' ayetpovtrai'). This was mainly an Eastern custom which received little encouragement among the Greeks, and is somewhat strictly regulated—*.^., in the case of the cult of Artemis Pergaia at Ilaliciiriiassus (D. 6lll. 26 : iy (i Si iirjA tj evcria. o-ui-TeAtiToi t) &riixoriKri<;, ayeipirio irpb rrJ! Bvo'lat rifiepa<; rpeli iir' o'lKiay /lit) no;)evofJityT)' o Si ayepfuhi earto rijs ispeias). As a salaried otfice the priesthood is known in very few cases, notably in that of the priestess of Athene Nike in Athens, who receives fifty drachma! a year, toj;ether with the usual perquisite {L.S. 11 ; D. 911 ; Hicks and Hill, p. 59f.). How far, if at all, the priest enjoyed the income from the temple endowment of lands, etc., is not known. The variety of the sources of wealth open to priests, as revealed to us from inscriptions, is very great (cf. Paus. i. xxxviii. 1). This, of course, gave them the means of enhancing the pomp of their processions, and of spending large sums upon the adornment of their temple, for which liberalities they were duly honoured, as appears from numerous decrees {e.g. , D. 558). 7. Minor points. — (a) Tabus. — These apparently did not differ from those imposed upon all who would use the temple — avoidance of impuritv from contact with the dead (cf. Paus. iv. xii. 6 [Messene] ; law of Kos, in AJiW x. [1907] 400f.), and avoidance of certain foods, either permanently or for a season (cf. D. 633. 3 : Ka6apiie<TTu> Si dirb cxopSiav xai \oi.pdMV, kt\. hee the curious regulation forbidding the priestess of Athene Polias to eat fresh Attic cheese [Stnibo, p. 395 : •nji' iepeiav nj? IToAtd5os '.\9r}i'a.^ \\uipov TvpQv tov fxiv eTrt^^ajptou fXTj a7rTe(r0at, ^fVLKhv Si /jLoyou Trpo(T(f}€pe<T9atj XprttrGaL Si Kai xui ^aXafiiviu)] ; cf. Porphyr. de Abstin. iv. 5 ; rois ToCwf ifptvcri tois iiiv rmv ^(Mtiv Trdvrun', 7015 Se rtv(t}v irdrroj? TrpocTTeTa/CTat aiTe\€<T9aL /Sopd;, av re 'EAAijrticbi' efloi (Tkott^i, av re papjiapov). The priest of Poseidon at Pylos might not eat fish (Plut. Qtuent. Conv. viii. 8. 4), nor might the priestess of Hera at Argos eat red mullet (Plut. de Sollert. Anim. xxxv. 11 ; cf. the reluctance of the Homeric Greeks to eat fish [Od. iv. 368 f., and J. G. Frazer, Coinm. on Pau.s. vii. 22. 4]). Probably similar tabus were operative to a much greater extent than is revealed by our literary sources. Yet regulations of the severity imposed upon the priest and priestess of Artemis Hymnia (Orchomenos) do not seem to have been in accord with general Hellenic practice, apart from the imported cults (Paus. viii. xiii. 1). (h) Dress. — Priests and priestesses wore no uniform distinctive dress, except that priests seem all to have worn the long ungirdled x't^v that once had been the ordinary civic dress (Thuc. i. 6 ; cf. sculpture, and especially vase-paintings). Fillets and chaplet were also probably worn by all, at least when officiating. Of the numerous titles borne by priests, according to the local usage, those of Stephanephoros and Daphnephoros are derived from distinctive accessaries (Paus. IX. X. 4 : €7rtKATjcrt5 Si i(niv ot £a(^ra<^dpo?- art(^dvov^ yap (i>\JW<iiv Sa.({)in)^ (l)OpovtTiV 01 na'iSc; [sc. the priest of Apollo Israenios at Thebes]). The wreath, however, was as much a mark of the magistrate as of the priest. White was the usual colour of the dress, but purple is not infrequent — white being held appropriate for the heavenly powers and purple for chthonian deities (Plato, Laws, 956 A: xPi^MttTa Si A.«i>cd TTpiirovr' av diols fiij <cai oAAoSi Ka.\ iv v<(>jj- /Sd/Lt^ara Si (li; TTpo(T<i>ipiiv aX\' r) Tpb; rd jroAe/tiOu KOff^iijuaxa). So the archon at Plataiai, who was also a priest, always wore a white dress, and was forbidden to touch iron, but exchanged his white for purple, and a sword, on the day on which he offered the great sacrifice to the spirits of those who fell in the Persian war (see Plut. Arist. 21 for the very striking ceremony). For various interesting regulations concerning dress see the Andania in1 So in Sparta the kings receive as perquisite the sUns of all State sacrifices (Herod, vi. 56 : tUv Si dvop-ivuiv aizavTuiv rd Sipixara. reical rd vino. Aan^dieir cTfieas. Cf. Hom. Od. iv. 65). - In D. 591 (Kos) certain categories of worshippers apparently receive the privilege of paying a lump sum of five obols to cover all such jncidental charges — jtcVt' b/3oAbs 6i6ov<rais a7roAeAv<r^ai toiv aXXtav dvaXiafiaTtav iravToiV. Bcription (D. 653 ; cf. 939). The hair was worn long (Herod, ii. 36 : oi ltpit<i Tuv deCiv TJj iJ.iv oAArj KOfiiovcri, iv .\iyvirT<(i Si (vpuivrai ; cf. Plut. Arist. 6). (c) Something of the nature of an enthronement, with accompanying festivities, seems to be alluded to in D. 594. 22 : iirtl Si (ta Tav Ti/xdi' naaav KOTa^dAr), di'aT<rS>)<7«rTai- to Si dfdAu/xa rb it rav di'Sco'ii' Trapefei oOtos iamiZ, but we know nothing further of any ceremony of consecration or inauguration. LiTRRATiRK. — A. Boeckh, ' De sacerdotiis Grsecorum," in Philuloijical Museum, Cambridge, 1833, ii. 449 f. ; E. Curtius, 'Das Priesterthum bei den Helletien,' in Alterthum und Getjenicart, Berlin, 1882, ii. 38f. ; P. Foucart, Des Aasociatumn religieuscs chez les Grecs, Paris, 1873 ; J. Martha, Les Sacerdoces alhiniens, do. 1882; H. Herbrecht, De sacerdolii apxid Orcecos einptiane venditione, Strassburg^ 1885 ; W. Otto, J'rie.fter und Teinpel im kellenislischen Agypten, 2 vols., Leipzig, 1905-08 ; P. Stengel, Op/erbrduche dir Griechen, do. 1910 ; \V. Otto, ' Kauf und Verkauf von Priestertiimern bei den Griechen," in IJermes, xliv. [1909] 594 f. ; I. de Prott and L. Ziehen, Leges Grcecorum Saerce, e titulis cotlectce, fasc. i. ' Fasti sacri,' Leipzig, 1896, fasc. ii. 1, ' IvCges Graeciie et insularuin,' do. 190(3; C. T. Newrton, Essays on Art and Arctumlogy, London, 1880, p. 136 f. (from epij^phic material). AV. J. WOODHOU.<E. PRIEST, PRIESTHOOD (Hebrew).— I. Date of institution. — Those iiorlions of the OT whii li are most priestly in tune are latest in point of time. When we lay tlle!^e aside and try to get a historic view, we discover that the earliest legislation ' does not mention priests at all. It may be said that, where firstfruits and festival oil'erings are spoken of,^ a priest is implied ; but this is not necessarily the case. The earliest otl'erings, including tithes and firstfruits, were brought directly to the Divinity and presented to Him in a feast in which the worshipper and his family, with their invited guests, consumed the whole. For sacrifice it was not deemed essential to have any official. Many jiassages of the (JT show that the ritual was familiar to eveiy adult male of the clan and that any man could perform the ordinary acts of worship. It does not follow, however, that priests were unknown even in the earliest stages of Israel's religion. For other purposes than sacrifice a priest is implied even in the earliest documents. When the Covenant Code provides that cases of dispute shall be brought before God,^ it thinks of the sanctuary as a place where the will of the Divinity is made known. But this clearly implies that there is some person to interpret that will to men. When the narrator speaks of the perplexed Rebecca going to 'seek Jahweh,'* he has in mind an oracle and its interpreter. From this point of view we understand the primitive priesthood. 2. Designations. — The Hebrew word for ' priest ' is kOhen, and the corresponding Arabic word (kdhin ) means * a soothsaj^er ' — more exactly, as we learn from the Arabic lexicographers, one who has a familiar spirit to tell him things otherwise unknown. This 'priest' is the familiar friend of a god or demon, and his interpreter to those who seek him. The priestly caste, however, is designated by another word in Hebrew, the explanation of which is not so easy. To understand it, we must think of the many sacred places in the land which otter an asylum to fugitives or criminals. It would easily happen that the broken man, who was outlawed by his kin, one who had survived the massacre of his family, would settle in such a place under the protection of the god as his client. Gradually he would become acquainted with the customs of the place ; if susceptible, he would receive intimations of the god's will in dreams of the night or visions of the day, and would .serve as guide to strangers who resorted to the place. Thus the man would become an attach^ of the 1 The Covenant Code, Ex 20-23. 2 Ex 2319 ; the occurrence of tithes in the storj- of Bethel (Gn 2822) ig parallel. 3 Ex 22"ff-. •• Gn 2522f .

  
    308 PRIEST, PRIESTHOOD (Hebrew) place, a slave of the god, as he would doubtless delight to call himself. The Hebrew word for ' one attached to another ' is leivt, which we translate ' Levite,' but which originally meant one ' joined ' to a person or place. ^ The Levite is the priest viewed as an attach^ of a sanctuary ; the kohen is the same person ministering as the interpreter of the oracle. We may illustrate the state of things in Israel 3000 years ago by what is found in Sja-ia to-day. That country, M'e are told, is full of local shrines dedicated to saints — Christian or Muhammadan. Each shrine has one or more attendants who are supported in part at least by the sacrifices, generally receiving the hide and one of the quarters of the slain animal. The office is usually hereditary, though cases are knoAvn where a boy is given to the saint and becomes his slave. Holy men connected with the shrines claim prophetic power. ^ So priests and prophets were both found at the sanctuaries in Israel. Samuel was a boy who was presented to the Jahweh of Shiloh, and he would have succeeded to the priestly office had the sanctuary not been destroyed. At the same time he developed prophetic powers which made him the vehicle of the divine will, though not bound to any one place. Of the two Hebrew words leici and kdhen, one came to designate the man qualified to act in divine things, the other described him as officiating at a sanctuary. This is well brought out by a narrative in the book of Judges (ch. 18). Here we read of a man named Micah who had an idol of precious metal. At first he set apart one of his sons as its attendant. But one day a stranger announced himself as a Levite from Bethlehem. Micah recognized his opportunity and engaged him. The way in which he congratulated himself on having a Levite for priest shows the light in which the professional was looked upon. There was nothing illegal in the ordination of the layman who had first undertaken the office, but it was in every way better to have a man who belonged to the gild. If we may argue from this case, the Levite was often obliged to seek his living by entering the service of strangers, and we can see how the decline in the popularity of a sanctuary might force its attendants, or some of them, to emigrate. 3. Functions. — The earliest priests, then, were not sacrificers, but guardians of the sanctuary and its treasures — gold or silver images or utensils would need such — and interpreters of the oracle. The last point must be borne clearly in mind. It comes out in the story of Micah, for, when the Danites came to the house of Micah, they asked a response from Jahweh. So favourably were they impressed by this experience that they carried olf image and priest and settled them in their new possession. In the history of Saul we find a priest with an ephod in the camp,^ and no step was taken without the approval of the oracle. When the priests of Nob were massacred, the one who escaped brought the ephod to David and gave him counsel in the same way.'* Whatever theory we may adopt concerning the ephod, we must recognize in it the instrument by which the priest ascertained the divine Avill. The ephod remained the property of the priest down to the latest time, as did the Urini and Thummim, which we know to have been the sacred lot. The technical name for the instruction given by the priest is tordh. From the earliest to the latest period of Israel's history, it is assumed that tordli belongs to the priest. The severe arraignment of the priests by the older prophets specifies their 1 The writer of Nu 182-7 and StJi" is aware of the original meaning of the word Uwl, and plays upon it (see A. Kuenen, National Religimis and Universal Reli^iiom [HL], London, 18S2, p. 83 f.). 2 S. L Curtiss, Primitive Sem. Rel. To-day, New York and London, 1902, p. 144 f. 3 1 S 1418 ; see RVm. •• 1 S 2220 238 et al. neglect of the teaching function as their most serious crime. ^ The priests of other nations were supposed to have the same duty as those in IsraeL When the Philistines were at a loss how to ti-eat the Ark, they consulted their priests, who told them the projier method.^ Jeremiah speaks of the priests as those who handle turdh, and, when Haggai wants to know about a matter of ritual cleanliness, he seeks tdrdh from the priest.^ Even the Priestly documents, which lay stress on the sacrificial duties of the priest, speak of imparting tdrdh as one of his offices. The activity of the priest at the examination of the leper and at the ordeal of jealousy * is therefore in line with his earliest duties. From giving responses in answer to such legal questions as were brought before him, the priest easily assumed the office of judge. Both Deuteronomy and Ezekiel indicate that the priests act as judges, and the earliest picture drawn of Moses shows that he was as much priest as prophet in making known the decisions of Jahweh.^ 4. Priestly and prophetical ideals. — The Levites early traced their origin to a common ancestor. Whether there was a clan or tribe that bore the name ' Levi ' before the rise of the priesthood is a question on which scholars are not agreed, (a) In the Testament of Jacob^ we find such a tribe spoken of in terms used of its brother tribes. It is coupled with Simeon in a denunciation which ends with the threat to scatter them in Israel. Of Simeon we know that he was ground to pieces in the struggles between Israel and the frontier Bedawln. It is natural to think of Levi as scattered in a similar way. But this is not a necessary inference. The author of the poem, living in the time of Solomon, may have inferred the threat from the scattered condition of the gild — a fact which must attract attention from its singularity. (6) Tlie next mention of Levi shows a considerable advance in the esteem in which the tribe was held. It is contained in the poem called the Blessing of Moses. Here we read : 'Thy Urim and thy Thummim belong to the man of thy friendship Whom thou didst prove at Massah, For whom thou didst stri\e at the waters of Jleribah ; Who says of his father and his mother : I have not seen them ; He does not recognize his brothers and does not know his sons ; J For they keep thy word And they guard thy covenant ; They teach Jacob thy judgments And Israel thy tordh ; They bring fragrance into thy nostrils And whole burnt-offerings upon thine altar ' (Dt 33810). The change of tone between this and the preceding must be evident. Here the tribe or gild is said to be isolated because its members have chosen to ignore father and mother, brothers and sons, for the sake of Jahweh. The priesthood is the reward of this disregard of the ties of kindred. And the great leader and prototype of this calling is Moses, who was tried at Massah and Meribah. We recall that Moses was an outcast for the sake of his devotion to his mission, and that he was priest as well as prophet. One thing more comes into view in this poem. This is that the Levites are now the ministers of the altar. They not only teach the tordh, but also burn tlie sacrifices. It is not asserted that they have an exclusive right to do this, and in fact it is very doubtful whetlier an exclusive right could have been established in the face of early example. The earliest legislation makes it the duty of every Israelite to erect a 1 Hos 41-10 ; cf. Wellhausen, Prolegomena, p. 138. 3 1 S 62. 3 Jer 28, Hag 2". 4 Lv 13, 2 Ch 2620, Nu 5. 5 Kuenen, p. 90 ; also Ex ISis SS^n. 6 Gn 49 ; see vv.5-7.

  
    PRIEST, PRIESTHOOD (Hebrew) 309 plain altar of earth or unhewn stone in every place where he discovers traces of God's presence, and there to ofler his sacrifices. The exclusive rif^ht could hardly have been established where this law was distinctl}' in mind. But it is clear that at the more conspicuous sanctuaries the ritual would, as it becanie more complicated, fall more and more into the hands of the official ministers. (c) The Blessing of Moses was written some time after the division of Israel into two kingdoms. It shows that at that time the Levites were regarded as an organism, and that to them belonged preferential rights to minister at the altar as well as to manipulate the sacred oracle. The next document of importance is the book of Deuteronomy. To understand its position we shall have to recall the sharp polemic of the prophets against the popular worship. These preachers of righteousness believed that the ciiltus was useless because Jahweh required something very difl'erent, viz. righteousness between man and man ; or else they believed it to be an abomination to Him because it was really offered to another divinity. In the condemnation which the prophets so emphatically utter the priests have their full share. The sanctuaries are represented as centres of moral corruption, and the priests are active fomenters of what by their calling they ought to oppose. The people perish for lack of knowledge, oecause the griests, whose business it is to teach the will of fod, neglect their duty. This state of things is not conhned to the northern kingdom. In Judah also we hear of priests who are drunken, ignorant, profane, violent, and addicted to lying.^ Hosea, Isaiah, and Jeremiah are the witnesses to these charges. The author of the book of Deuteronomy was a practical man. He was in sympathy with the prophetic ideas, but he saw that the cultus could not be dispensed with. Vested interests were on its side, and the craving of the heart for religion needed the traditional ordinances. His book therefore represents a compromise between prophets and priests. We learn from him that all priests belong to the class of Levites and that all are entitled to the same rights and privile^^es. In fact he usually speaks of them as ' Levite-priests.''' Although in some cases he uses the simple term •Levite,' he nowhere intimates that there Avas any difference of function between a Levite and a Levite-priest. The Levites are called carriers of the Ark (the carrying of the Ark is elsewhere assigned to the priests) ; the Levite-priests have charge of the curious expiatory rite over the body of a man found slain ; disputes are to be brought to the central sanctuary, there to be decided by the Levite-priests, such decision being, as we have seen, a distinctively priestly function. In a passage in Jeremiah, which is in the tone of Deuteronomy, we learn that the Levite-priests shall have the privilege of offering burnt-offerings and of performing sacrifice for ever ; and in the same connexion we find the Levites described as the priests who minister to Jahweh.^ The thing that comes prominently into view in reading this author is the poverty of the class as a a class. While we may suppose that the great sanctuaries, especially those which had kings for their patrons, gave an adequate support to their officials, the mass of the Levites connected with the village high places were dependent on the charity of their neighbours. They are mentioned along with the widow and the fatherless, and commended to the benevolence of the people. The 1 Hos 41-12 69, Zeph 3-1, Is 287, Jer 2S 613 8l0. 2 Dt 179- 18 248 ; cf. Jos S33, Jer 3318. s Cf. Dt 3125, where the Levites are called carriers of the Ark, with Jos 33, 1 S 615, 2 S 1524 ; further, Dt 215, jer 3317 22, and Dt 185. Levite is to be invited to the family feast, for ' he has no portion or lot with thee.' Tithes and freewill otterings are to be shared with the Levite, and every third year the tithe is to be wholly distril)uted among the needy, the Levite being expressly mentioned. This care for the Levite extends to the time when, as the author intends, the country sanctuaries shall be done away in favour of the exclusive right of the Jerusalem Temple. The privation that will thus be inflicted on tiie priests of these shrines is in the author's mind, and he directs in so many words that the deprived Levites shall be admitted to the service at Jerusalem on the same terms as the priests already in possession. This provision was never carried out, but tlie enactment shows what now interests us — that the author knew no difference between priests of one sanctuary and those of another.* (rf) As Deuteronomy exerted a great influence by its union of priestly and ])rophetic ideals, so the next step was taken by a man who united the two offices in his own person — Ezekiel, a priest by birth and a prophet by calling. He was fully possessed by the idea of the earlier prophets that the calamity which had overtaken Israel was the punishment for sin. But his priestly training made him look upon sin as a trespass upon ritual requirements. Ritual and ethical transgressions were alike violations of the holiness of Jahweh. The problem of the future was to prevent the intrusion of either on the isolation in which the Deity lives. The problem was solved in the programme draNvn up by the prophet, the foundation principle of which is that only consecrated persons and consecrated things shall approach the place of worship. The distinctness with which this matter is formulated shows that Ezekiel was conscious of introducing something new. In fact, the kings of Judah had been accustomed to have the inferior offices of the sanctuary performed by slaves of foreign origin, whom they presented to the Temple or to the priests. Ezekiel's statement and his correction of the abuse are combined in the following passage : ' Enough of all your abominations, house of Israel, that yon have brought foreigners uncircunicised of flesh and uncircumcised of heart into my sanctuary to pollute it when you ofTered my bread, the fat and the blood, and broke my covenant by all .> our abominations ! You did not keep guard over my sacred things, but set them as guards over my sacred things in your stead. Therefore thus says Jahweh : No foreigner uncircumcised in heart and uncircumcised in flesh shall enter my sanctuary. . . . But the Levites who departed from me when Israel wandered away after their idols — they shall bear their guilt ; they shall be in my sanctuary, serving in the place of sentinels at tiie doors of the House and serving the House. They shall slay the burnt-offerings and the sacrifjces and shall stand to serve them. . . . They shall not approach me to act as my priests to approach the most sacred things. . . . But the Levite priests, the sons of Zadok, who kept watch over my sanctuary when the sons of Israel wandered from me, they shall come near to serve me, and they shall stand before me to present fat anrl blood, says the Lord Jahweh. They shall come into mv sanctuary, and they shall approach my table to serve me' (Ezk 44G 16). The innovations which are thus made part of the new law are two. (I) The entrance of any but consecrated persons into the Temple is strictly prohibited ; even the worshipping Israelite is debarred, as we learn elsewhere, (2) The consecrated persons are divided into two classes. For the first time the family of Zadok receives special duties and privileges. Below them stand the Levites, who are to have the menial offices once in the hands of the Temple-slaves. With regard to the promotion of the sons of Zadok, we may say that Ezekiel only sanctioned a stains quo. This family was in hereditary possession of the Jerusalem priesthood. The book of Deuteronomy had 1 Dt 1S»^ 1212- 18f- 1427. 29 1611- 14 26".

  
    310 PRIEST, PRIESTHOOD (Hebrew) demanded that the Levites from the country sanctuaries be admitted on an equality with those already in possession. But the most that the immigrants had been able to secure was admission to the lower offices. Ezekiel gave the stamp of his authority to this arrangement and thus introduced a new period of ecclesiastical history. (e) What took place in Jerusalem in the time of Darius at the rebuilding of the Temple is not very well known to us, but one thing stands out distinctly : the chief priest at once assumed a prominent position in the community. This was inevitable, because the unity of the Jews was no longer political but ecclesiastical. There are, indeed, indications that Joshua, the chief priest, was the object of enmity on the part of some — whether rival claimants to the office or defenders of the rights of the secular authority cannot distinctly be made out. While Zerubbabel, a scion of the house of David, was civil governor, the community seems to have cherished the hope that the civil and ecclesiastical powers would work harmoniously ' for the introduction of the Messianic kingdom. Perhaps for this very reason the Persians thought it unwise to retain Zerubbabel in office. His removal left the chief priest the highest Jewish dignitary in the country, and there was no check to the growth of his influence. This prominence of the chief priest was quite apart from Ezekiel's thought, for he makes no mention of such an officer. (/) Nevertheless the ideas of Ezekiel did work. The evidence is found in the two documents which are dominated by the priestly ideal — the Priest Code, now embedded in the Pentateuch, and the books of Chronicles. They differ from Ezekiel in that he located his ideal comniouAvealth in the future, while they place theirs in the past. The divergence of their picture from the one drawn by earlier historical writers did not trouble them. They were not writing history, even when they seemed to themselves to be doing so ; they were embodying an idea. That idea was Israel, not as a political community, but as a Church whose only business was to carrj'^ on the worship of God. The central object in the wilderness wandering is therefore the Tabernacle, and the Tabernacle as nearly like the historic Temple as a movable building could be like one of stone. Its plan was exactly the same as that of the Temple, the dimensions being reduced one half. In ornamentation it was not inferior, for the imagination of the author was able to furnish gold and gems and the finest stuffs even in the desert of Sinai. This dwelling of J ah well in the midst of His people is exactly the ideal of Ezekiel, though Ezekiel did not suppose it had been actual in the past. What immediately concerns us is that the staff of attendants assigned to this sanctuary also realizes Ezekiel's idea. The Tabernacle has the whole tribe of Levi assigned to it to care for it, and the tribe is divided into the two classes of priests and Levites. In the representation made l)y the author the historic process is exactly reversed ; i.e., instead of the whole tribe being taken and then the family of Aaron being separated to their special duty, tiie family of Aaron is first consecrated to the priesthood and then the rest of the tribe is assigned to this family as helpers. The enormous number of Levites hnds an ostensible justification in the necessity of taking down the Dwelling and transporting it. Yet the discrepancy between the three priests and the 22,000 Levites remains surprising and even grotesque. Ezekiel ordains that the Levites shall camp about the Temple ; so our author makes them camp around the Dwelling in the desert. The 1 Zee 3 and 4 ; cf. 6iif-. importance of having consecrated persons in this position to guard the sanctuary from the danger of pollution is seen in the consecration of the Levites. They are purified by the trii)le rite of sprinkling with holy water, washing of clothes, and a purificatory sacrifice. Thus prepared, they are ' waved' bj' Aaron in imitation of the presentation of a sacrifice. The significance of the whole is to indicate that the Levites are given to Jahweh by the Israelites, and by Him in turn given to Aaron and his sons to assist in the service. The priesthood is the prerogative of Aaron and his sons. How Aaron came to take the place of Zadok, to whom Ezekiel gave the office, is still a mystery. Earlier indications are that Aaron was connected with the calf-worship of Bethel. Between Ezekiel and the time of the Priestly writer some influence of the northern kingdom must have made itself felt in Jerusalem. The fact stands out quite clearly that in the Priest Code Aaron and his sons are fully established in the priesthood. The whole responsibility for the service is theirs ; they bring the blood of the sacrifice to the altar, burn the fat, offer the unbloody gifts. It is their duty to light the lamp in the sanctuary, to eat the ' bread of the presence,' and to burn incense within the Dwelling. For them the ritual of the great festivals and of the daily ofierings is laid down.^ For them also the author includes in his book the so-called Holiness Code ^ — a body of regulations drawn up in the Exile for the government of the priests in their daily life. It will be seen that the office of the priest has now become mainly sacrificial. But the old theory of his duty as interpreter of the will of God still remains in such cases, e.g., as the inspection of leprosy. Here the priest appears as examiner and judge of the kind of infection, and director of what is to be done for the ritual restoration of the afflicted person to the community. The difference between the present system and the earlier administration of the oracle is that now everything is laid down in a book by which the official must be guided. The result of thus formulating the cultus is to deprive it of its old character as an expression of joy and gratitude on the part of the worshipper, and to emphasize it as an opus operatum by which alone the relation between Jahweh and His people is kept intact. The prominence of the chie^ priest in the postExilic community has already been spoken of. In the Priestly document his position is made sure by divine appointment. In him, in fact, the culmination of the sacerdotal system is found. It is he who represents the people before God, and whose ministration secures them the divine grace. He it is who once a year goes alone into the Most Holy place to restore the purity of the dwelling and of the people. No part of the OT is more familiar to Christian and Jewish students than the ritual of the great Day of Atonement. Its solemnity indicates the intercessory value of the high-priest. But the sacerdotal head of the community is also in this writer's mind tlie political head. His vestments are regal, and they are meant to be so. He wears a tiara which cannot be distinguished from a kingly crown, a robe of roj'al purple, gold and gems of untold value. In the theory of the code there is no one above him in rank. Moses, indeed, may be said to be his superior, in the sense in which the king-maker is above the king. But this is because Moses was the necessary inaugurator of the new state of things — a special organ of divine grace, who is to have no successor. Tlie civil ruler in his relation to the high-priest is represented by 1 Lv 1 and 2 ; Nu 28 and 29. - Lv 17-26, based no doubt on earlier tradition.

  
    PRIEST, PRIESTHOOD (Hindu) 311 Joshuta in his relation to Eleazar, and it is i plainly one of inferiority.^ The book of Chronicles is wholly of the mind of the Priest Code in recognizing the dillerence between priests and Levites. But the autlioc, who was perhaps liiinself a Levite, takes great interest in the lower clergy. In a part of his work we find (ijerliaps under the inlhience of tradition) the postExilic community divided into Israel, priests, Levites, Nethinim, and the sons of Solomon's servants. In another place the door-keejjers and singers are found between the Levites and tiie Nethinim.^ Tiie Nethinim {q.v.) we know to be descendants of tliose Temple-slaves to whom Ezekiel objected, and the sons of Solomon's servants were one j)articular class of the same order. Ezekiel's regulation had not been able to overcome the traditional claim of these men to a place in the hierarchy. What actually took place was tlie absorption of all classes of lower clergy into that of the Levites. The Chronicler shows a purpose to defend this absori)tion and establisli its legitimacy. This he does by dating the organization of the Levites (into gilds of singers and door-keepers) in the time of David.' His desire to magnify the office of the Levites leads him to vindicate for them the function of teaching the Law. He pictures them also as having in charge the sacred vessels of the Temple as well as preparing the shewbread and the sacred ointment.* The Levites never assumed the importance in actual life which they had in the system of the scribes. The inferior offices fell into the hands of the priests, while the high-priestly family formed an aristocracy which arrogated the higher functions to itself. In ISIaccabfean times and later we hear of higher and lower orders of priests, but scarcely any mention is made of Levites. The reason for this is not far to seek. The income of the Temple was never sufficient to support the large body of attendants provided by the Law ; and what came to it was seized bj' the higher orders of the clergy. The economic situation is revealed by the list in the book of Ezra, which gives one in seven of the population of the restored commonwealth .as priests. It was impossible for a i)oor people, who had to pay taxes to tlie Persian power, to support so large a body of Temple-servants. 5. Revenues. — In conclusion a word must be given to the matter of priestly income and support. In the earliest times there was no fixed income for the priest. Some portion of the sacrifice was given to him by the offerer, and the hide of the slain animal came to him from the nature of the case. Deuteronomy goes so far as to legislate on this as on some other subjects. It gives the priest the shoulder, the cheek, and the maw of the sacrifice." In this book we also have mention of the firstfruits and the tithe. These were not given to the priest directly, but were brought to the sanctuary, where they were consumed in a joyful feast by the one who brought tliem — the priest being invited to share, no doubt. Every third year, however, this author directs that the tithe be distributed to the needy classes, among which the Levites Mere counted, as we have seen.^ The advance in ideas is seen in the Priest Code, which ordains distinctly that a tenth part of the produce of the land is to be given the Levites for their support. The firstfruits are also disposed of in the same way, the sin-offerings and trespassofferings become the property of the priests, and a yearly tax of half a shekel is laid upon each male 1 Nu27l8ff. ; cf. J03 211. 2 Neh US 1028 ; cf. 1 Ch on. M. 3 1 ch 2327. ■1 Neh S'l f-, 1 Ch 925 f. xhe Levites even appear in this history as judsres (1 Ch 2629 23'', 2 Ch 198- n 34li», Neh lli«). 5 Dt 183- 6 Dt 1217-19 1422. 29 2612. Israelite for the supi)ort of the sanctuary.' In fact the provision, if carried out, wo\ild have given adequate support to the whole sacerdotal caste. But the difficulty in collecting so heavy a tax must be evident. The theory of tlie Law gave the priests a tenth of the tithes collected by the Levites, and logically the high-priest would receive the tenth of wliat came to the priests, but this is nowhere enjoined. A purely ideal construction is the assignment of cities with pasturage, though without farms, to the Levites, a certain number of tiiem going to the i)riests. Almost all the towns of importance in the country are thus given to the Levites by the Priestly writer. The earlier historical writers know nothing of any such arrangement, and in fact to them the most striking mark of Levi is that he received no territory at the conquest and settlement of Canaan. LiTERAXrRK.— An enormous literature exists on this subject. The older view is to be found in J. H. Kurtz, Sacriricial Worship 0/ the OT, Eng. tr., Edinburgh, 1S63 ; K. F. Keil, Uandtjuch der biU. Arclidolnijie^, Frankfort, 1875, pp. 1C&-196 ; and A. Kohler, Gesch. des AT, Erluii''en, 1875-85, i. 375-385. Tlie critical view is indicated by J. K. W. Vatke, Die Reliijion des AT, Berlin, 1835, and is more fully developed by A. Kuenen, The Religion of Israel, Enjj. tr., London, 1873-75, ii. 202-307. The best discussion is th;it of J. Wellhausen, Proleg. zur Gesch. Israeli, Berlin, 1905, Eng-. tr.. Prolegomena to the Hist, of Israel, Edinburgh, 1885, pp. 121-164. More elaborate, but not more convincing, is W. W. Baudissin, Die Gesch. des alttest. Priesterthums, Leipzig, 1889. A. van Hoonacker attempts to establish an unhistorical view in a work of great learning entitled Le Sacerdoce Ucitique dans la loi ct dans I'hist. des Ilebreux, Louvain, 1899. Mention may be mafl'^ also of S. Maybaum, Die Entwicklung des altisr. Priestertums, Breslau, 1880; and the Ilebreiv ATchtjeologifs of W. G. H. Nowack (2 vols., Freiburg, 1894), and L Benzinger (2 do. 1907). Special points are treated by J. Braun, Vestittis Sacerdotwn Hebrceorum, Anistudam, 1680 ; J. Selden, De Successione in Pontificatum Ehrceonim, London, 1630 ; S. L Curtiss, The Levitical Priests, New York and London, 1877 (a reply to Kuenen); further, a discussion on the origin of the Aaronite priesthood bv R. H. Kennett and A. H. McNeile in JThSt vi. [1904-05] 161-186, and vii. [1905-06] 1-9. Recent discussions are luminously reviewed by Kuenen in an essay entitled 'Die Gesch. des Jahwepriestertums und das Alter des Priestergesetzes,' in his Gesammelte Ahhandiungen zur bibl. Wissenschaft, tr. K. Budde, Freiburg, 1894. The Jerusalem priesthood in the time of Christ is described by A. Edersheim, The Temple: its Ministry and Services as they were at the Time of Jesus Christ, London, 1874, pp. 38-78 ; and by E. Schiirer, GJR ii. 224-305, Eng. tr., nJP 11. i. 19.5-272. Henry Pre.served Smith. PRIEST, PRIESTHOOD (Hindu).— i. Rigveda. — As a collection of sacred poetry covering in all inobability the period from 1200 to 1000 B.C., the llifiyeda cannot be expected to aflbrd anj' complete picture of the actual position occupied by the priests in the age in which the hymns composing it came into being. It represents only the priestly activity of a limited number of families among a certain body of Vedic tribes settled for the most part in the country later known as Madhyadesa, and there is no probability that it completely mirrors that activity on all its sides. But the information which it does atlord is consistent and, so far as it goes, gives a clear picture of the sacerdotalism of the period. The priestly function appears to have lain entirely in the hands of a special class, to which appertained the duty of acting as the instrument of securing the divine favour. There is nothing in any hymn of the Rigveda to suggest that it was composed by a man of other than the priestly class, though of course it is impossible to prove that the authors were all priests. Later tradition * indeed asserts that the author of one hymn (X. xcviii.) was Devapi Arstisena, a prince of the Kuru family, but the hymn itself makes no such statement, and Devapi apjjears in it in a purely priestly capacity. The tradition of the Brahmanas treats occasionally as of royal origin great priests of the Rigveda, such as Visvamitra and the more 1 Nu 1821-24. 2 Yaska, Nirukta, ii. 10.

  
    312 PRIEST, PRIESTHOOD (Hindu) mythic Prthi Vainya, and, still later, tradition ascribes several hymns to royal authorship, but none of these traditions has any support in the actual text of the Samhitd. On the other hand, the collection is full of references to the activity of the priests under the generic title of brahman, and to several different kinds of priests, and the hereditary character of the priesthood is attested by the word brdhviana, ' descendant of a brahman.' Moreover, there is abundant proof in the Sanihitd itself that, as in the immediately following period, the brahmans worked in the service of kings or wealthy nobles, whose generosity in sacrificial gifts is celebrated in the ddnastutis appended to several hymns ; the amounts of the gifts recorded are too great to be accepted as genuine records, but they at least prove that the priests already set upon their services the highest value. Side by side with these praises of the generosity of patrons and with broad liints to others to follow their example in the form of encomia on generosity, there ai'e many proofs of the extremely good opinion of themselves entertained by the brahmans, tliough it is not clear in any passage that they had yet arrogated to themselves the description of gods on earth which they claimed shortly afterwards. They seem to have adhered as strictly as possible to their own occupation ; if priests like Vasistha and Visvamitra appear as assisting their princes in battle, doubtless it was by their priestly power, not by their prowess in arms. But the priestly sphere included in all probability medicine, for one poet declares (IX. cxii.) that his father is a physician — an occupation in wliich, to judge from all analogy, the use of spells would be of the highest importance. Naturally enough, the Eigveda contains very little of tliis side of priestly activity, but in its tenth and latest book there are found certain spells which touch on the medical art, one against the disease Yaksma (x. clxiii.) and two to preserve the life of a man lying at the door of death (x. Iviii., Ix. 7 ff. ). These hymns, with a few others, containing spells to procure offspring, to destroy enemies, and to oust a rival wife from a husband's affections, constitute, in conjunction with the funeral and wedding hymns, practically the only sign in the Eigveda that the activities of the priests extended to the ordinary affairs of human life, the domestic ritual which is of so great importance in modern India. It is probable that, as in the next period, the activity of the priests was confined in the main to the greater sacrifices and to such only of the domestic rites as had begun to assume special importance ; the wedding hymn (X. Ixxxv.) bears clear marks of comparatively late origin and is not primitive in character, and the funeral hymns exhibit a decidedly complicated and refined religious belief. It has proved impossible to trace to the Eigveda the full sacrificial liturgy of the following period, but the hymns abundantly prove that there already existed much complication of ritual and subdivision of function among the priests. The main subjectmatter of the Eigveda is clearly the 5oma-sacrifice, and it was precisely in this sacrifice that the greatest number of priests was required. In one passage (II. i. 2) to the god Agni are assigned the offices of hotr, potr, nestr, agnidh, praidstf, adhvaryu, and brahman, as well as that of the lord of the house for whom the sacrifice is being performed. "We hear also of an upavaktf, who is doubtless to be identified with the praidstr, as his business is to give directions to the hotr,\oi an udagrdbha, and a grdvagrdbha, and of two Sainitrs. The latter are doubtless the slayers of the victim, who in the later literature rank merely as attendant priests, their function of killing probably having tended to lower them in rank compared with the ordinary priests, while the two former, whose functions, to judge from their names, must have been the drawing of the water and the taking of the pressing stones required for the sacrifice, disappear as special priests from the later ritual. There are also mentioned *«?«,an-singers in general and the prastotr and udgdtf in particular. These various priests fall clearly into three divisions, according as their main business was the recitation of hymns to accompany the otlering, or the actual manual acts of sacrifice, or the singing of songs. It is probable enough that the original ritual was of simpler character, and that the actual sacrifice and the uttering of prayer were entrusted to one priest; this conclusion, based on a prioH grounds, is strongly supported by the fact that the name for the reciter of hymns is hotr, a term which denotes the ' offerer ' of the oblation, but the evidence of the Avesta agrees with that of the Eigveda in showing a multiplicity of priests, so that it is fair to conclude that the specialization of the ritual is prior to the separation of the Iranians and the Vedic Indians. At any rate in the Eigveda the hotf is the reciter of hymns celebrating the feats of the gods who are to partake of the oflerings, and to him also we must assign the verses to accompany the actual oifering, series of which occur in the Samhitd. Closely associated M'ith the hotf was the praidstf, at whose instigation the hotf recited his litanies ; doubtless it is he who is meant when in the dpri litanies of the animal sacrifice the two hotfs are referred to. The brahman of the Eigveda is probably the name of the priest later called brdhirutndchchhamsin, an assistant of the hotf. Of the second group of priests the adhvaryu is in the later ritual, ana probably enough in the Eigveda, already the chief of the officiants at the actual sacrifice ; the potr, or cleanser, is paralleled by the Avestan dsnatere, the agnidh by the dtarevakhsha, who, like him, is charged with the care of the sacred fire, while the nestr, or leader, may already have had the function from which he, later at least, derives his importance as the leader up of the wife of the sacrificer to play her part in a fertility ritual in the course of the soma-sacrifice. The sdman-^mgexs had even in the Eigveda a double duty : on the one hand, they had to recite the addresses to Soma Pavamana which are collected in the ninth book of the Samhitd, and, on the other, they had to sing songs addressed to the deities to whiph the hotr recited the hymns. The singing of sdrnans was doubtless, in the form in which it occurs in the Eigveda, a much elaborated form of the ritual, and it is worthy of note that the list of priests given in II. i. 2 does not include any singer. In addition to those priests who were engaged in the performance of special sacrifices for which they were selected by the sacrificer as occasion required, the Eigveda mentions the purohita, the domestic priest of the king or of some wealthy noble. It may be assumed that he himself performed the domestic ritual of the king, but at the great sacrifices he probably merely superintended the whole rite. There is, however, clear evidence that he might act as the chief of the priests, the hotf. Agni is both the hotf par excellence and the purohita ; the two divine hotfs of the dp7'i litanies are also called (X. Ixx. 7) the two priests — the purohitas. Unlike the other priests, thejowroAito was not merely in the constant and intimate service of the king, but he was closely concerned with the king in his more worldly functions. Visvamitra, Vasistha, and others appear to have taken part in their priestly capacity in the wars of their kings, and the hymn X. xcviii. records the activity of Devapi for his master Santanu and its success. It was rather from the purohitas than from the

  
    PRIEST, PRIESTHOOD (Hindu) 313 ordiiiaiy sacrilicial priests that the liigh claims of the brahymms to priority in the State proeeeiled. Great as the i)osition of the priest clearly was in the Vedic coninmnitj', he does not claim as yet to be powerful enou<,'h to constrain the gods to his will ; it is probable enough that in his own view and that of the people he was possessed of magic powers ; we have indeed in the lligveda (X. cxxxvi. ) the mention of a mwii, one of those divinely inspired ascetics who figure in all the life of India. But on the whole the relation of the priests of the Eigveda to the gods is that of devout worshippers who seek by skilful song and wellpaid ottering to win the favour of the god for the sacrificer, in wliose service they are. 2. Brahmanas. — In the BrCthnuaia literature, which covers the period up to the 6th cent. B.C., the priesthood appears quite definitely as a separate class, contrasted with the Ksatriya, or warrior class, the Vaisj-a, representing the main body of the people whether engaged in agriculture or trade, and the servile Sudras. The priesthood was normally hereditary, but the class system at this period and much later still allowed marriages between priests and women of inferior castes, and, though priests might be despised, as were Kavasa Ailusa and Vatsa, for descent real or alleged from slave-girls, still they would not thus necessarily be regarded as excluded from priestly functions. Nevertheless, much stress is laid on descent from a Tsi and on purity of origin, and certain ceremonies could be performed only by priests who fulfilled the prescribed condition of birth in a family which for a number of generations had practised the rite. On the other hand, there are assertions (e.g., Kdthaka Samhitd, xxx. 1) that what matters is not descent but learning, and we actually hear in the Chkdndogya Upanisad (IV. iv. 4) of Satyakaraa Jabala, who was alloAved to be taken as pupil, though his parentage was uncertain, his mother being a slave-girl who had been connected with several men. This evidence, however, merely shows that the class was not absolutely closed by tiie rule of heredity. Nor was the practice of priestly functions absolutely restricted to the members of the priestly class. The legend which treats Visvamitra as a king of the Jahnus (Pafichavini^a Brahmana, XXI. xii. 2; Aitareya Brahnuina, VII. xviii. 2) is supported by the occurrence in the Brahmanns of the terms devardjan and rdjanyarsi, referring to a seer of roj'al origin ; all the stories which mention such kings are of a legendary character, but that does not alter their significance as evidence that the view of the priestly class of the time did not see any impossibility in kings composing poetry for the sacred rites. As in the period of the Rigveda, the sacrifice is carried out for the profit of an individual, even in the case of the horse-sacrifice, which is formally an offering of the king alone, although intended to secure the prosperity of all classes of the people. To tliis rule the only exception is in the case of a sattra, or sacrificial session, which might last from twelve days to any number of years, and of which the most important form is the gavdmayana, lasting a Avhole year ; in that offering all the participants must he conseci-ated and thus made for the time being priests, and the sacrifice is for the benefit of all and not merely of the sacrificer. The sattra is known as early as the Rigveda, and it is possible that we may have in it a trace of an earlier period when the sacrifice was a clan sacrifice, but of that we have no proof. As in the Rigveda, the sacrifice is conducted by priestly families, but the separate traditions of these families, though they are often recorded, are of relative insignificance in comparison with the general tiniformity of the sacrifice throughout the texts, which indicate that a steady process of assimilation of customary usage was in progress. This assimilation was doubtless helped by the lack of temple worship and by the absence of any close connexion between the State and the cult, such as is so marked in the growth of early Greek religion. The number of priests mentioned is greater than in the Rigveda, and more specific information as to those required for each type of offering is given. The adiivaryu alone is required for the agnihotra, the daily offering to Agni ; for the agnyudheya and the new and full moon offerings the aguldh, the hotf, and tlie biahnum are requii'ed besides the adhvaryu ; for the four monthly oHerings also the jwatiprasthdtf, and for the animal offering, in addition to the iaiaitf, who does not rank as a priest in the full sense, the maitruvaruna. In the so7?ia-sacrifice the number rises to sixteen, classified in the ritual texts as hotf, nuxitrdvaruna, achhdvdka, and grdvastut ; adhvaryu, pratiprasthdtf, nests, and unnetr ; ndgutf, prastotf, pratihartf, and subrahmanya ; brahman, brdhmaiidchchhamsin, potr, and dgnldhra. To this list the Kau.sitakin school added a seventeenth — the sadasya, who was charged with the duty of general surveillance of the sacrifice. The arrangement of priests does not, however, correspond to their actual employment in the ritual, in which the three assistants of the brahman and the nestf are really assistants of the hotj-, and not of the brahman and the adhvaryu. Of the priests the maitrdvaruna is identical with the praidstf or upavaktf of the Rigveda, and bears his name because of his reciting litanies to the gods Mitra and Varuna : the achhdvdka is clearly a later addition, the Brahmanas themselves (Aitareya, vi. 14 ; Kausitaki, xxviii. 4-6) emphasizing his exceptional character. The functions of the unnetf and s^ibrahmanya are unimportant. On the other hand, the brahman is a priest of great importance, wliose task it is to take charge of the whole rite and by his silent presence to make good any errors which may be made in the carrying out of the sacrifice. He is actually declared to be as important for the sacrifice as all the other priests put together, and the tendency to multiply tiie priestly functions evidenced in his appointment is curiously indicated by the addition by the Kausitakins of the sadusya, who would seem to have merely duplicated the work already performed by the brahman. The existence of the brahman in this capacity has been seen ^ even in the Rigveda, but the evidence for this view is extremely doubtful, unless perhaps in one of the latest hymns (X. cxli. 3). On the contraiy, the evidence of tradition supports the view that the brahman as a special priest was an innovation of a comparatively recent period in the history of the ritual bj- the Vasistha family, and that lor a time only one of that family could perform the duties of the office, doubtless because such a priest alone would be in possession of the special knowledge which constituted the characteristic of the post. At the same time, the purohita steadily increased in importance ; even the Brahmanas are sufiicient to show that he had become in temporal matters the constant adviser of the king ; in some cases at least the same purohita acted for two or even three tribes, which placed him in a position of quite exceptional consequence and influence. The relation between king and purohita is most effectively described in the Aitareya Brdhnunui (viii. 27), where the fomiulse of appointment are given ; they are based literally on those of the maniage ceremonial ; the purohita thus becomes for practical affairs the alter ego of the king, and 1 See K. Pischel and K. F. Geldner, Vedische Studien, Stuttgart, 1888-1901, ii. 144 f.

  
    314 PRIEST, PRIESTHOOD (Hindu) the duty of the purohita is made out to be the defeat of the king's enemies and the securing of the prosperity of the realm. The importance of the aid of the purohita in war is indicated by the fact that the gods in their struggles with the asuras repeatedly are worsted until they are able to summon to their aid Brhaspati, who is par excellence the purohita of the gods. The A tharvaveda (iii. 19) shows us the purohita engaged in a spell for success in battle. When a king, as often, is sent into exile by his people, it is his purohita who is expected to extricate him from his misfortune. In one respect, however, there is a change in the position of the purohita from that occupied by him in the earlier period : when in a sacrifice he takes the part of any special priest, it is not, as formei'ly, that of the hotj; but that of the brahman, as is proved by the concurrent testimony of two texts [Taittirlya Samhitd, III. v. 2. 1 ; Aitareya Brdhmana, vii. 26) — a fact Avhich stands in accord with the clear indications that the hotf has ceased to be the chief priest in the ritual. The Brahmanas claim for the brahnians high privileges. A priest deserves respectful reception and hospitable entertainment wherever he goes, and no limits are set to the amounts of the gifts which should be made to him at the several rites or portions of rites, one specially excellent sacrifice being that in which a man bestoMs all his wealth upon the sacrificial priests. On the other hand, the value of their services was maintained by the rule that no priest could accept gifts which another priest had rejected. The sacrificial ofierings also fell to be consumed by the priest, as he alone Avas holy enough to partake of them ; even in the royal consecration the king cannot partake of the soma, but only of a special drink prepared for the purpose. The priest also claims to be superior to the royal jurisdiction ; when the king is proclaimed to the people, the pi-oclaimer adds tliat the king of the brahmans is Soma. The king may not censure a brahman ; when he gives away all the earth with what is in it, still he cannot include in that gift the property of a brahman. The crime of slaying a brahman is the only real form of murder, and it can be expiated only by the expensive horsesacrifice. The fine for an insult to him is 100 cows or coins ; for a blow, 1000. In a civil case the arbitrator must give his decision in his favour as against a non-brahman. But there is evidence in the Panchaviinia Brdhmana (XIV. vi. 8) that a treacherous purohita might pay for his sin with his life, and it appears from the Aitareya Brdhmana (vii. 29) that, as regards his place of abode, the priest was not exempt from the general power of the king to remove his subjects from their settlements at pleasure. In return for their special position the priests were expected to show such qualities as kindness and gentleness, devotion to duty, and knowledge of the ritual. Intellectually their outlook on the sacrifice with which they were buried has undergone a profound change since the pei-iod of the Rigveda, and presents a curious admixture of magic and speculation. The principle of the sacrifice is not merely that of giving in expectation of a return ; the priests assume that the return is compelled by the gift, and that they are complete masters of the universe tlirough the mechanism of the sacrifice, if only that is duly performed. This power enables them not merely to assure to the sacrificer for whom they act what he desires, but at their pleasure, by the slightest error in the rite, to bring him to ruin. They are powerful by the sacrifice to heal dissent between the people and their princes ; they are equally powerful to produce such dissent — a fact which explains clearly enough the rise of their influence in the land. On the other hand, the priests are theosophists, and find in the sacrifice the explanation and cause of the universe, which is daily renewed in the performance of the piling of the sacred tire, and from this speculative side of their eftbrts comes into being the priest of the schools which oppose themselves to the sacrificial ritual. 3. Upanisads, Buddhism, and Jainism. — From the time of the earliest Upanisads, dating about 600 B.C., a new function of the priest comes clearly into view, which differentiates him more and more from the sacrificial priest. The sacrifice ceases to be for some priests the chief object of their interest, which centres in the attempt to explain the nature of the universe and its relation to the self. The [thilosopliy of the Upanisads is not in any sharp manner differentiated from the philosopliy which commences with the doctrine of the unity of the universe in the sacrifice, but it is carried far beyond its first beginnings and to a certain extent the earlier Upanisads in particular hold aloof .from the study of the Veda and the sacrifices ; the former is shown not to be the true means of knowledge ; thus in the Chhdndocjya Upanisad (vii. 1) Nilrada confesses that all his Vedic learning has not taught him the true nature of the self, and in the same text (vi. 1) Svetaketu, despite his study of the Veda for the prescribed period, is merely conceited and not well instructed. The Brhaddranyaka Upanisad contains (I. iv. 10, ill. ix. 6, 21) several distinctly hostile references to the sacrifice, and the same spirit may be traced more faintly in the Chhdndocfya Upanisad (i. 10 f.). At the same time, these Upanisads show no complete approval of the rival method of holiness, which undoubtedly existed at this time and was much in favour — asceticism. For the sacrifice, for Veda study, and for penance they substitute knowledge as the allimportant thing, and the life of the brahman becomes concentrated upon study on the one hand and the teaching of pupils on the other. Stress is also laid on the fact that knowledge can be gained from others than brahmans ; if the stories which ascribe the teaching of brah?nans to kings like Janaka, Pravahana Jaivali, Asvapati Kaikeya, and Ajatasatru cannot be pressed into proof of the derivation of the doctrines of the Upanisads from the Ksatriya class, as lias been maintained, still they do show that intellectual activity was encouraged by free discussion, a^d the mention of women in the Upanisads as taking part in such discussions reveals a new feature in religious life ; the sacrificial ritual knows of no woman priest, and the functions permitted to the wife of the sacrificer are even more limited than his own. The later Upanisads, however, show a distinct attempt to reconcile the claims of the study of the Veda, the sacrifice, and asceticism with the search for true knowledge, and, without making these tilings adequate means of discovering that knowledge, they treat them as a useful or necessary propaHleutic. The same view is in effect already enunciated in the Brhaddrauyaka Upanisad (IV. iv. 22), where we find the germ of the theoiy of the four dsramas, or stages of life, which an Aryan or at least a brahman should follow : the first is study of the Veda, the duty of the brahmachdrin ; the second sacrifice and almsgiving, the lot of the grhastha, or householder ; and the third is asceticism, the lot of the vdnaprastha, which later ingenuity unjustifiably divides into two states — that of the forest-dweller and that of the wandering and homeless beggar, bhiksu or parivrdjaka. The Chhdndogya (II. xxiii. 1) carries the matter a little farther : it ranks as three branches of duty sacrifice with Vedic study and the giving or alms, asceticism, and studentship with a teacher, and

  
    PRIEST, PRIESTHOOD (Hindu) 316 then sets over against them the abiding in brahnum, which is later developed into the fourth dirama. The Kena (33) and the Katha Upanisads (I. ii. 15) are equally clear in their recognition of the value of study and asceticism, and the Kena also mentions sacrifice expressly as a condition of true knowledge. The significance of these requirements is clear : in face of the tendency of the day to resort to asceticism ami to abandon the use of sacrifice, which indeed in the Buddhist texts is regarded with much contempt, the B rah mans were anxious to find due place and room for the ditierent sides of human activities, even if their doctrines of the nature of the dtman were such as logically to deny all value whatever to Vedic study, asceticism, and sacrifice. It is clear that great importance attached to the relation of pupil and teacher, especially as the doctrines of the philosophical schools were held to be specially sacred, such as could indeed be imparted in some cases only in the seclusion of the M'ild, whence the title Aranynka, ' Forest Book,' for portions of the philosophic literature. The teacher is bound to impart all his knowledge to the pupil, who stays with him, and in return the pupil is bound to aflbrd all possible assistance in the affairs of daily life to the teacher — to tend his cattle, to collect fuel, to guard the sacred fire, and to beg. The giving of payment for teaching is not approved by the texts, but the practice seems to have grown up under which at the termination of his studentship, which might extend over any period, twelve years being a common time, the pupil took leave of his teacher by presenting him with a gift proportioned to the pupil's means. Not only Brahmans might go as pupils ; the Sutras formally contemplate members of the Ksatriya and the Vaisya class studying, but doubtless these cases were comparatively rare, just as the normal ascetic was the Brahman, not one of the other two classes. The teacher was expected to perform for his pupil the formal rite of initiation by which his spiritual training commenced — an event which is the refined form of the puberty rites of new birth which are found wide-spread throughout the world. The relation of pupil and teacher is of special interest, as it forms the root of the Hindu veneration and deification of the guru.^ The relationship of the pupil and teacher doubtless led in many cases to the formation of schools of thought in which the views of a distinguished teacher gradually spread and attained considerable vogue, as we may judge from the frequent reference to teachers such as Aruni or Yajnavalkya. In two famous cases, however, the influence of the teacher has far surpassed normal limits, and given rise to the formation of a sect which has created a form of religion differing in essentials from Brahmanism. The older and the more closely akin to Brahmanism is undoubtedly Jainism, which represents a definite tendency to develop systematically the ascetic side of Indian views of life. The ideal is to reach the condition of perfection, which is the end of existence, by means of rising superior to all the needs of the ordinary life of man, and by laying aside all the passions which man feels. Hence the regulations which applied in the Brahmanic S3'stem, and which enjoined abstinence from the taking of life, honesty, chastity, and the speaking of the truth, ajjpear in Jainism in forms exaggerated out of all reality. The doctrine of ahinisd was a natural enough revolt from the absurd prodigality of life in the ordinary sacrifice, and its growth can be traced in the Brahmanic literature ; in Jainism it degenerates into an objection to the destruction of even the most infinitesimal insect life, which compels the most ridiculously minute precautions 1 See K. Glaser, ZDMG Ixvi. [1912] 1-37. to be taken against harm to such life or even to the air itself. The doctrine against the taking of another's property is carried by Maliavira to a jirohiliition of attachment to any object or person, which counts as the fifth of tlie great vows of the priesthood. The Digamb.ara sect of the Jains go farther, and carry out the princijjles of the school to the logical conclusion, which seems to have been adtjpted by Mahavira, of wearing no clothes. It was inevitable that tlie success of Mahavira and the sjjread of his doctrines among a far wider class than the followers of any particular Brahman teacher should lead to the formation of a community with some distinctly original features. Such a conmiunity followed the lines of the [ireexisting system or pupilship ; a formal initiation by a priest of the order acts as a preliminary to the adoption of the life of the Jain monk, who then becomes a homeless wanderer like the Brahman ascetic, forbidden to possess any property, and compelled to beg his food, to live on what he thus obtains, to wear at most the rags that he can gather, and to avoid dwelling long in any one place save in the time of the rains. The necessity for fixed dwellings during the three or four months of the rainy season gave the impulse to the development of the quasi-monastic life, more or less permanent dwelling-places, though of the simplest kind, being allotted to the monks by the kindness of laymen. But the rule of wandering is still applicable. The essential duty of the monk is meditation and spiritual exercises, life being supported by begging, but in the course of its development the intellectual part of the discipline has become of less importance than the devotion of efibrt to avoid the destruction of life, and the provision of food. Moreover, from an early date, perhaps as early as the 2nd cent. B.C., a definitely Hindu element has been introduced in the form of idol-worship, accepted by both the Svetambara and the Digambara sects, but rejected by the reforming sect of the Sthanakavasi from the 15th cent, onwards. The introduction of this new element has added to the duties of the Jain monk a temple worship, consisting in the main of mental devotion and contemplation of the idol of the Tirthankara, accompanied by the singing of hymns in his honour. There has also arisen a temple priesthood, who in the case of the Digambaras must be Jains, and who perform to the idol the ordinary Hindu rites of washing, dressing, and adorning it, the waving of lights before it, the burning of incense, and the giving of oflerings of fruit, sweetmeats, and rice. The Jain priest does not, however, eat the food thus presented, diflering in this from the Brahman priest and the Hindu temple-priest. In the temples of the bvetambaras men who are not Jains, even Brahmans, may be employed. Besides the monks the Jains recognize an order of nuns, subject to the same general rules of life as the monks, and, what has been of the first importance for the persistence of the faith, orders of lay male and female adherents, irdvakas and srdvikds. This recognition gives the laity definite duties and obligations, based upon but modified from those binding on the monks and nuns. Among the vows undertaken by the laity are those of from time to time observing for a brief period the full restrictions incumbent on the sddhu, and of constantly helping the monks by gifts to them of the food and other articles which they are allowed to have, and the lending of such articles as they may not take for their own. Probably from the first these adherents have been largely of tlie mercantile class— a result contributed to by the fact that the Jain restrictions on the taking of life shut many avenues of profession even to the lay community (cf. art. MONASTICISM [Hindu]).

  
    316 PRIEST, PRIESTHOOD (Hindu) Tradition, probably correctly, ascribes Maliavira to a Ksatriya family, and the Buddha was undoubtedly not of Brahman birth. Moreover, in the eastern country in which he preached there is evidence ' that the Brahmanical system was much less rigidly determined than in the west, and that the practice of Ksatriyas and Vaisyas becoming ascetics was far more widely spread. But the Buddha in his precepts of life for his followers dittered essentially from MahnvTra in laying stress on avoiding extremes of asceticism, such as the religious suicide encouraged by Jainism ; greater freedom was accorded to the monks to receive the aid of the laity, and no attempt of any kind was made to organize the laity into a community formally dependent on the order of monks. The admission of women as a special order of nuns was only grudgingly conceded, and subjected to such restrictions that the spiritual effect of the community of nuns on the faith cannot be discerned. But from the death of the founder there entered into the duty of the pious monk the obligation of paying reverence to the four places of special importance in his life — that where he was born, that in which he obtained enlightenment, that in which he decided to set going the wheel of the law, and that in which he entered nirvana. The actual reverence of the relics of the departed Buddha was perhaps at first reserved to the laj' adherents, but it passed naturally enough into that idol-worship which assimilated the worship of Buddha to that of a Hindu god. Moreover, the doctrinal development of Buddhism in tlie Mahayana school displaced the historical Buddha as the centre of Buddhism by mythological figures essentially divine. In one important point both Buddhism and Jainism agreed — the introduction of the formal confession of sin as an essential part of the duty of the monk and in Jainism also of the laity. In both cases the fortniglitly gatherings and the great yearly meeting of the monks were the specially fit occasions for the confession, biit great stress was laid in Jainism on immediate confession to the guru in order to avoid by repression the accumulation of karma. For such systematic confession there was no place in Brahmanism with its lack of defined tenets, though the importance of confession for certain ritual purposes was recognized. In these formal assemblies there was the possibility of the development of an ecclesiastical organization, but such an oi'ganization never developed itself any more than Hinduism has been able to produce a regulai'ly organized hierarchy. The Indian ascetic, whatever his religious belief, is credited with the attainment of magical powers of every kind, and this is true of both the Jain and the Buddhist — indeed in even a higher degree of the latter faith, for one of the four rules for monks in that belief is not to boast of the possession of such powers as they do not enjoy. This is the better side of the magical powers which ordinary Indian belief ascribes to the priest, and of which so much is made in the Brahmanical literature. 4. Early Hinduism. — The two great epics of India, tlie Mahabhdrata and the Udmdyana, taken in conjunction with the early law-books and with the Buddhist and Jain scriptures, present us with a form of religion and custom to which the name of Hinduism can fairly be given as distinguishing it from the doctrines of the Brdhmanas. The religion of these texts is only in part the natural development of the religion of the Brdhmanas ; it contains many elements of faith, doubtless as old as that religion, but appealing to ditierent sections of the people ; it is essentially a more 1 See Fick, Die sociale Gliederung iiii nordostlichen Indien, p. 117 ft. popular faith than that which was concerned with the sacrificial ritual and the speculations arising out of it. Hence the priest of the sacrificial ritual is of less prominence, while the purohita comes forward. The priests of the epic may be divided into the ordinary priests, whose life is spent amid simple surroundings in the performance of their functions, and the spiritual advisers of the kings, who of course were often also the spiritual teachers of their youth. The office was one which tended to be hereditary in the same degree as the monarchy, and the mere fact that a priest might be at once the guru of the king and his purohita naturally exalted the claims to importance of the latter ottice. The boast of the Brdhmanas that the priests are the gods on earth is repeated with increased force ; the gods are made out to be dependent on the priests, who, if need be, could create new gods. The power of the king is really derived from the priests, and they have the power to destroj^ a king who proves unwilling to meet their demands for gifts which have now grown beyond all measure ; cows and land are expected as matters of course and even villages and districts, i.e. the revenues derived from these places. The assembly of the people, which is a real thing in the Rigveda and still seems to have lingered on in the age of the Brdhmanas, disappears in the epic, passing through the forms of the council of warriors and of priests, and finally becoming in eftect the secret conclave of the king and the priest, M'ho gradually was able to persuade the king that his advice was worth much more than that of the people or even of the warriors. Naturally enough, tliis \'iew of the comparative value of the two elements for the purposes of State affairs was not accepted always by the warriors ; the legends of disobedient kings like Visvamitra and Nahusa show, indeed, the terrible fate of those who were bold enough to question the position of the priests, but also indicate that there were kings impious enough to doubt the all-suflBciency of the priesthood. Naturally enough, the claims of immunity to pvmishment made by the priests are of the most wholesale character ; even for the gravest crimes they insist that no corporal punishment of any kind can be inflicted on a priest, though, as in the Brdhmanccs, kings seem to have felt themselves entitled to punish treacheiy by death. In return for this privileged position, the priests were evidently conscious of the need /)f providing themselves with all the learning possible to help them in the guidance of the king in his administration of justice and his executive government, as well as in the conduct of his sacred duties of sacrifice ; the horse-sacrifice, as especially an imperial sacrifice, revealed the value of the skilled assistance of the priests. A priest, however, might also actually perform feats of arms, though the general rule is opposed to any active participation in fighting by the priest ; of this there is a classic example in Drona, who combines, with the greatest success in each, spiritual and warlike functions, while his son, who was a warrior of no small fame, was taunted with impropriety in bearing arms against the rule of the priesthood. But it was not only by the legitimate arts of statesmanship that the purohita commanded so fully the obedience of the king ; he was an expert in astrologj' and a soothsayer and magician, all of which features are given prominence in the tales of kings and their jnirohitas narrated in the .Tdtakas. Furtiier, his position at court lent itself to intrigue of every kind, as is evidenced by the semi-mythical account of Clianakya's relations to his sovereign. It is probably to this period that we must attribute the beginning of the division of the Brahman class into difierent sub-classes divided by occupa �

  
    PRIEST, PRIESTHOOD (Hindu) 317 tion, though probably as yet still theoretically and in feeling one. The Buddhist texts show lis liiaiiuians as agriculturists, as engaged in pastoral occupations and in trade, and the Dharnmsutras {Apastamhn, I. vii. 20. 12; Gautama, vii. Iff.) confirm this account to the extent of permitting these occupations, in certain circumstances of pressure, to the Urahnians. It is possible also that in the eastern country, such as Magadha, Brahmans went farther and undertook professions of a class never ajiproved l)y the stricter schools : in the Jdtakas (iv. 361 ff. ) wo Hud .suggestions that they could act as hunters, and fulfil other menial tasks. It does not appear that Bralimans who occupied themselves in these unpriestiy functions at the same time devoted themselves to any priestly offices, whether sacrificial or intellectual ; and we may therefore see in this adoption by priests of other than their appropriate functions the b<;ginning of the breaking up of the unity of the cla.ss into castes determined in the main by hereditary occupation. Tiie attitude of the priesthood towards the gods as depicted in the epic is what might be naturally expected as the outcome of the theorizing of the Brdhmnna period. The priests then degraded tlie gods from all real importance except in their connexion with the sacrifice, and the priests of the epic have likewise no real respect for or belief in the minor deities of the pantheon, and to this rank even Indra and Varuna have sunk. The great gods of the epic are in the first place Visnu, and in the second place, as the result of later working over, Siva ; both these gods are of essentially popular origin, but in the epic that popular worship has been overlaid by the philosophic pantheism which is most congenial to the temperament of the Brahman. Even the devotion of the worshipper to the divinity, which was clearly prevalent in some sects, as reproduced in the epic, is overlaid with pantheistic elements. 5. Mediaeval and modern India. — The priest of the middle age of India as revealed in the Purdnas and in the classical Sanskrit literature presents essentially the same features as tlie priest of modern times. The chief distinction between this period and the epic age is tiiat of the growing complexity of life and the progressive Hinduization of the centre and south of India. As a result the priestly class becomes split up more and more into different subdivisions which in effect constitute castes within the main class, between which there is no marriage possible and sometimes not even complete freedom of intercourse and commensality. The tendency of the Brahmans to adopt very diverse modes of life, of which there are only traces in the earliest period, becomes more and more marked, and, combined with geographic dill'erences, this fact has contributed to the growth in the number of the castes. Further support has been given to the develoimient by the practice by which aboriginal deities have been taken over bodily into the Hindu pantheon, doubtless, at least in some cases, together with the priesthood attached to the deity, just as the ruling family of the tribe was taken into the rank of the Ksatriyas. Hence arose innumerable subdivisions among the ten great divisions into which the Brahmans are popularly divided — the Sarasvatas, Kanyakubjas, Gauras, Utkalas, and Maithilas north of the Vindhya range ; and the Maharastras, Andliras or Tailahgas, Dravidas, Karnatas, and Gurjaras south of that range. But of these castes many have no priestly functions at all, and have devoted themselves to occupations of the most diverse tj'pe, ranging from the learned profes.-<ions to the humblest duties of agriculture, and even trade. Even within the sphere of religion the differences between the diilcrent classes of Brahmans is most marked. At tlie lowest level stands ilie villagepriest, who is, however, of great importance in the life of the village, as his presence is requisite for the due performance of the religious ceremonies which make u]i so great a jiart of the life of a Hindu ; at initiation, at marriage, at birtii, and at death his presence is essential, even if other priests may be allowed to take part in the more important of these functions ; and in return for his services he receives a fixed allowance of grain, with special jnesents on important occasions. The vi\\si.Qiipurohita is often also the astrologer, who prepares horoscopes, predicts the days for sowing and reaping, tells fortunes, and often as a magician averts dise.ase and controls evil spirits. The im]iortant science of omens is also in the hands of the astrologer. Other Brahmans, again, are engaged in the performance of the temple worship, though many of the functions of that worsliip are performed by men of lower caste. In its normal form the ritual of a gi'eat temple is mainly centred in the ceremonial treatment of the idol of the god whose temple it is. The daily round involves the awaking of the god from slumber, his dressing and undres.sing, bathing, anointing, and painting, and frequent feeding ; the priests partake of the food, which through its consecration by the eating of it by the god is holy, and which is therefore sometimes given or sold in part to the people. Further, incense is burned, lights are waved, bells are rung, and flowers and other offerings as well as food are presented. During these performances Brahmans often recite texts taken from the holy books of the religion of the god in question, mainly, in the case of Krsna, the Bhdgavata PurCina, in the case of Siva, the Lihga Purana, Siva's most potent representation being in the form of a lihga. The priests, however, while they superintend and control the performance of the temple ritual, do not claim for themselves the sole power t<j perform the acts of which it consists. The layman, on payment of the due fees, may be permitted to perform most if not all of the acts of worship. As opposed to the Brahmans who concern themselves with the temple worship, a far higher intellectual rank is occupied by those who are members of one of the religious schools, the abundance of which is attested throughout the period. These schools have naturally undergone numerous changes in the course of time ; the devotees of tlie sun, who appear to have flourished in the time of Sahkara (9th cent. A.D.), have disappeared, and the Vaisnava sects have attained much greater ]>rominence since the revival of Vai.siiavism by Kamanuja in the 11th cent. A.D. In the Vaisnava schools the traditional res[ie<'t for the teacher, which is seen in the claim of the Brahmans in the Vedic age to be gods on earth, reveals itself in its highest form in the sect of Vallabhacharya, in which the gurus are even in life treated as living embodiments of the god, and receive the formal marks of respect which are accorded to the images of the god whom they serve. But, even in the sects that carry the process of deification of the gui'u less far, the gi'eatest importance is placed upon him, as he is the source from which alone the saving knowledge which will procure the heaven of bliss open to Vaisnavas can be derived. The Sikh guru baptized the disciple and taught him the name of Hari, which alone can procure him salvation, and in return demanded and received the implicit obedience which raised the Sikh to so high a i)itch of military power when its bent was definitely turned under Govinda to warfare with the Muhammadans. Common again to all .sects of Vaisnavism is the stress laid on the sacramental meal, which is decidedly a development of the

  
    318 PRIEST, PRIESTHOOD (Hindu) giving or selling of the sacramental food by tlie temple priests to outsiders, and which is the most definite sign of the belief, more or less clearly held by the Vaisnava teachers, that caste divisions were not ultimately in accord with the principles of their faith. Both in the practice of the sacramental meal and in the respect paid to the guru there has been seen the influence of Christian doctrines, but in the latter case at least the supposition is gratuitous, the respect being a natural Indian development.^ The teaching of the schools is not normally antagonistic to idol-worship, which it allows as a mode of approaching the divinity ; even the Sikhs, who are in theory opposed to idolatry, make a fetish of the Granth, the sacred book of their scriptures, and guard it in a shrine, paying to it the same rites as are oli'ered to Hindu idols. There is therefore no necessary incompatibility in the combination of the duties of priest in a temple and spiritual teacher, and the two functions are sometimes united. This is essentially the case with the priests of the Tantric rites, who themselves take a part in the performance of the rites which they approve, and to which they give in their theoretic teaching a symbolical signification. These priests are reckoned as gods by their followers, for their command of mantras, or spells, makes them superior to the gods, on Avhom again the whole world depends. The possession of magic power l)y the priest is a commonplace of later as of earlier Indian belief, but it is carried to its farthest extent in Tantrism, which in this aspect is closely allied to the Yoga j)hilosophy. Another side of the same element of priesthood is seen in the varied classes of ascetics, who undergo severe penances of all kinds in order to produce ecstatic states, and many of whom are doubtless connected in origin with the ascetics of whom we hear in the Buddhist texts. The better side of asceticism shows itself in the persistence of the practice by which, after the performance of the duties of life as a householder, in old age the Brahman, be he priest or politician, ends his days in the meditation of the sannydsin. In one respect there is a clear distinction between modern and epic and, still more, Vedic India. The Vedic sacrifice is all but extinct at the present day, and has clearly been moribund for centuries ; in its place have come the temple worship on the one hand and the great popular festivals on the other. These festivals, such as the Makarasankranti, the Vasantapaiichami, the Holi, and the Dipali, are of essentially popular origin, and traces of them can be seen in the Vedic ritual, but in that ritual they have been deprived X)i their original nature and brought into the scheme of sacrifices performed by and for the profit of the sacrificing priests and their employers only. Doubtless outside the Brahmanical circles they i^ersisted in their simpler form, which can often be recognized in the ceremonials of the present day, though many elements of sectarian religion have found their way into these. A certain distinction in the religious methods adopted by the priesthood may be observed between this and the earlier periods. In place of the schools of the Brahman ritual or the Avandering monks of the Buddhists or the Jains, we find the Avandering monk of the type of Sahkara, Kamanuja, and Madhva, Avho go here and there challenging others to discuss the new theories of the Vedunta Sutra which they have to propound, and retiring from time to time to a monastery for study and literary composition ; these are obviously in spirit and in method a natural development of the philosophers of the Upanisnds, but with their intellectual activity definitely directed by the authority of the 1 See R. Garbe, Indien und das Christentum, Tubingen, 1914, p. 276. Vedunta Sutra and of the Upanisads. A very different method of religious propaganda appears in the Tamil south, at an undefined but certainly early date, in the shape of the itinerant poet, devotee, and musician, who wanders hither and thither with a large retinue, singing his own compositions in the vernacular in honour of the god whose shrine he frequents ; this is a type of priest corresponding to the conception of bhakti and differing entirely from the type of theologian produced by the Brahman schools, and of more popular origin. Ramananda, to whom is due the siiread in N. India of the doctrine of Ramanuja and the more definite rejection of the importance of caste, introduced the type, at once intellectual and popular, of the wandering theologian who could dispute with the most learned opponents, but was anxious to preach in their own tongue to the people and to express in vernacular verse the tenets and principles which he sought to inculcate. An attempt to strengthen this appeal to the popular mind Avas made by Chaitanya at the beginning of the 16th cent, by introducing from the south its ecstatic religious dancing and singing. The older method of Ramananda was, hoAvever, folloAved by Ncanak (A.D. 1469-1538) and Tulsi Das (A.D. 15371622) ; both of these Avere married men, as opposed to Ramananda, Avho Avas a monk — a fact Avhich distinguishes the adherents of the bhakti cults from the Buddhists or Jains. Since the beginning of the 19th cent, the influence of Christianity has produced considerable effects in the Hindu conception of priestly methods and ideals. Apart from the effects on doctrine, the general result of this influence has been, on the one hand, to create for Hinduism a feeling of unity and individuality hitherto not to be discerned ; there has even been created a society, the Bharata Dharma Mahamandala, for the defence of Hinduism as such. It is, hoAvever, characteristic of the nature of Hinduism that no eflort has been made to create a controlling spiritual centre, such as Avould assimilate Hinduism to the'great Churches of the West. On the other hand, the minor reforming bodies have some conception of church organization, and in practically all aspects of Hindiiism a strong impulse has been given to the priesthood to undertake the direction and support of various forms of social service. 6. Animistic tribes. — The primitive tribes have from the beginning of Indian ^listory been continually falling under the influence of the higher culture of the tribes among them, and their conceptions of priesthood have been attected by the views and practices of these tribes. There are still, hoAvever, abundant traces of a more primitive vieAv in Avhich the priest is mainly a medicine-man, Avhose strength lies in his magical poAvers and his ability to become the subject of divine possession. In this vieAv the priesthood is not, as in Vedic India, a hereditary profession based on sacred learning and knoAvledge of tradition, but a spiritual exaltation which betrays possession by the divinity. Thus among the Kols, when a vacancy occurs in the office of village-priest, the next holder of the office is determined by a process of divination. A Avinnowing-fan Avith some rice is used, and the person Avho holds it is dragged toAvards the man on Avhom the office of priest is to be conferred. A similar practice is observed among the Oraons. In N. India in addition to the professional exorcists there are others Avho do not learn their Avork from a guru, as do the professionals, but are naturally inspired by a spirit. In accordance Avith this vicAv is the practice of the semi-Hinduized Dravidian tribes of the Vindhya range, Avho often Avorship Gansam or Raja Lakhan. The shrine of the god is in charge of the villsige-baiga, who is

  
    PRIEST, PRIESTHOOD (Iranian) 319 invariably selected from among some of the ruder forest tribes sucli as the Bhuiya. Much of the work of the baiga is sorcery pure and simple, and for this purpose no doubt the most uncivilized person is the best adapted, as being in closer touch with the spirits in nature. Similarly the, Kurumbas in the Nifgiri Hills are employed by the Badagas, who are much above them in culture, for the sake of their special powers. So it is with the ordinary axe carried by the dweller in the jungle that the victim is slairi at the shrine, the batga tlien taking as his sliare the head, wliile the rest of the meat is consumed by the male memV)ers of the tribe. When the baiga in villages of the hill-country south of the Ganges desires to exorcize a diseaseghost, he attains the necessary divine possession by beating liimself with the iron chain whicli hangs from the roof of the shrine of the villagegod, and which among the Gonds is considered to be in itself divine, the same principle of divine possession is exhibited in the worship of Bhiwasu, the regular Gond deity, who is identified with Bhimasena, one of the Pandavas ; once a year a special feast is held in his honour, at wiiich the god inspires the priest, who, after leaping frantically round, falls in a trance. In an analogoiis manner throughout S. India priests in fantastic attire, often with masks human or animal, dance in order to cause the entry into themselves of some spirit, possessed by whom they can predict the future for those who make inquiry. Moreover, even the sacrifices in which the priests take part in large measure are obviously mere fertilitycharms, as in the case of the famous human sacrifices of the Kandhs. The cult which they performed was simple in the extreme ; the elaborate temples and formal worship of the Hindu gods is unknown in aboriginal religions, where the temple is often of the simplest j)ossible formation, consisting merely of a heap of stones, while even in more advanced communities at most a small hut forms the abode of the priest of the god, who is aniconic. Of the development of higher religious conceptions among the aboriginal priesthoods we have no clear proof, as the occasional appearance of what may be considered higher beliefs may easily be explained by borrowing from the surrounding tribes which have fallen under Hindu influences. Among the Kandhs there are priests who have no other occupation than their sacred functions ; others, again, can engage in other employments, but are forbidden in any event the profession of arms, just as in theory this profession was closed to the Brahman. The Todas in the south have a celibate priesthood, but it is uncertain whether this conception is borrowed from Hinduism or is merely one instance of the superiority of the celibate for the exercise of functions connected with divinity, of which there are traces in the Vedic period itself, though the principle is not carried very far. In many cases, however, the penetration of Hindu practice goes very far ; thus the out-caste tribe of the Tiyas in Malabar have since A.D. 1890 created for themselves a temple worship modelled on the ordinary Hindu type but served by non-Brahman priests. A much older example of the same principle is probably to be seen in the growth of the Lihgayat (q.v.) sect of Saivas in S. India, whose priests, jahgamas, are not Brahmans, but may belong to .any other caste. Ltterature. — For the Veciic period the chief authorities are : J. Muir, Original Sanskrit Texts, i.3, London, 1890 ; H. Zimmer, Altindisches Leben, Berlin, 1879 ; A. Weber, Indische Studien, Berlin and Leipzipr, 18i9-84, ix., x., and xiii. ; H. Oldenbergr, ZDMG li. [1897] 267-290, Religion des Veda, Berlin, 1S94 ; A. Hillebrandt, Ritual. -Litt. ; Vedische Opfer und Zaxihci- { = GIAP m. 2), Strassburg, 1897 ; M. Bloomfield, The Religion of the Veda, New York, 190S ; A. A. Macdonell and A. B. Keith, Vedic Index, London, 1912 ; S. Levi, La Doctrine du sacrifice dans les Brdhmanas, Paris, 1898; P. Oltramare, L'llist. des iil>^es theosojMiniea dans I'lnde, do. 1907 ; P. Deussen, The Philosuphy ,,f the Cpanishadg, Eng. tr., Edinburgh, 1906. For liudiihisui see H. Oldenberg, Buddha^, Stuttfjart, 1906 ; T. W. Rhys Davids, Buddhist India, London, 19ua ; R. Pick, Die sociate Gliederung im niirdostlichen Indien zu Buddha's Zeit, Kiel, 1897 ; L. de la Vallee Poussin, Bouddhisme : Opinions sur I'hist. de la doipnatique, Paris, 1909; for Jainism, Mrs. S. Stevenson, Th,: Uuart of Jainism, London, 1915 ; J. G. Buhler, On the Indian Sect of the Jainas, En'', tr., do. 1903. The epic material is dealt with by E. W. Hopkins, JAOS xui. [18S9] The Religions of India, London, 1890 ; the latter work deals also with Hinduism, as does A. Barth, Religions of India, Encr. tr., London, 1882 ; for Hinduism see also M. MonierWilliams, Brdhmanitnn and ilindiiisrn^, do. 1891 ; R. G. Bhandarkar, Vaisnavism, iSaivism and Minor Religious Syste-ms ( = GIAP iii. 6), Strassburj^, 1913; J. N. Farquhar, Modern Religious Movements in India, New York, 1915. f>n the animistic tribes there are important notices in W. Crooka, PR, London, 1890, and E. Thurston and K. Rangachari, Caste* and Tribes of Southern India, Madras, 1909. A. Bei!i:iei)ALE Keith. PRIEST, PRIESTHOOD (Iranian).— i. PreZarathushtrian times.— That the religious beliefs and practices of the Iranians before the reform of Zarathushtra necessitated and actually commanded the services of a priestly class scarcely admits of any doubt, though, in the absence of direct records, the proof of this, as of so many other facts relating to the early life of the Iranians, rests upon indirect evidence. In the Avesta we find that the generic term for ' priest' is dthrnvan, clearly derived from dtar, 'fire' — a fact which is significant alike of the early origin and of the principal function of the sacerdotal office in Iran. That reverence for fire was a marked feature of the religious life of the Iranians in the most primitive period is well established;' and, when taken in conjunction with the fact that the word dtharvan in the Rigveda has, among other related senses, the same connotation as the Iranian iormathravan, the inference becomes irresistible that both the office and its Avestan name are derived from IndoIranian days. Moreover, although dthravan, as the common appellation of the priests, .suggests that they had as their chief care the maintenance and guardianship of the sacred fire, nevertheless it can hardly be supjiosed that even in the preZarathushtrian period their duties were not more extensive. The old Iranian pantheon enshrined other highly venerated divinities, ^ whose cults would naturally require the mediation of priests. The cult of Haoma, to name only one, involving, as in all probability it did, in the earliest times a somewhat elaborate ritual, would ali'ord a special opportunity for priestly intervention. Later tradition also, as reflected in Ys. ix. 1 f., lends support to this contention. In that passage the poet describes Haoma approaching Zarathushtra in the morning while he was chanting the Gdthna in the jiresence of the sacred fire, and entreating the prophet to pray to him, to consecrate his juice for libations, and praise him as the other sages or priests were praising him. Nor can there be any doubt that prayers, invocations, and sacrifices offered to all their gods at this period were mediated by their priests.' Regarding the organization of the priesthood and the relation of the priests to the laity and to other classes in society at that period, we have but little data from which to draw any conclusions with absolute certainty. Although Firdausl's attribution of the establishment of the three orders of priests, warriors, and husbandmen to Yima belongs to the sjihere of legend rather than to that of history, still the division itself represents an early stage in the development of the Iranian commonwealth. Moreover, the position of the priests at the head in every enumeration of these orders in the Avesta, suggesting the venera1 See art. Altar (Persian), vol. i. p. 347, with the references. 2 See art. God (Iranian), vol. vi. p. 291. 3 Cf. Herod, i. 132.

  
    320 PBIEST, PRIESTHOOD (Iranian) tion in which they were held, is in perfect accord with what we know of the deep moral earnestness and marked religious susceptibilities of the ancient Iranians.^ There_ is no evidence, however, that the dthravans of Iran were regarded or claimed to be regarded with the same superstitious awe and reverence as the Brahmans of India arrogated to themselves. No superiority as regards descent or higher nature was ascribed to or demanded by the priests of Iran, That priestly families ^ existed at this period, who handed down to their descendants the secrets of correct sacrificing and the approved forms of invocations, may very well have been the case, though nothing in the nature of a close priestlj' caste resulted in Iran — at least during the period now considered. The high regard in which agriculture came to be held at an early period and the constant dependence of the community for its defence upon the warrior-class would in themselves militate against the development of castes in Iran.^ Moreover, the fact that, according to the Avesta,"* Zarathushtra was the first priest, warrior, and agriculturist indicates that tradition at least did not regard the gulf between those classes in the earliest times as an impassable one. 2. The Zarathushtrian reform. — In the nature of things it was very unlikely that the great spiritual movement Avhich is associated with the name of Zarathushtra should leave the priesthood unaffected. What its influence actually proved to be, so far as it is ascertainable, must be learnt from its reflexion in the hymns, or Gdthas, of the Avesta. In those hymns the dthravans are not once mentioned by name. In one passage,^ it is true, the prophet applies to himself another old Aryan term for ' priest,' namely zaotar (Skr. hotar), which may serve to show that, however insignificant the sacerdotal element in the new movement proves to have been, he did not entirely renounce priestly functions. But the character of his reform helps to account for the recession of the dthravans into the background. It was a change in the basal truths of the religion more than in its external symbols. It was a question not of the manner of expressing their devotion to the deities, but rather of the object to whom their worship should be directed. It was a great prophetic and religious revolution, not a priestly transformation. New and more spiritual conceptions of deity were born, which were only afterwards to be clothed and expressed in ritualistic forms." Still, no doubt the dthravans of the old religion, at least those of them who yielded tliemselves to the great reform, found a place in the religious life and ministry of the new Mazdseism ; for tlie sacred lire continued to burn and was jealously guarded during the new and more spiritual epoch, even i if it found a higher meaning and significance in the reformed religion. That all the old Iranian priests did not conform, as might naturally be expected, can be proved from the frequent references to the bitter opposition of the kavis, uslj, and karnpansJ It should be observed that all that has been said so far has application, in all probability, to only eastern Iran, our knowledge of the religious institutions of the west during this period being practically nil. On the otlier hand, in reference to the succeeding periods, matters are entirely reversed. 3. The Magi and the Iranian priesthood. — 1 See W. Geiger, Civilization of the Eastern Iranians in Ancient Times, tr. D. P. Sanjana, London, 1S85-86, ii. 15S. 2 See M. W. Duncker, Eist. of Antiquity, tr. E. Abbott, London, 1877-S2, v. 186; cf., however, J. H. Moulton, Early Zoroastrianism, do. 1913, p. 194. 3 For other reasons supporting this contention see F. Spiegel, Erdn. Alterthumskunde, Leipzig, 1871-78, iii. 546 ff. ; also Geiger, ii. 76 ff. •» "I'f . xiii. 88 f. ^ Ys. xx.xiii. 6. e See Moulton, p. 118. " Cf. Ys. xliv. 20, etc. When we turn to Greek and Latin authors, the other important source for Iranian history, we find no evidence of any acquaintance whatsoever, on their part, witli the priesthood under any equivalent of its Avestan name.^ According to all the classical writers from Herodotus to Agathias, the sacerdotal office in Iran was occupied by a tribe or caste of Modes called Magi (Old Pers. Magu, Gr. 'Ma.yos, Lat. Magus) ; and no suggestion is given that any other sacerdotal class shared with them the priestly functions at that period, or that they were the heirs of an earlier order of priests. But it should be observed that these writers speak mainly, if not exclusively, of Iranian religious rites as they existed among the Medes and Persians, or, speaking geogi'aphically, as they were found in western Iran. Furthermore, with the exception of Herodotus, the classical authors in question wrote of events and at a date posterior to the condition of things represented by the earlier part of the Avesta. Nevertheless, an additional explanation of the difference of nomenclature in the Avesta as compared with the writers of Greece and Rome is felt to be necessary when it is remembered that much of the so-called Later Avesta was written under the influence of, and probably by, the Magi themselves, and at a period contemporary with several of the Greek authors. In this connexion it is to be remembered that even in late Achaemenian times the Magi had not outlived the prejudice which had become associated with their name in the mind of Persians since the revolt of Gaumata, and hence tliey had a strong motive to avoid the use of the term magus under all circumstances ; while the preservation of the old term dthravan throughout the Avesta, besides being a convenient substitute for the offensive ethnic designation, may have been prompted by the desire to further establish the claim of the Magi to the succession of the ancient dthravans in the Iranian priesthood. That the Magi were the recognized priestly order in western Iran in the earliest Achsemenian times (and, probably, in pre-Achaemenian days, i.e. during the ascendancy of the Medes) cannot be doubted. What influence or authority they achieved and exercised later in eastern Iran as a result of the conquests of Cyrus in Bactria we have no means of determining ; and for the remainder of this article, therefore, niagxis and priest will be convertible terms, ^ and Iran, in the main, coincident with Media and Persia.^ 4. The organization of the Magian priests in late Avestan and post-Avestan times. — It is sntticiently established that the priesthood during this period possessed a more or less definite inner organization, though probably varying much in character and completeness at different epochs. Even in Acha-menian days the Magi seemed to have recognized a chief or liead of their order. Diogenes Laertius,"' quoting Xanthus the Lydiau, speaks of a long succession [OLaSoxn) of j\Iagi between the time of Zoroaster and that of Xerxes, and names Ostanes, Astrapsychus, Gobrj'es, and Pazates. These, there can be little doubt, were among the chief priests who stood at the head of the sacerdotal order during that period.' In his succinct account of the Magi Ammianus Marcel1 The one probable exception is Strabo, who says (xv. iii. 15) that in Cappadocia the Magi were also called Pyraethi (ITtJpateoi), which is, there can be little doubt, a Greek rendering of the Iranian dthravano. - Of. Apuleius, dc Magia, xxv. : ' Persarum lingua Magus est qui nostra sacerdos.' 3 See art. Maoi, vol. viii. pp. 242-244. * Prooem. ii. B It should be stated, however, that Pliny (HX xxx. 1 f.) regards these, and others whom he mentions, merely as distinguished teachers and not necessarily superior in priestly rank.

  
    PRIEST, PRIESTHOOD (Iranian) 321 linus ' says that the Magi tribe was at first a small one, and that the Persians, who were politically in the ascendancy, availed themselves of their services for the conduct of public worship. Gradually they increased in number and founded an exclusive class, with a special area for their dwelling-place and a proper constitution. But the Later Avesta itself contains clear indications of the existence of a priestly organization, although there is much uncertainty as to the time to which they have reference. In Ys. i. 3-7,* where the names of the gdfis, or divisions of the day, are mentioned, tiie priestly writer proclaims his purpo><e to bring ofierings at each gah to a special divinity, and also to the fravashi, or spirit of a chief or holy person. One of the chiefs whose spirit is invoked is the zarathushtrotema' — i.e. the one most like Zarathushtra, or the successor of Zarathnshtra. Now, the zarathushtrotema, as we learn from other passages,* being the spiritual (and, in Ragha, also the secular) head of the community, the Pahlavi commentators have inferred that the other chiefs whose fravashis are associated witii the other gdh^ also represented members of the same organization. These were claqyuvia, or lord of the province ; zantuma, or lord of the tribe ; vlsya, or lord of the village or clan ; nmaniya, or lord of the house. The interpretation is no doubt entirely fanciful, but it has served a valuable purpose in that it has preserved for us some vestiges of the organization of the priesthood as it seems to have existed at least in Sasanian times. At the head, according to the tradition embodied in this interpretation of the Yasna passages, we have the zarathushtrotema, who was a kind of supreme pontiff' at Rai. Under him each satrapy or province (daqyum) had, as Darraesteter surmises, a superintendent of the cult, or andarzpat.^ In each district (zantzc) there was a bishop— ?-«^ or ratu ; in each borough (vw) a mobed or magupat.^ Beneath the mobeds, and yet belonging to the priestly race, were the civil judges (ddtobar, Mod. Pers. i.\ J). We know that the priesthood underwent a thorough re-organization under the Sasanians and at that period attained its fullest development.'' Another classification of the priests is known to the Avesta,*' not according to social or ecclesiastical rank, but according to their functions in regard to certain parts of the Mazdaean ritual. On this basis they were divided into eight classes, and their names for the most part indicate their special functions. The zaotar (now called zot or zoti) had the supremely sacred duty of reciting the Gat has. The hdvanam pressed out the juice of the Aaoma-plant, which was such a marked feature of the ritual in all ages. The atarevakhsha had as his primary charge the nourishing of the sacred fire, but in addition he was responsible for the washing of three sides of the fire-altar and making the responses to the zaotar. The frabaretar, besides his duties of preparing and handing the utensils to the zaotar, washed the fourth side of the fire-altar. To the asnatar was assigned the work of filtering and washing the haoma, while the rathirishire made the mixture of haoma and milk. The ahcret, in keeping with his name, brought the water necessary for all the priestly 1 xxiii. 6. 2 Cf. Ys. vii. 5-9. 3 Tema is the superlative suffix. Spiecrel, iii. 562, cites Lat. maritimits and finitimiis as parallel instances. * Cf. VUp. Lx." 1, etc. s Armenian ^Titers of the Sasanian period attest the existence of this dicrnitar>'; see J. Darmesteter, Le Zend-Avesta ( = Annales du Musee Guimet, 21, 22, and 24), Paris, 1892-93, i. 31 ; JA,_eth ser. vol. vii. [1866] p. 114 f. 6 Maqupat (Mod. Pers. nwbed or maubad), as meaning ' head of the Ma^'i,' indicates the existence of de-jrees in the priestly ranks. The name does not occur in the Avesta. ' See Duncker, p. 59 f. s Vend. v. 161. VOL. X. — 21 ceremonies. He bears also the name danazvdza.^ The eighth was the sraoshavarez, who seems to have superintended the whole ceremony. At the present time the functions of these eight priests are all performed by only two : the zot, wlio has much the same functions as in earlier times (see below also), and the rdsplov rathwi (Pahl. rdsp'ig), who is in attendance upon the zaotar, while discharging the duties devolving upon the seven ancient assistant priests. Though taking his name from the Avestan rathiinskare, his chief functions correspond more nearly to tliose of the atarevakhsha. This great reduction in the personnel of the priesthood resulted, there can be little doubt, in the first instance from the Arab conquest in the 7th century. The change is reflected in the tone of the Bahman Yasht and the Ddtistdn-lDinik. 5. The functions of the priesthood. — The principal functions have already been touched upon incidentally. Performing tlie sacrifices, so long as they were practised,- mediating the offerings and all public worship, constituted the central and most characteristic parts of the priestly duties. No sacrifice, Herodotus* tells us, could lawfully be niade without the presence of a Magus. Still the extent of the priestly intervention at these sacrifices, on the one hand, and of the lay-assistance'* at these and other parts of ritual, on the other, seems to have varied at different epochs in Iranian religious history. In the days of Herodotus the part of the Magus in the sacrifice was confined to merely chanting the theogony or hymn ; the person who brought the sacrifice both prepared it and disposed of the flesh after the ceremony. In Strabo's days the priestly duties at such sacrifices were more extended.' The purifications constituted another primary function of the priesthood, and formed the most fruitful source of their revenue. Duncker maintains that even the purifications could be performed by a layman.* It is expressly stated in the Yendlddd,'' however, that none could perform these ritualistic cleansings unless they had learnt the law from one of the purifiers or priests. It is scarcely probable that tne priests would impart to many laymen the qualification which would enable them to share with themselves their already slender means of subsistence. It becomes very clear from the Aerpatastdn^ that the priestly revenue did not suffice to maintain the whole of their tribe, and as a result the participation in secular pursuits was legalized. It is true, their fees were substantiallj' augmented by what they obtained from the practice of medicine. The art of healing was a priestly function in very early times in Iran, and, if not originally, yet ultimately fixed dues were attached to such services. ** The priesthood, as we have already stated, was intimately associated with judicial functions in the Iranian commonwealth. 'To the Magians,' Duncker says,'** 'belonged the judicial power.' It is quite legitimate to infer that the zarathushtrotema' s position at IJaglia, referred to before," would entitle him to high legal authority among his other prerogatives. During the ascendancy of the Arsacids the Magi together with the members of the royal race formed the Council of the Empire,^- and during the Sasanian period the Grand Magian performed the coronation of the kings. '^ 1 Fragments of X asks, vi. {SBE iv. [1895] 355). - See art. Altar (Persian), vol. i. p. 348. 3 i. 132. 4 According to the Aerpatastdn (ed. Bulsara, ch. iii. f.), even women and children were considered eligible to assist at the ritual. 5 XV. iii. 13-15. 8 p. 189. 7 ix. 47-57. 8 hoc. cit. 9 See Geiger, tr. Sanjana, i. 215-218, ii. 59 f. 1« P. 60. 11 Visp. ix. 1, etc. 12 Duncker, p. 56. 13 See Agathias, ii. 26.

  
    322 PRIEST, PBIESTHOOD (Jewish) 6. Qualifications and symbols of the priestly office. — However nmcli or little at different periods racial or tribal descent may have counted as affording a right to exercise the priestly functions, the primary qualifications clearly and strongly insisted upon in the Avesta were of a moral and spiritual character. According to the Vendiddd, the priest must be patient, contented, satisfied with a little bread, and should eat what is offered to him. ^ 'Call him a priest, O pure Zarathushtra, who enquires of the pure intelligence the whole iii.uht of the wisdom which purifies from sin and makes the htart wide. ... He who sleeps the whole night without praising-, or hearing, or reciting, or learning, or teaching — call not such an one a priest.'* The Aerpatastdn speaks in the same tenor : 'Which member of the house shall proceed to the sacred calling? He who has the greatest thirst after righteousness, that is, he who is the truest friend unto the soul whether he be great or humble.' ^ Diogenes Laertius,* after Sotion, says that the Magi were forbidden to wear ornaments or jewellery ; their resting-place was the ground ; vegetables, a little cheese, and bread their food. Nevertheless they possessed certain outward symbols of oHice. The first was the paitiddna (Parsi penom), a cloth or napkin ^ with which they covered, and still do cover, tlie lower part of the face as they recited tlie Avesta and especially when tending the sacred fire, lest perchance any pollution of tlie fire should result therefrom. Secondly, they had the khrafstraghna, a leathern thong or strap with which they killed insects and other unclean creatures. They also carried the urvara, or staff, and the astra mairi, or knife, with which to kill snakes. But perhaps the most characteristic symbol was the baresma, or barsom, a bundle of slender rods or twigs of a specially sacred tree, but now substituted by a bundle of metal wires, which are held before the face at the prayers and sacrifices (see art. Barsom, vol. ii. p. 424 f . ; cf. Ezk 8"). 7. The priesthood in modern times. — To-day the priesthood is a hereditary privilege, though it does not seem always to have been so.' All priests in India at the present time claim to be descended from a single priest, Minuchihr, who came from Persia with the first settlers in the 7th century. The unity of the priesthood is a cardinal doctrine among the Parsis. Every son of a priest, however, is not ipso facto himself a priest able and entitled to officiate. Although no consecration can make a layman a priest, still eveiy acting member of the priestly family must pass through a series of symbolic actions to initiate him into the different grades of the sacerdotal office. There is in India a preliminary f unetion called nozud (really meaning 'new zaotar^), which, although not a door to any stage of actual priestly grade, is essential to every aspirant to such dignity, and by which he becomes a recognized member of the Zoroastrian church or community — a bihdln, a status corresponding to full membership in Christian churches, or, as Darmesteter observes, a ni>:p 13 among the Jews. In Persia this ceremony is called sudrah va kiistl dddan, i.e. the investing with the sudrah, or sacred shirt, and kusti, or holy girdle, which are the outward distinctive marks of the Zoroastrian. The term nozud is employed by the Zoroastrians of Persia for the ceremony termed ndbar by the Parsis of India, and is the function that makes a mobed's son into a priest of the lower grade called 1 viii. 126-129. a xviii. 11-17. 3 Ch. i. p. 4f., ed. Bulsara. * Proaein. vi. s In Strabo's time we read that the Magus's headgear consisted of a high felt turban reaching down on either side of the face so as to cover the lips and cheeks (xv. iii. 15). 6 D. F. Karaka, Hist, of the Parsis, London, 1884, ii. 235, says that the Parsi religion does not sanction the hereditary character of the priesthood, ' which is, indeed, contrarj' to the ancient law. The custom is merely derived from usage.' Duncker also (p. 189) strongly contends that the priesthood was t>ot a closed caste in earlier Iranian times. herbed^ (Avestan aithrapaiti) and qualifies him for performing the ceremonies of the second grade. Before he is allowed to perform the ndbar ceremony the candidate must have completed his fourteenth year, and must know by heart all the texts and formulae connected with the sacrifices of the Yasna, Vispdrad, and Khurda Avesta. He twice undergoes the great purification of nine nights called bareshnum, after which he is conducted to the temple by a dastur and his patron, followed by his friends and other guests. He carries the gurz i gavydm, or club, a reminder of that which was in the hand of Faridun, and a symbol of spiritual authority over the demons. The head of the assembly asks if they admit him as a candidate for the holy office, and, taking their silence for assent, he enters the Izdshnah Gdh, where he celebrates the Ya,sna — the zot, or head priest, who initiates him, acting for the time being as his rdspi, or ministering priest. He performs the purification of nlrang and water for four successive days, and on the fourth day he has attained the degree of herbed, with a right to celebrate all the ceremonies of the Khurda Avesta. For exercising the more important ceremonies of the Vendiddd together with that of initiating other candidates to ndbar it is essential that he should be a mobed, or fully qualified priest. To attain the wio6ec?-ship he must have passed through the ceremony called in India mardtib (pl. of Arabic i.iL-.jCy<, meaning 'grade' or ' degree ')• This consists of another nine nights' Surification. On the morning of the succeeding ay he performs the Yasna with a fully qualified priest. On the following or second day again he performs the sacrifice of the fravashis or that of the si-osh ; at midnight the Vendiddd is performed and henceforth the candidate is a mobed and entitled to all the privileges of a fully qualified priest. Another frequent designation of the chief priest in India is dastur. The name and office prooably arose, as Darmesteter observes,- after the Arab conquest of Persia. The origin of the term is not altogether clear.* It is used in the translations to render the Avestan ratu. In the Shdh-ndmah it sometimes denotes a high ecclesiastical functionary ; at other times a minister of State. To-day in India many mobeds assume and are accorded the title without any real or moral right to it. But it is frequently applied as a title of honour to a learned mobed wlio knows his Zend or Avestan and Pahlavi. But it specially and more coi'rectly designates the priest attached-in-chief to a fire-temple of the highest order, i.e. an dtash i bahrdm. The office is generally hereditary, but not necessarily so, inasmuch as the patron or founder of such a temple may choose his own dastur. See, further, artt. Sacrifice (Iranian) and Worship (Iranian). Literature. — In addition to the works referred to in the article the following ma}- be consulted : Anquetil du Perron, Zend-Avesta, Paris, 1771, ii. 529-619 ; A. Rapp, ' Die Religion und Sitte der Perser und iibrigen Iranier,' in ZDMG xx. [1866] 68-77. Much further additional material may be found in the Aerpatastan, ed. S. J. Bulsara, Bombay, 1915, which could not be included in the compass of this article. Darmesteter's excellent Introduction to vol. i. of his Le Zend-Avesta already referred to, to which in the treatment of the modern period this article is greatly indebted, may be further profitably consulted. " E. EDWARDS. PRIEST, PRIESTHOOD (Jewish).— i. Exclusiveness of the priesthood. — According to the Levitical code, the Hebrew priest is born, not made. This principle has always been so rigorously upheld that, after the return of the Jews from the Babylonian captivity, all those who 1 Herbed did not originall.v designate a priest of inferior as opposed to one of superior degree, but only the master or instructor as opposed to hdvislUa, or disciple. See Ddtistan, xlv. 4. 2 Le Zend-Avesta (= Annates dti Musie Guimet, 21, p. Iv). 3 See Spiegel, iii. 596.

  
    PRIEST, PRIESTHOOD (Jewish) 323 claimed jfriestly rank but were unable to produce documentary evidence of their descent from Aaron were disnualilied (Ezr 2*^, Neh 7*^). In order to safeguard tlie i>urity of lineage for future generations, tlie Biblical laws regulating priestly marriages were not only strictly enforced, but also strengthened in various directions. Priests were forbidden to marry a haltlsCih (childless widow whom the brother of the deceased husband had refused to marry), or a woman who had spent some time in captivity, or a freed slave, or the daughter of a proselyte, unless the mother was of Jewish descent (>Iishnah, BikkuAm, i. 5). The high priest was bound to be wedded to a pure virgin, who, however, was allowed to be of lay origin. These restrictive regulations, added to ancestral pride, gradually converted the priestly class into an exalted theocracy which, from the nature of public affairs, at the same time formed the social aristocracy. The priestly family of the Hasmonaeans acquired royal dignity. Later the hi;;h priest was the president of the Sanhedrin. Thus power, both spiritual and temporal, and wealth accumulated in some priestly families. 2. Classification. — (a) The principal duties of the priests were those connected with the sacrificial service of the Temple in Jerusalem. It was also their business to prejjare and kindle the * perpetual lamp ' daily and to arrange the shewbread on the golden table every Sabbath. From Biblical sources we know that the number of priests had in the course of time increased to such an extent that only a limited number could be employed in the Temple at the same time. The four clans mentioned by Ezra (2**"^^, Neh 739-*3) numbered more than 4000 male members. It was, therefoie, necessary to fix a rota of attendance, in order to five every priest an opportunity of discharging his uty at the service. For this purpose the whole priestly tribe was divided into 24 companies, probably irrespective of the 22 families mentioned in Neh 12^"''. At what time this division was first made is uncertain, but the most reliable tradition seems to be that preserved in the Tdsefta (Ta'anith, ii. 1 ; Tcdm. Jer. fol. 68^7) to the effect that the classification was undertaken by the prophets. As both Jeremiah and Ezekiel were priests, it is not unlikely that they, especially the latter, had a voice in the constitution of the Sriestly order. Each section was called upon to o duty in the Temple for one week. Each company, officially called ' watch,' or mishmdr, was again subdivided into several ' houses of Fathers,' each of which was probably composed of the members of one family. The mishmdr was presided over by a 'head,' and the 'house' by the eldest member. Besides these there was a number of officers, but much uncertainty prevails as to their status and functions. In the older sources (Mishn. Shekalim, v. 1 ; Y6md, ii. 1, iii. 1 ; Tds. Shek. ii. 14) they are described as m^munntm (sing, m'munneh). One of them superintended the daily morning offering, determining by lot the share which each priest had in the ceremony. He also gave the signal for the beginning of the morning prayer. Others were keepers of seals, keys, stores, vestments, tapisserie, overseers of the manufacture of shewbreaa and perfume, musicians and choirmasters, criers and constables. Their number was 15, but not all of them seem to have held equal rank. Thus m^munneh is a general description of office-holder rather than a fixed title. (6) 'Anuirkelim. — Of somewhat higher status seem to have been the seven 'amarkeltm (Shek. y. 2 ; Tds. ib. 15). The exact meaning of the word is doubtful, but it seems that they were the keepers of the keys to the sanctuary itself. The Targum uses the term for the translation of the 'keepers of the door' in 2 K J 2'' and similar passages. The Tdsefta remarks that all seven 'amarktliiii had to be present when the door was opened. We might infer from this that each one had a different key, so that the door to the Temple could never be opened witiiout a certain amount of publicity, strict control being kept over every one who wished to enter. As tlie word is also employed in connexion with secular supervisors, it does not really describe any priestly function, although the officers who bore tnis title were priests. Together with the 'umurkdiin are mentioned three glzbdrim, or treasurers, who were probably responsible for the golden vessels and the Temple funds. (c) S'fjan. — One of the highest offices was that of the s'gan, commonly believed to ha\ e been the high priest's lieutenant. Here, however, it should be noted that the Mishnah {VCmd, i. 1), when speaking of the appointment of a deputy high jniest for the Day of Atonement, does not use the term s'gan, but simply says ' another priest.' Other passages {Y67ml, vii. 1; Soi/'h, viii. 7f.) have it that the s'gan stood next to the high priest and handed the scroll of the Law to him. The Talmud ( Yomd, fol. 39vo) records a tradition on the authority of R. ^anlna, himself a s'gan, that, if the high priest was suddenly disqualified from ministration on the Day of Atonement, the s'gan took his place. Now this IjLanina is always called ' s'gan oi the priests' (in plural), which cannot mean that he acted as deputy to a priest of lower rank, or to one high priest only. It seems rather that he did duty to several high priests either by fixed appointment or by re-election. It stands to reason that at a time when many high priests were ignorant or neglectful of their duties an experienced assistant had to be near at hand to prevent them from making mistakes. The frequent change of high priest was most likely of less importance as long as a tried s'gan looked after the proper execution of his duties. He was probably also meant to be in constant attendance on the high priest in order to give greater dignity to his office. According to the Mishnah (Tdmia, vii. 3), one of his duties was to assist the high priest whenever the latter ascended the staircase to burn the perfume. Then he took the flags and gave the Levites the signal to start singing. (rf) High priest. — The office of the high priest is characterized by his title. He was the spiritual head of the people, but since the period of the Hasmonaeans he added the regal crown to the ecclesiastical mitre. His participation in the sacrificial duties during the year was left to his discretion, but he was supposed to act as ©tiering priest on the Day of Atonement. There is no reason to assume that even on this day he nominated anj' other priest for his work, as otherwise the Mishnah would have had no cause to describe the preparations which began a week beforehand, when he had to make himself familiar with the details of his task for the holy day. Even an emergency wife Avas appointed for the event of his wife's sudden death. His evening meal was restricted, and sleep was denied him entirely. Before entering the Temple hall he was solemnly warned by the lay heads of the Sanhedrin not to alter anything of the Pharisaic teachings. The service itself, which claimed his undivided attention and included the fast, five baths, and ten lavings of hands and feet, must have made great demands on his physical strength. When we add to this the anxiety not to commit a mistake, we can understand the Miahnaic allusion to the satisfaction expressed at the close of the day (Yomd, vii. 4) which is reflected in the glowing tribute given to the high priest by an eye-witness

  
    324 PRIEST, PRIESTHOOD (Jewish) in the person of Ecclesiasticus (ch. 50). Poetic descriptions by various authors form an integral part of the present liturgy for the Day of Atonement. 3. Rules for the priesthood. — There was one condition which all priests, high or low, had to fulfil, viz., they must be free from bodily defects, and the rules were as elaborate as their enforcement was strict. It made no difierence whether the blemishes were chronic or temporary (Mishn. Bekhordth, vii.). The Mishnah even forbade a priest whose hands were stained with dye to pronounce the blessing over the people (M'gillah, iv. 9). A careful compilation of these blemishes (amounting to 140) is given in Maimonides, Mishneh Torah {HUkhoth Math hammiqdashih, viii.). Needless to say, the Biblical prohibition against drinking wine or any other intoxicant was most strictly enforced. I'he Talmud (Tciantth, fol. 17vo) strengthens these rules considerably for the company whose turn it was to attend the Temple service. A similar rule holds good for the present time as far as the public blessing is concerned. 4. Remuneration. — As the priests were allowed no share in the land (Nu 18^), the Levitical law (vv.8-18) assigned certain emoluments to them in compensation. These originally formed their sole source of income. On the basis of the passages just mentioned, the Tdsefta (Halldh, ii. 7f.) enumerates 24 classes of priestly ' gifts,' viz., 10 to be partaken of in the Temple premises, 4 within the precincts of Jerusalem, and 10 within the borders of the Holy Land. These ' gifts ' consisted in the first instance of the flesh of sin-offerings and trespass-offerings, which was eaten by such male priests as were not debarred from so doing by Levitical uncleanness. None of it could be eaten outside the Temple. The officiating priests were also entitled to the skins, including those of the bumt-ofl'erings. In view of the large number of 'heavy' sacrifices, the income derived from the skins must have been considerable. Of the lighter kind of sacrifices, such as peace-offerings and festival-offerings, the priests received only the breast and the right shoulder. These not only could be eaten within the boundaries of the holy city, but also could be shared with women, children, and even slaves. Another source of revenue was the cereal offerings, viz., the part of the meat-offerings which was not burnt on the altar, the shewbread, the 'omer, etc. Priests who lived in the provinces were recipients of the t'rumdh, the gift of fruits from field and garden. From the Levites, they claimed the tithe of the tithes due to them from the people. To these were added the firstfruits and first-bom domestic animals suitable for sacrifices. First-bom sons had to be redeemed by the payment of five shekels, which belonged to the priest who performed the ceremony. The first-born of unclean animals were likewise subject to redemption according to the priest's estimate. To these were added gifts of the ' first dough ' of wheat, barley, spelt, oats, and rye, and of the first cut of wool from a flock consisting of at least five sheep. All these regular imposts were occasionally supplemented by vows and free gifts either in kind or in the form of money. Lastly must be mentioned things ' devoted ' (lierem), which no layman was allowed to touch. Such was the income of the ordinary priest. If he was free from any physical blemish, he shared the emoluments of the sacrificial service twice a year. Priests who lived in Jerusalem benefited by the influx of the people for the celebration of the three festivals of pilgrimage. It may be assumed therefore that the majority of priests lived in or near the holy city, as the care of their families forced them to be in touch with clients who bestowed dues and gifts on them. In the nature of things there must have been a great disparity of income, and the social status of priestly families must have varied. The greater number probably remained poor. Many, as alluded to above, were obliged to practise some trade, in spite of the fact that the imposts seem to have been regularly paid (Neh 10^^ '^•)- This is vividly illustrated by the Mishnah (Bikkurim, iii.), which gives an account of the cutting and conveying the firstfruits to the Temple. Rich and poor joined in the festival procession, every one carrying his basket, and even the king, probably Agiippa I., handing his gift in person to the officiating priest, whilst reciting the prayer prescribed in Dt 26'"^'*. The revenue of the high priest was placed on a differentlevel. His position demanded that he should be wealthy. If he came from a poor family, it was the duty of his brother priests to make him rich. Josephus {Ant. XX. viii. 8, ix. 2) speaks of the violent conduct of some high priests who sent their servants into the threshing floors of the people to take away the tithes so that their poorer brethren died from starvation. Unfortunately he mentions no names, but attaches this remark to the i)aragraph in which he tells of the appointment of Ismael b. Phabi II. as high priest. This, however, is the priest of whom the Mishnah (Sotdh, ix. 15) relates that with him the lustre of priesthood came to an end. It is therefore probable that the censure of Josephus (who was himself a priest) was meant for Ismael's predecessor, the avaricious Ananias, son of Nedebaios, who was removed from office, and later met with a violent death at the hands of the peo]ile. 5. High priest's legal status. — Notwithstanding his exalted position, the high priest did not stand above the law, at least in theory. Both the Mishnah and TSsefta point out that, in the event of his committing breaches of the religious or moral laws, he was liable to be called before the court. No such case is recorded in the sources. High priests were occasionally removed from office, but for personal and political motives rather than for religious ones. In flagrant cases of defiance of the traditional teaching the people acted independently. The Mishnah (Sitkkdh, iv. 9) relates that one high priest (whose name is not given) who endeavoured to introduce Sadducean practices during the ceremony of pouring out water on the Feast of Tabernacles was done to death by the people, who pelted him with their citrons. 6. Decline of the priesthood. — The destruction of the Temple by the Romans not only put an end to the sacerdotal service, but also deprived the priests of their chief source of income. Although the laws connected with land-tenure remained in force, the Jewish population was so reduced in numbers and so impoverished that their tithes and gifts could not have amounted to much. The priests living in the Diaspora were reduced to a number of empty privileges, and only the redemj)tion of first-born sons, Avhich is practised to this day, preserved a remnant of monetary gift due to them. In the storm and stress of the times the real control of priestly pedigrees has been irretrievably lost, and is replaced by familj' tradition. Certain family-names, some of them being of considerable age and literary renown, carry an indication of the priestly descent of the bearers with them. In modern times the claim of priesthood has lost its title to social distinction. The religious duties of priests are limited to pronouncing the blessing (Nu 6^'*"*®) over the people during the public worship on festival days. The ancient rules of disqualification are still in force, with the exception of the preservation of Levitical cleanli �

  
    PRIEST, PRIESTHOOD (Mexican)— PRIEST, PRIESTHOOD (Roman) 325 ness, since the means of re-establishing the same no longer exists, and are merely intimated by the ceremony of washing of hands with the assistance of Levites. The prohibition of coming in contact with a dead person or a grave, with the exceptions mentioned before, is likewise still in force. There is still one privilege specified in the Mishnah (Horaydth, iii. 8) to be mentioned, viz., the precedence of the priest over a Levite or an ordinary Israelite in every religious ceremony, especially in the order of persons ' called ' to the reading of the lessons from the Pentateuch during public worship. The same paragraph holds uj) to contempt those high priests who held office not by virtue of learning and piety, but from worldly motives. It places them beneath the niamzer in the Rabbinical sense (Mishnali, Y'^b/idmuth, iv. 13). The historical background of this is undoubted. LiTERATCRK. — J. Lundius, Die alien jxidisehen Heiligthilmer, Gottesdiensteund Geicnhiiheiten, Hamburg-, 1738 ; L. Herzfeld, Oesch. des Volkes JUrael, Leipzij,', 1863 ; H. Ewald, Die Alterthiimer des Volkes Israel, Goltingen, 18G6; A. Biicbler, Die Priester und der Cultus, Vienna, 1895 ; A. Kuenen, ' De geschiedenis der priesters van Jahwe en de ouderdom der priestertijke wet,' in ThT xxiv. [1890] 1-42 ; A. van Hoonacker, Le Sacerdoce Uoitiaue dans la lot et dans I'hist. des Hebreux, Louvain, 1899 ; Vi. W. Baudissin, Die Gesch. des alttest. Priester thums, Leipzig, 1889 ; art. ' Priests and Levites,' in UDB iv. 67-97 ; E. Schiirer, GJ V* ii. 267-363. H. HiRSCHFELD. PRIEST, PRIESTHOOD (Mexican). — In ancient Mexico the priestly office had arrived at a condition of high complexity, the various grades of the priesthood being sharply differentiated. At first the priest was merely the tribal medicineman, and in nomadic times had charge of the tribal god, the image of which he carried from place to place. The temporal and religious authorities were never quite distinct, the tlatoani, or king, being necessarily a man conversant with hierophantic as well as military practice. In the Mexican hierarchy proper, as apart from those of the surrounding and subject peoples, were two chief priests, each of whom was entitled Quetzalcoatl (the name of the god who was the founder of religious orders), but who were distinguished from one another by the titles of totec tlamacazqui and tlaloc tlarnacazqui, and who were respectively the leaders of those castes which especially served the gods Huitzilopochtli and Tlaloc. These pontiffs were equal in grade and held their positions in virtue of their piety and general fitness. Occupying a lower rank was the mexiratl teohvatzin, head of the cahnecac, or priestly college, and interpreter of ritualistic difficulties, in which duties he was assisted by the huitznauae teohuatzin and the tepan teohuatzin, the latter being executive educational officer. The rank and file of the priesthood consisted of two grades — the tlanamacac, or upper grade, and the tlamacazqui. Beneath these were the tlamacazton, or neophytes. The first grade included many special functionaries who served various deities or performed definite rites. The costume oi the priesthood in general consisted of a black mantle, the body being painted black, relieved, in some cases, with yellow designs. The hair was allowed to grow long, and the ears were torn and ragged from the practice of penitential blood-letting. The priest who performed the act of human sacrifice was garbed in red. The offices of the Mexican priesthood were numerous ; and, besides sacrifice, the care of the temples, and ritualistic labours, they were employed in astrological observation and divination. The amamoatini, a special class, were engaged in the preparation of the painted MSS which served the Mexicans as written records ; and others were employed as singers and dancers. Ritual practice, however, occupied most of their time, especially incense-burning, which was performed several times a day. The education and preparation of a priest were severe. The neophyte commenced his priestly life at about the age of seven by sweeping the temple buildings and preparing the body-paint for the priests from pine-soot, gathering aloe spines for blood-letting, and making adobe building bricks. Later he made night pilgrimages to a holy mountain in the vicinity as a test of austerity. Tlie Mexican priests were, however, above all, diviners, and their practice in tlu> re.spect is minutely outlined in the works of Saliagun. The basis of their calculations was the astronomical calendar known as the Tonalamatl ('Book of Days'), from which they cast horoscopes and foretold lucky days and seasons (see DIVINATION [American], Calendak [Mexican]). LiTBRATCRE.— B. de Sahagrun, Uistoria General de las Cosaa de Nueva Espafla, 3 vols., Mexico, 1829 ; J. de Torquemada, La Monarquia Indiana, Madrid, 1723 ; F. S. Clavigero, Storia Antica del Metsieo, Ceeena, 1780, Eng. tr. Uist. of Mexico, 2 vols., London, 1787; L. Spence, The Civilization of Ancient Mexico, Cambridge, 1912 ; T. A. Joyce, Mexican Archceology, do. 1914. Lewis Spence. PRIEST, PRIESTHOOD (Muhammadan).— In the Muhammadan system there is projierly no caste, class, or profession which monopolizes the performance of religious rites ; when these were at first performed in public, the leader was properly the chief of the community, and the name imam, ' leader in prayer,' is therefore used for ' sovereign,' 'chief authority,' and the like. Taking the lead in the religious service of the mosque was therefore the duty of the sovereign in the capital and of his representative in the provinces ; but in 'Abbasid times we find the salut, or ' public prayer,' occasionally separated from the governorship and combined with another office — e.g., the judgeship (Tabari, Chronicle, Paris, 1867-74, iiL 378 [anno 156], 458 [anno 158]) or the headship of police [ib. iii, 469 [anno 159]). As mosques multiplied it became customary to make provision for an imam, and, if there was a Friday sermon, for a khatlb ('preacher'). Such a man was supposed to be of good character (Aghdni, Bulaq, 1868, xvii. II), and of course had to possess sufficient learning to discharge his functions. The legal aspect of the matter is tieated by Mawerdi, Constitutiones Politicce (ed. M. Enger, Bonn, 1853, pp. 172-185). A distinction is there made between royal and civil mosques ; in the former the minister must normally be appointed by the sovereign, in the latter bj' the congregation ; if there are more than one candidate, a majority are to appoint; if votes are equal, the sovereign is to do so. The founder of a mosque has not the right to lead prayer in it himself, but on this point there is a difference of opinion. Prayer may not be led by a woman, if there are any men in the congregation. D. S. Makgoliouth. PRIEST, PRIESTHOOD (Roman).— Under the old Roman monarchical system the office of king included religious as well as secular functions. The ruler was both king and priest. But on the establishment of the Republic a line of cleavage was drawn, and, although religion remained a oranch of the general State administration, all its technical phases Avere assigned to priestly organizations. The relation of the priestly colleges to the secular authorities was one of the characteristic features of Roman religion. The powers of the priests were not co-ordinate with those of the senate and the magistrates, but were subject to their control. They performed the routine duties of their office without special instructions, but, when unusual circumstances arose, it was only at the command of the State authorities that they became active. Neither pontijices nor haruspices took measures in

  
    326 PRIEST, PRIESTHOOD (Roman) regard to prodigies until the senate had ordered them to do so ; the quindecimviri were not permitted to inspect the Sibylline books except at the express command of the senate. Of the numerous priestly organizations (sacerdotes ^ piihlici pojndi Eomani Quiritium) four were of special importance (sacerdotuin quattuor amplissinia collegia) : the pontifices, the augiires, the commission in charge of the Sibylline books and of all ceremonies conducted 'ritu Graeco' (quindecimviri sacris faciundis), and the college which supervised the sacred banquets (se.ptemviri epulones). Next to these in rank came the priestly sodalitates : the fetiales, the sodales Titii, the sodales of the divi iniperatores (modelled on the sodales Titii), the Salii, and the fratres Arvales. There is evidence that the rank of the fetiales and of the sodales A tigustales approached verj' closely that of the four great colleges ; of the relative ranking of the Arvales, Titii, and Salii we have no definite indication. The runners of the Lupercalia (the Luperci) were inferior to the others. The sodales Augitstales were founded A.D. 14 ; but all the other priesthoods mentioned, with the exception of the septemviri epulones, go back to the regal period. This fact is signilicant of the conservatism of the Roman national religion. Moreover, the septemviri epulones were organized (196 B.C.) merely for the purpose of relieving the pontifices of one of their functions ; the priesthood did not represent any new religious ideas. There were, however, some minor priesthoods organized during the Republic to take care of the rites of some god or gods belonging to communities which the Romans had assimilated (sacerdotes Lanuvini, sacerdotes Tusculani, etc.). The Greek and Oriental cults introduced during the Republic and the Empire brought their own priests with them. The qualifications for membership in any of the priesthoods were free birth, Roman citizenship, an unblemished civil record, and a physique free from infirmities. Originally, with the exception of the quindecimviri, all the old priesthoods were limited to patricians. But in the course of time this exclusiveness passed away, except in the case of the rex sacroriim, the Salii, the three great ^^aniine^, and later the flamines of the deified emperors. By the lex Ognlnia (300 B.C.) five of the nine places in the colleges of the pontifices and the augures respectively were reserved for the plebeians, while the four others were open to both orders. Wissowa " suggests that in all probability it was the lex Ogulnia that opened to the plebs the other priesthoods also. From the beginning of the Empire a new classification prevailed : senatorial and equestrian priesthoods. To the former belonged the four great colleges, the sodales of the divi imperatores, sodales Titii, fetiales, fratres Arvales, and Salii • to the latter the Luperci, the minor^amine^, the imnor pontifices, and the sacerdotes Tusculani, Lanuvini, etc. The extent to which the accumulation of priesthoods in the hands of one man was customary varied with the kind of priesthood and with the f>eriod. As regards the combination of two of the our great priesthoods, we find examples in the earlier Republican period, but not in the later until the time of Caesar, who was both pontifex maximus and augur. Moreover, the accumulation of priesthoods of this class did not become common till the 3rd and 4th centuries, except in the case of the emperors and other members of the imperial family. There was less objection to the combina1 We find this word used of the whole body of Roman priests as in this phrase, but it is not applied to the priests of individual Roman gods, with the exception of the mimicipal groups, sacerdotes Latnmni, etc. It is used, however, of the priests attached to various Greek cults. 2 Religion und Kxdtus der R&mer", p. 492 f. tion of one of the great priesthoods with one or more of the sodalitates, and many examples occur. The Salii, however, could not hold any other priesthood. If they joined another, they ceased automatically to be Salii. Whether a fiamen could hold any other priestly office is doubtful. Priests were allowed to hold civil and military offices. This probably was not intended in the readjustment of civil and religious offices that took place after the expulsion of the kings, but gradually it became the regular practice. There vrere, however, exceptions. The rex sacrortim could not hold any civil or military office, and the flamen Dialis was virtually prevented from doing so by the numerous tabus which hampered his actions. In the early Republican period the usual method of choosing members in the priestly colleges and sodalitates was that of co-optation, but in the year 103 B.C. the lex Domitia was passed, by which vacancies in the four great colleges were filled by election at the comitia sacerdotmn, which consisted of seventeen (that is a minority) of the tribes, chosen by lot. The nominations to the sacerdotal comitia were made by the respective colleges, which after the election went through the form of co-optation. In the case of the sodalitates the old system of co-optation remained. Under the Empire the influence of the emperor in the appointments both to colleges and to sodalitates was almost unlimited. Appointment to a priesthood was generally for life. The Vestals and the Salii were exceptions. The priests were provided by the State with funds for the maintenance of the various cults and for the performance of the duties of their office, and with attendants and slaves (apparitores, lictores, tibicines, viatores, servi publici). Some of them were furnished ■\\dth residences — e.g., the rex sacronim and the Vestals. They had the privilege of wearing the toga prcetexta, and, if they cared to take advantage of it, exemption from civil and military duties (vacatio militice munerisque publici). I. Colleg'ium pontificum. — (a) Pontifices. — WhUe the old derivation oi pontifex from, pons a,ud facere is probably sound, it is not possible, with the data available, to determine precisely the original significance of the term. It is not even known positively that pons here means ' bridge,' though scholars once more tend to interpret the word in that way, finding an explanation in those religious associations of bridge-building-Vhich are known to have existed in ancient times. The priesthood was not peculiar to Rome, but existed also in other places in Latium — e.g., Praeneste and Tibur.^ According to the tradition, the pontifices were originally five in number. Including the king, however, who doubtless performed the functions which under the Republic fell to the pontifex maximus, there were six. Subsequently the number was increased to nine (300 B.C.), and later hy Sulla to fifteen. With the pontifices were closely connected certain other priests or priestesses : the rex sacrorum,, the fiamines, and the Vestals. So close was the association that from the beginning of the Republic all these were regarded as belonging to the college of pontifices. Towards the close of the Republic the pontifices minores * were also members of the college (cf. Cic. de Har. Eesp. vi. 12). The pontifex maximus w&s the president of the college and represented its authority. But it is a mistake to suppose that the other pontifices consti1 See indexes to CIL xiv. 2 The title of pontifices maiores was applied to the regular pontifices only towards the end of the Srd cent, after Christ. The title was used to distinguish them, not from the pontifices minores, but from the pontifices Solis, the priesthood founded by the emperor Aurelian to supervise the worship of his sungod.

  
    PRIEST, PRIESTHOOD (Roman) 387 tuted merely an advisory body. A question submitted by the senate was discussed by the wliole college, and the opinion of the majority prevailed, even if the pontifex ntrtximitx lield a different view.* But along many lines he could act without reference to theui. In the earlier period especially his power was very great; e.g., he originally appointed the rex sacrorum, the Jlamines, and the Vestals, even against the wishes of the appointees. Later this power seems to have been mouitied, and in the case of the lex (Livy, XL. xliL 4) and the Jlamines luoiores (Tac. Ann. iv. 16) he made his appointments from a list of candidates nominated nrobablj' by the college, while Vestals were chosen oy lot from a list of twenty whom he nominated (Aul. Gell. I. xii. 11). He had also the power to punish these priests : the rex and the Jlamines he could fine, and nnder some circumstances di.smiss from office ; in the case of the Vestals he had the right of corporal punishment, and originally of inflicting the death penalty. It was the duty of the pontif pes to conserve the body of Roman religious tradition. They were primarily theologians, professors of sacred law. They were the hnal authority on all questions pertaining to the old Koinan gods, and on the proper methods of maintaining satisfactory relations with them. It was a fundamental belief in Roman religion that a benevolent attitude on the part of the gods could be secured only by scmpulous attention to all the minutiae of ritual. With these minutife the pontijices were familiar. They knew not only the names of the gods, but also their attributes and the formulae by which they should be addressed. They were consulted not only by the magistrates in regard to matters which concerned the State, but also by private citizens who found themselves under the stress of some religious problem. They were not, however, merely authorities on sacred law. They themselves took an active part in religious services, and their sacerdotal functions are clearly indicated by the insignia of their office, which include the bowl for libations (simpidum), the sacrificial knife (secespita), and the axe (sectiris). It wa-s, moreover, with special reference to their duties as officiating priests that, at least in the earlier period, they were subject to tabus similar to those which persisted with so much more rigour in the case of the Jlamen Dialis : th^ could not look at a corpse or mount a horse. The pontijex maximus in particular was not permitted to absent himself from Rome, or at any rate from Italy, for a period of any length. They officiated at the most important ceremonies in the public worship of Vesta and the pennies as well as at those of the Capitoline triad, for with these cults, which embodied some of the oldest and most sacred of Roman religious ideas, they, as memljers of the ranking priesthood of the State, had especially close associations. They had the rare privilege of entering the inner sanctum of Vesta ; the regia, the official headquarters of the pontijex maximus, was adjacent to the house of the Vestals, and he stood ' in loco parentis ' to them. When Augustus became pontijex maximus (12 B.C.), he built a temple of Vesta close to his own residence on the Palatine. The cult of the Capitoline deities had an equal claim on the attention of the pontijices. They supervised the monthly sacrifices offered by the rex and the Jlamen Dialis on the kalends and the ides. On the ides of September and November the college celebrated a sacred banquet (epulum lovis in Capitolio), till in the year 196 B.C. this function was transferred to the college of the epulones. Furthermore, the pontijices officiated at the ceremonies held in connexion with cults which, 1 A case is cited for the year 200 B.C. by Livj-, xxxi. Ix. 7. though recognized by the State, were not provided with special priests. And it was they who, in order to prevent the complete disappearance of the worship of certain ancient divinities like Angerona, Carna, Acca Larentina, and others who were fading out of Roman religious life, made annual libations and sacrifices in their honour. Moreover, they were in charge of certain ceremonies belonging to the categoiy of lustration, as, e.g., the Fordicidia on 15th April. They al.so took part in the rites of the Argei (in March and May). On all these occa-sions the pontijices either officiated in person or were represented by subordinate priests. But there were many important ceremonies in which they participated merely as the advisers or assistants of the magistrates — e.g., when vows were made on the outbreak of a pestilence or at the beginning of a war, or on the occasion of the annual vows on Ist Jan., which were pronounced by the consul or other magistrate, who repeated the words after the pontijex maximus.^ When relations with the gods were endangered by a flaw in a ceremony, the pontijices were consulted and charged with the supervision of appropriate expiatory rites ; when a prodigy [monstrum, prodigium) was reported to the senate, th-at body consulted the pontijices, who gave their opinion as to the best methods of placating the gods of whose anger the prodigy was regarded as a manifestation. At a comparatively early date, however, the pontijices relinquished for the most part the care of prodigies to the haruspices or to the priests in charge of the Sibylline oracles, reserving for themselves the expiation of certain ones only [e.g., showers of stones, speaking oxen, etc.), in regard to which the efficacy of their methods had long been established. Moreover, the ceremony of consecration {consecratio) was perfonned by the pontiffs; e.g., a new temple or altar was dedicated by the magistrate who had vowed it, or, if he was no longer in office, by a committee appointed for the purpose (duoviri cedi dedicantlce), but was consecrated by the pontijices. By the act of dedication the magistrate gave it up to the god ; by the consecration the pontijex jnaximus or one of his colleagues declared it to be the property of the god {res scvera). To the pontijices also belonged the act of consecratio capitis et bonorum. A husband who had sold his wife, a son who had killed his father, or some other equally reprehensible offender could, after adequate investigation, be expressly consigned by the pontijex to this or that divinity or group of divinities ('Sacer esto'); and one who had been pronounced sacer could be killed with impunity by any one of those whom his crime had injured. In historical times, however, the punishment of one upon whom the sentence of 'Sacer esto' had been passed was left to the tribunes. Another ceremony in which the participation of the pontijices was indispensable was that kno^^^l as devotion (devotio). The words in which the commander of an army, in the hope of extricating himself from a perilous position, devoted himself, or one of his countrymen, or the army of the enemy to the gods of the lower world were pronounced first by a pontijex; the commander repeated them, phrase by phrase, after him. Again, the pontijices supervised both the making of the vow of the sacred spring {ver sacrum) and, if necessary, its fulfilment. Through another activity they not only were brought into contact with political life, but sometimes influenced it to a very considerable degree. This w^as their supervision of the calendar. Besides providing for 1 liivv, IV. xxviL 1 : ' Dictator, praeeante A. Comelio pontifice maximo . . . ludos vovit,' xrxvi. ii. 3 : 'id votiam m haec verba, praeeante P. Licinio pontifice maiiino, consul nuncupavit.'

  
    328 PRIEST, PRIESTHOOD (Roman) the proper observance of the festivals — a duty which was incumbent on them as the representatives of the rights of the gods — they had charge of the intercalations, and there is evidence that they sometimes manipulated them to further the aims of political leaders or parties. In the early period of Roman society law and religion were inextricably intermingled, and so we find that the pontijices were authorities in tlie former as well as in the latter field. Even in later times, when the legal system had attained to independent development, the pontifices still retained functions that belonged to the sphere of law — e.g., their participation in the marriage rite of confarreatio, in the Icind of adoption known as arrogatio, and in the making of wills, as well as their control of burial, of sepulchres, and of the whole cult of the manes. In the case of an arrogation or the making of a will they convoked the people in the coinitia calata in order to secure their approval of the act. The archives of the college wei'e in the regia. These included the formulae which had to be used in appealing to the gods (indigitamenta \_q.v.'\) ; the forms for vows, dedications, etc. ; the directions for the proper observance of all the details connected with sacrifices ; the necessary instructions for the performance of expiatory rites, or, whei'e the ofience could not be expiated, for the infliction of the penalty ; the calendar (fasti) • and the annual transactions of the college (annates maximi), which, on account of the connexion of the pontifices with the political administration of the country, became so important an element in Roman historiography. But the archives contained other documents of even greater importance, namely the decrees and responses which the college formulated on questions submitted to them by magistrates or by the senate. These decrees dealt with the new problems which were constantly arising in regard to vows, dedications, sacred sites, festivals, the cult of the manes, and other phases of Roman religion which fell within the scope of the activity of t\\e pontifices. These decrees formed a growing body of pontifical law. (b) Rex sacrorum. — On the establishment of the Republic, while most of the spiritual activities of the king devolved upon the pontifex maximus, some of them were assigned to a priest whose ofiice was instituted at that time, and who was given the name of rex sacrorum.^ While the office, as we see from the name and know from other sources, was one of great dignity, it was vastly inferior to that of the pontifex maximus in power and influence. The rex could not hold any political office, and it is clear that appointment to the oftice was regarded as equivalent to political extinction. The incumbent was honourably but eftectively shelved for the rest of his life. He officiated at the regifugium, the ceremony held in the comitium on 24th Feb. ; and the calendars show the notation Q.B.C.F. ('quando rex comitiavit, fas') on 24th March and 24th May. At the regifugium the rex sacrificed a victim as a sin-olfering, and immediately after the sacrilice took to flight, apparently with the idea of escaping the taint.* The old explanation, by which the name of this rite was referred to the expulsion of the kings, is wholly without foundation. Equally unsatisfactory is the explanation usually given in regard to the functions of the rex on 24th March and 24th May. It is generally said that these two days were especially appointed for the making of wills (testamenti f actio) and that on them the rex 1 This is the form of the title attested by inscriptions. Latin authors use rex sacrifictUus frequently. Livy, ix. xxxiv. 12, has rex sacrificiorxim. 2 Cf. the poplifugia (5th July), where, from a similar motive, the people fled from a sin-offering. presided at the comitia calata convened for the purpose. No adequate evidence has ever been adduced to establish this theory, and in all probability, as Rosenberg 1 contends, comitiavit here means ' has come to the comitium (and sacrificed there),' and the ceremony in each case was, like that of the regifugium, of an expiatory character. The rex also made an ofl'ering on the Capitol on the nones of each montli, when he announced the festivals to be held during the rest of the month (Varro, de Ling. Lat. vi. 28). Macrobius (I. xv. 9) tells us that in the early period the rex made sacrifice on the kalends, after the pontifex minor had announced to him the appearance of the new moon. But this ceremony apparently was given up. In fact the evidence of its ever having taken place is somewhat flimsy. The rex was the special priest of Janus, and we have record of the oti'ering which he made to that god in the regia on the occasion of the agonium, on 9th January. It is partly in his capacity as priest of Janus, who presided over all beginnings, though partly also in recognition of his position as a representative of one phase of the royal power, that the rex sacrorum is given first place in the old ranking of Roman priests: rex sacrorum, flamines Dialis, Martialis, Quirinalis, pontifex maximus. (c) Flamines. — The flamines ^ were special priests attached to the service of individual gods, and charged with the duty of officiating at sacrifices and other ceremonies in their honour. The name of the god is regularly indicated by an adjectival form : flamen Dialis, fiamen of Jupiter, flamen Martialis, of Mars, and so forth. Only one exception is cited to this system of designation, namely the title of the flamen of the deified Septimius Severus : flamen divi Severi. The best attested form of the name of the office is flamonium, but flaminatus is also found. The most important of the flamines belonged to the college oi pontifices, and were fifteen in number: three flamines tnaiores, the flamen Dialis, flamen Martialis, and flamen Quirinalis, and twelve flamines m,inores, ten of whom are known to us : flamen CarmentaUs, Volcanalis, Portunalis, Cerialis, Volturnalis, Palatualis, Furrinalis, Floralis, Falaccr, Pomonalis. The flamines maiores were always patricians. This was true of the^amme* minores also in early times, but later this office became plebeian. Under the Empire flamines Tuinores were frequenjiy members of the equestrian order. In regard to i\\e flamen Dialis we are reasonably well informed. He was chosen by the pontifex m,aximus out of three candidates, nominated by the college oi pontifices, only those born of parents married by confarreatio, and themselves married by that rite, being eligible. He had many prerogatives (the right of the toga prcetexta, of the sella curulis, and the services of a lictor and heralds), but was subject to galling restrictions and a long list of tabus. Although in the old list of priests his title appears before that of the pontifex maximiis, and he had precedence over liim at the priestly banquets, he was, so far as all the duties of his office were concerned, completely under his control. In the early period he was not allowed to spend a single night away from Rome, and even in later times his absence from the city was limited to two and afterwards to three nights. From the year 200 B. C. he was eligible for political office, but the rule that required his continuous presence in the city acted as a bar to his holding any office which required residence in the provinces. 1 Pauly-Wissowa, s.v. 2 The derivation is uncertain. It has been connected with flare, ' blow ' (from kindling the altar fire ; Marquardt), with flagrare, flamma (Curtius, Corssen, Usener) ; with the Skr. brahman, ' priest ' (Meyer).

  
    PRIEST, PRIESTHOOD (Roman) 329 The nuiuerous tabus by which lie was bound show the degree of sanctity associated with his office. He could not touoh, approach, or name any animal or object with which in Roman reliffious consciousness an idea of uncleanness was associated : a corpse, a bier, raw meat, beans, a dof^, a goat, or a horse. He was forbidden to hear the sound of the flutes played at a funeral. In a word, he was excluded from every possible contact with death or with anything connected with the cult of the dead.' Moreover, there wa-s another series of tabus, which, while indicating the freedom of the flamen from the usual tics of human society, emphasized the e.vtent to which he belonged to his god. He could not come in contact with anything tliat was tied or knotted,- or with a ring or chain. If" he wore a ring, it had to be a broken one. His gannents could be fastened only by safety pins (jibulce), or some other device lacking continuity. He could not touch or name ivy on account of its tangled and intertwining fibres ; he could not walk under a trellis or in a vinej'ard. If a man in fetters entered his house, he was immediately released and the chains, in order to i)revent the pollution of the house, were thrown out throui,'h the eompluvium. A slave could not touch him, and only a free man was allowed to cut his hair. He could be shaved only with a bronze razor. Furthermore, for him every day was a holy day, and he was not. permitted to see any kind of work. On his walks an attendant always preceded him to warn workmen to desist from their labours while he was passing. One of the cluef duties of the flamen Dialis was to olBciate at the sacrifice of a sheep to Jupiter on the ides of each month (ovis idulis). He himself laid the entrails of the victim on the altar fire. He officiated at the sacrifice of a lamb to the same god at the beginning of the vintage. His services, liowever, were not confined to Jupiter, for we find him participating in rites that pertained to the worship of other gods; e.g., he took an important part in the expiatory ceremonies of February. It was from him that the pontijices received the materials Avhich they used in the purification of the houses. He presided at the Lupercalia, and he officiated at the celebration of weddings by confarreatio. In short, he seems to have been not merely high priest of Jove, but, so far as actual participation in sacrificial and other rites is concerned, high priest of the whole national religion. Like the flamen Dialis, the flamen Martialis was a patrician married by confarreatio, and the son of parents who had been wedded by the same ceremony. In the early period, when the power of Mars was not limited in men's thouglits to the operations of war, it is quite possible that the part of i\\e flamen Martialis was an important one, but in historical times it seems relatively insignificant. He was not subject to the tabus which have been mentioned in connexion with t\iQ flamen Dialis, though originally some of them at least had applied to him. His comparative freedom from restrictions enabled him to hold political offices even in the provinces. Of his sacerdotal duties almost nothing is known. Curiously enough, he had very little to do with the numerous festivals of his god which were held in March. In_ the case of the flamen Quirinalis, the requirements in regard to birth and marriage were the same as those of the other two flamines nuiiores. Though he ranked below the flamen Martialis, he is more frequently referred to as officiating at sacrifices. He sacrificed a dog to Robigus on the Robigalia (25th April) ; on 7th July and 21st Aug. he sacrificed at the subterranean altar of Census in the Circus; on 23rd Dec. he inade an offering at the tomb of Acca Larentina in tlie Velabrum. These functions are not so disconnected as at first sight they seem. Quirinus seems originally to have been a spirit of vegetation, and the ceremonies in which his flamen has just been described as taking part were connected with agriculture. Of the other twelve flamines we know little 1 The ytamcu Dialis Merula, before committing suicide, laid aside the insignia of his office, on the ground that it was technically inconceivable for ajiamen to die in his costume. - Aul. GeU. X. 15 : ' nodum in apice, neque in cinctu, neque in alia parte uUuni habet.' more than their names. In .some cases it is only a chance reference to the flainen that lias preserved the name of the god. The insignia of the flamines, besides the toga prcetexta, were the laina, a short red cloak worn over the toga, and especially the pileus or gaterus, a conical cap, on the top of which was a small spike-shaped piece of olive wood, covered with wool. This was the npex, though the term is sometimes a|>plied to the whole cap. The cap was provided with strin>,'s so that it could be tied under the chin, and would be less likely to vitiate a ceremony by falling off. It was made from the hide of an animal killed in sacrifice, and in the case of the jtamen Dialis was white (aWogalerus). The apex was not confined to the flaminen ; it was sometimes worn by pontijices and other prieate, but was most closely associated with the flamines, and especially the flamen Dialis. The flamines of the deified emperors {flamines divorum) also were attached more or less loosely to the college of pontifices. Down to the 3rd cent, a flamen was appointed for every emperor enrolled among the gods. There were other flamines in Rome, who were not connected with the college of j/ontiflces — e.g., the/ratres Arvales had a.flamen (flamen Arvalium), ancl so too had each of the curice of the city (flamen curice). The wife of the flamen Dialis (flaminica Dialis or merely flaminica) participated in the sacred duties of his office. She was not the priestess of Juno, as Plutarch supposed.^ There is no evidence, for historical times at any rate, that the wives of the other flamines had sacerdotal functions. (d) Virgines Vestalcs. — The Vestal virgins, six''' in number, were attached to the public cult of Vesta. They were chosen by lot out of a list of twenty compiled by the pontifex maximus. At first they were drawn from patrician families, but later the daughters of plebeian houses were eligible, and under the Empire we hear of daughters of freedmen being admitted. Only those whose parents were both living were eligible. A candidate who had been chosen was formally accepted by the pontifex mxiximus.^ She was then conducted to the house of the Vestals (atrium Vestcc) ; her hair was cut off* and hung on a lotus-tree, and she assumed the garb of the order. She was from six to ten years of age when she entered, and the term of service was thirty years. After its completion she was at liberty to leave the order and marry.' The thirty years of service were divided into three decades, in the first of which the priestess learned her duties, in the second practised them, and in the third instructed the novices. The eldest Vestal was the head of the order (virgo Vestalis maxima). Like many others, the cult of Vesta, goddess of the hearth-tire, had begun in the family, but had subsequently become a State-cult also.^ It was the duty of the priestesses to keep up the sacred fire. Once a vear only was it allowed to go out and be rekindled {1st March). If it went out at any other time, the incident was regarded as a prodigitim, and the Vestal on watch was liable to punishment. The fire could be rekindled only by the primitive method of the friction of sticks. The priestesses also brought water from a spring or running stream, with which they sprinkled the temple. They made daily offerings of simple food to the goddess, and each day prayed for the safety and prosperity of the people. Besides these daily duties the Vestals had otners, some of them connected  immediately with the cult of Vesta, but 1 QiicBst. Rom. 86. 3 In the days of King Numa, according to the tradition, four, but increased to six before the end of the regal period. 3 Aul. Gell. I. xii. 14, 19 ; the words of the pontifex maximus were 'Te, Amata, capio." * The hair was an ofifering. The cutting was not repeated. The Vestals whose statues we have had long hair. 6 The number of cases in which this happened is very small. 8 For an interesting account of the Vestals see GBS, pt. i., T?ie Magic Art, London, 1911, ii. 199 ff., where the author retracts the theory advocated by him in JPh xiv. [1885] 154 ff.

  
    330 PRIEST, PRIESTHOOD (Roman) some pertaining to ceremonies not primarily or delinitely belonging to that goddess. Chief among the former was the festival of Vesta on 9th June (Vestalia). At this season (from 7th to 14th June) the penus Vestce ^ was open to matrons, who with bare feet thronged to the temple to ask a blessing on their households ; offerings of food were sent to the temple ; uflerings of sacred salt-cakes (mola salsa) were made by the Vestals ; the millers and bakers had a holiday, and donkeys and mills were adorned with garlands. On 15th June the temple was cleaned. In regard to the activities of the Vestals that seem to be outside the cult of Vesta jiroper it may be pointed out that it was they who kept the blood of the October horse and the ashes of tlie unborn calves sacrificed at the Fordicidia, giving them to the people for use in the ceremonies of lustration held on the occasion of the Parilia {21st April). They were present at the sacrifice of the sheep to Jupiter on the ides of each month.^ On 15th Feb. they provided the mola salsa used at the Lupercalia. On 1st May they offered prayers to the Bona Dea. On 15th May they took part in the ceremonies of the Argei. On 21st Aug. they participated in the Consualia ; on 25th Aug. they, together with the pontifex maximus, attended the secret sacrifice to Ops Consivia in the regia. Fowler [Roman Festivals, p. 149 If.) has pointed out the connexion between these ceremonies and the food-supply, with which the Vestals from the earliest times were closely associated. The Vestals enjoyed many privileges. A lictor attended them when they went out on the street, and even the highest magistrates had to make way for them ; on certain occasions they could use a carriage in the streets of the city ; if a criminal on his way to execution caught a glimpse of them, he could not be put to death ; places of special honour were reserved for them at the public games ; they could be buried Avithin the city. But, on the other hand, the life was an exacting one. They were subject to discipline at the hands of the pontifex maximus, who could have tiiem beaten for any negligence in their religious duties. It was he too who, in case of violation of the vow of chastity by any member of the order, pronounced the sentence by which she was buried alive in a chamber-tomb on the Campus Sceleratus near the Porta Collina.^ 2. Augures. — The derivation of augur is as uncertain as that of pontifex. Ancient etymologists connected it with avis and garrire,* with avis and gustus,^ with avis and gerere,^ or with atigustus.^ Nor do inodem scholars agree on the question. The present drift, however, is to see avis in the first part of the word (cf. auspcx = avispex, a derivation about which there is no doubt), whatever may be the significance of the latter part.^ The kind of divination which the Romans called disciplina anguralis seems to have existed in Italy prior to the foundation of Rome. Its purpose was a narrower one than that of reading the future ; it was intended merely to determine the attitude of the gods towards some action that was contemplated   or even in process. The augures were 1 The store-rooiu of the house. 2 Horace's worsls (Od. ni. xxx. 8) may refer to this occasion : *dum Capitoliuni scandet cum tacita virgine pontifex.' 3 J. E. Harrison sees in this custom the survival of a ritual marriage to secure fertility for the crops {Essays and Studies presented to William Ridijeway, Cambridge, 1913, p. 144). Her theory is criticized by E. T. Merrill, Classical Philology, ix. [1914] 317. * Fest. p. 2 : ' ab avium garritu.' * Suet. Oetav. 7 : 'ah avium gestu gustuve.' 6 Fest. loc. cit. : ' Augur ab avibus gerendoque dictus, quia per eum avium geatus edicitur' ; Serv. ^En. v. 623 : ' Augurmm dictum quasi avigerium quod aves gerunt.' 7 Ovid, Fast. i. 009. •* See discussion by Wissowa, in Pauly-Wissowa, s.v. authorities on the significance of the various signs by Avhich the gods manifested their favour or disfavour. The college of augures is attributed by some ancient writers to Romulus, by others to Nunia — traditions that have no value except in the fact that they are indications of a general belief in the antiquity of the institution. From three the number of members was increased to six, afterwards to nine, and then by Sulla to fifteen.' Membership in the college was always highly esteemed, and the roll of members included many of Rome's most distinguished citizens. The presidency of the college was vested in the oldest awi^Mr, and the respect paid to seniority is attested by Cicero (himself an augur from 53 B.C.) in his ae Senectute, xviii. (64). The most weighty measures in Roman political life were undertaken only after the auspices indicated that the gods were favourable. The election of magistrates, their assumption of office, the beginning of a military campaign, the passing of laws by the assembly of the people, and other acts of a similar nature were all subject to this rule. The omission of the auspices or any irregularity in the procedure of the magistrate taking them nullified the act. The augures did not take the auspices, at any rate in the older period. That was the duty or the magistrates. But irregularities, on being reported to the senate, would be referred by that body to the college of augures. They, after investigation and discussion, drew up a reply (rcsponsum, decretum) and sent it to the senate. If the reply established the presence of a flaw (vitium), the senate annulled the act. It should be noted that the response of the atcgures did not carry with it the annulment of the act. This took place only as the result of a senatus consultwm, although the latter was based on the reply of the college. We do not know that the senate invariably followed the recommendation of the college, but it is certain that they generally did so. A preliminaiy to the taking of the auspices was the marking off of the templum or place of observation. Then the magistrate, after announcing the leges auspicii [i.e. the rules that Mould govern his observation of the signs), stationed himself at that point of the templum prescribed by augural law, and, addressing Jupiter or other gods, asked for a certain, definitely specified sign or signs of the divine approval of the proposed action. Signs that were specifically asked for were called auguria or signa im,petrativa, while signs that appeared without being asked for were known as signa oblativa. Quite apart from this classification, five different kinds of signs were recognized : from birds, from thunder and lightning, from animals (signa ex quadrupedibus), from the sacred chickens {signa ex tripudiis), and from incidental occurrences of evil omen (dirce). The birds were, in the language of augury, either alites or oscines. The former gave signs by their manner of flight, the latter by their songs or cries. Among the alites were the eagle and the vulture as well as the osprey (avis sanqualis or ossifraga), the buteo (a kind of hawk), and the immusuhts. In the list of oscines were the raven (corvus), the crow (comix), and the owl (noctua).^ Some birds were included in both lists, and we hear of some that as oscines were believed to give favourable, but as alites unfavourable, signs, and vice versa. The signa ex ccelo (thunder and lightning) belong to a very early stage in the development of augury. 1 Die Cass. xlii. 51 speaks of a sixteenth member added by Caesar. s Of. Festua, p. 197 ; Varro, de Ling. Lat. vi. 76 ; Pliny, HH X. 43 ; Cic. de Div. i. 5S (120).

  
    PRIEST, PRIESTHOOD (Roman) 331 Their precise interpretation involved a consideration not only of all tlie details connected with the appearance "itself, but also of the nature of the occasion in rej^ard to which the goda were being asked for a sign. The most favourable of the signa ex ciclo was a flash of lightning passing from left to'right of the observer. Yet even this sign, though generally auspicious, was unpropitious for a meeting of the comitia, and its appearance would Erevent the holding of the meeting, or, if business ad already begun, would result in its discontinuance. Signa ex ccclo were used at a comparatively early date in the auspicia of the magistrates, not only as signa obhdiva but also as impetrntiva. By the end of the Kepublic they were practically the only signa that were used by the magistrates. It was not so much that they had crowded the others out as that in the general decay of the augural system they survived as the most convenient. Moreover, it was no longer regarded as essential that the magistrates themselves should take the auspices. A subordinate official, the piiHnriiis, whose original function had been the care of the sacred chickens, could do so. The phrase ' servare ex cailo,' which we find used of this official's observation, is an indication of the kind of .sign of which he was supposed to take cognizance. There is, however, abundant evidence that his announcement of a favourable sign had very little to do Avith any actual appearance. The auspices had become a mere form, and the nature of the announcement in regard to them was dictated by political exigency. Of the other signs, the signa ex quadrupedibus never seem to have been very much used as signa impetrativa, though, when occurring as oblativa, they could not be left out of consideration. They had to do with the behaviour of animals appearing within the bounds of the templum. The signa ex tripudiis were the signs derived from the sacred chickens. By the end of the Republic these were practically the only auguries that were observed by military authorities. They came to have in the camps a place similar to that which the signa ex cailo had in civil life. This was largely owing to the convenience of the method. The chickens were brought in cages, and, after the general who was to take the auspices had placed himself at the door of the tent within the bounds of the templum, they were let out. He observed their manner of walking and especially the way in which they ate the food that was thrown to them. The most favourabla omen that they could give (ottspictum soliatinum) was to let pieces of food fall from their beaks. When such an omen was wanted, it was easily obtained either by giving the chickens crumbly food or by starving them before they were liberated and so causing a degree of haste in eating that resulted in numerous manifestations of the kind desired. The dirce were unexpected events of an untoward nature which occurred either during the taking of the auspices or afterwards during the action itself. The fall of some object, the sudden illness of some one present, the gnawing of a mouse, etc., belonged to the category of the dirce. All dirce were deterrent. With all the possibilities involved in the numerous auguries mentioned above, it is easy to see that the magistrate taking the auspices would frequently find himself at a loss in regard to the proper interpretation. Moreover, till a comparatively late date the augures were not present to assist him. The statement made by some ancient authorities that he had assistants does not imply that these were members of the augural college. To be sure, the difficulties of his position were to a certain extent modified by his announcement of the signs for which he was watching. But signa impetrativa, which of course were always favourable, might be counteracted by the appearance of unfavourable signa oblativa, and the possibilities of conflict were endless. If he made a mistake or if he deliberately ignored manifest indications of the disapproval of the divine powers, there was danger of the business transacted being subsequently annulled by a decree of the senate. It was on this account, doubtless, that during the last century of the Kepublic the custom grew up of having augures present to help the magistrate with their professional advice at the taking of the auspices before the holding of the comitia. Whether they ever actually took the auspices themselves is not certain.* The inauguration of persons and places was another important function of the augures. They themselves conducted this ceremony, and the evidence advanced in support of the theory that on the occasion of an ibauguration they acted merely as assistants to the pontifex maximtis is, as Wissowa has shown in his article in PaulyWissowa, wholly inadequate. After the expulsion of the kings the only persons who were inaugurated were priests. We have definite record of the inauguration of the rex sacrorum, of the augures themselves, and of thcflamines of Jupiter, Mars, Quirinus, and the deified Julius. There is no record of the inauguration of pontifices, and probably the Vestals were not inaugurated. lAvy (I. xviii.) describes the ceremony. It took place on the arx. The augur, after indicating with his wand (hv «»(.•?) 2 the regions of the sky within which he would make his observations, laid his right hand on the head of the candidate, and asked the god to show by a nynum ex ecelo whether the candidate was acceptable to him. In regard to the places that had to be inaugurated, we find that the list includes all those intended for business which could be transacted only after the auspices had been taken. Among them we find many temples, and such places as the rostra and the curia. Moreover, the city itself was inaugurated as well as the land just outside the walls, as far perhaps as the first milestone. To this district the term ager effatus was applied. There were other loca effata, as we know from Varro (de Ling. Lat. v. 33), who gives the following list of five additional kinds of territory which were inaugurated so as to make possible the taking of auspices by magistrates absent from Rome : the ager Eomanus, Gabinus, peregrinus, hosticus, incertus. The term templum in its technical sense is applicable only to an inaugurated place or building that is rectangular in shape. The city of Rome and the various territories referred to were not templa, strictly speaking, but loca liberatn et effata,^ in which also auspices could be taken. We know very little about the ceremonies with which places were inaugurated, beyond the fact that a star-shaped piece of metal was brought in as a sign of the completion of the inauguration. Other ceremonies in which we find the augures officiating independently of the magistrates are the auguritim salutis, the vemisera auguria, and the augurium canarium. The last-mentioned took place every year in midsummer, and was intended to gain the protection of the gods against the action of the heat on the crops. The ceremony was accompanied by a sacrifice of red dogs. The vemisera auguria probably had to do with the agricultural operations of the spring. In regard to the augurium salutis there is a good deal of uncertainty. Apparently the purpose was to procure from the gods some as.surance of a continuance of the safety and prosperity of the nation. It could be held only when there was no Roman army in the field. Tacitus* speaks of its being celebrated in A.D. 47 after an interval of seventy-five years. 1 Possibly they sometimes did in the last period of the Bepublic. Cicero (de Leg. iL 20) apparently makea a claim to this effect. ... „, 2 'Baculimi sine nodoaduncum'(Livy, I. xviii. /J. 3 I.e. freed by the formulae spoken by the augur from all previously existing religious associations. * .47in."xii. 23.

  
    332 PRIEST, PRIESTHOOD (Roman) The archives of the augures, which were kept in the auguraculum on the arx, consisted of fasti (a list of members past and present), acta (the record of the transactions of the college), and, most important of all, the libri or commentarii in which all the lore of the craft was contained. Both terms, libri and commentarii, are used indiscriminately of the traditional material and of the numerous accretions consisting of the responses given to questions submitted by the senate. 3, Quindecimviri sacris faciiindis. — The third of the great priestly colleges is the quindecimviri s{acris) /{aciundts). Originally it was a commission of two members (duoviri s.f.), and it was not till 367 B.C. that it became a collegium of ten, of whom five were patrician and five plebeian. In Sulla's time the number was increased to fifteen. Caesar made it sixteen, and under the Empire others were added stipra numerum. In the time of Augustus the college was administered by a group of five magistri^ (chosen annually by the college from its own membership), later by one.* While the priesthood is less ancient than the pontificcs and the augures, it goes back as far as the Tarquin dynasty, and its foundation is one of the indications of the foreign influences at work in Rome during that period. Its activity was confined to the Sibylline books, to the cults introduced in accordance with their oracles, and to the ceremonies performed, after consultation of the books, to avert the wrath of the gods. But, as the Sibylline books were Greek oracles, the cults introduced through them were Greek, except in such a case as that of the Great Mother, which came from Pessinus in Asia Minor. The result of this was that the quindecimviri bore to all cults which were conducted according to Greek forms of ritual {ritus Grcecus) a relation analogous to that of the pontijices to the cults whose ceremonies adhered to Roman tradition (ritus Bomanus). The Sibylline books contained the oracles of the Sibyl of CumjB, to which perhaps some others from dift'erent sources were added from time to time.* When brought from Cumse, they were placed in the temple of Jupiter on the Capitoline, where they remained till the year 83 B.C., when they perished in the fire that destroyed the temple. A commission was sent to Greece to make a new collection, and returned with 1000 verses, which were deposited in the new temple of Jupiter that had been built on the Capitol. They were left there till Augustus moved them to the temple of Apollo which he had erected on the Palatine. Augustus made a careful inspection of the oracles and rejected such as bore evidence of having been introduced into the collection for political reasons. Tiberius subjected them to a similar inspection, and there are other indications that the books were sometimes manipulated in the interests of political factions. No one had access to the books but the quindecimviri, and even they could not consult them except when authorized by the senate. Moreover, it was only on the occurrence of prodigies which seemed to be of special importance that the senate gave the order for the inspection. When the quindecimviri had consulted the oracles, they made a report to the senate, stating by what sacrifices or ceremonies the gods could be appeased. The senate then decreed the performance of these rites under the supervision of the quindecinwiri. Tlie clearest indication of the nature of the activity of the quindecimviri is furnished by the 1 The emperor himself was one. 2 When this office was held by the emperor, a deputy (jpromagister) was also appointed. 3 There is no real evidence that the Carmina Marciana formed part of the collection. list of divinities whose cults were introduced as the result of an inspection of the oracles. Among these are the cult of Apollo (with whom the oracles are most closely connected), Ceres, Liber and Libera (Demeter, Dionysus, and Kore), Mercury (Hermes), Neptune (Poseidon),^ and Hercules.* At a later date came yEsculapius, Dis, and others. The quindecimviri did not themselves perform the sacrifices or rites, for the Greek cults had their own priests ; but they supervised them. They had a similar supervision over lectisternia, supplicationes, and other ceremonies ordered by the books in expiation of prodigies. That Oriental cults were not regarded as lying outside the field of their activities is shown by the fact that they were in charge of the cult of the Great Mother (see art. Mother of the Gods), introduced in 204 B.C. in accordance with a Sibylline oracle. Their connexion with this cult was especially close. They actually participated in some of the rites,* and from the latter half of the 1st cent, after Christ they were thought of in two capacities : priests of the Great Mother and custodians of the Sibylline books. 4. Septemviri epulones. — This priesthood was instituted in 196 B.C., and to it was assigned the administration of the sacred banquets of Jupiter on the ides of September in connexion with the ludi Eomani, and on the ides of November on the occasion of the Ittdi plebeii. The theory held by Marquardt* and others, that at the time of the organization of the priesthood the only banquet to Jove was that held in connexion with the ludi plebeii, and that the epulum lovi at the ludi Romani was established mucli later, is highly imf)robable. The epulum of the ludi Rom/ini is in all ikelihood an old institution."* These banquets, though they were wholly independent of the lectisternia in origin, were doubtless strongly influenced by them. At the banquets a triclinium was set up in the temple of Jupiter on the Capitol. An image of Jupiter reclining and images of Juno and Minerva seated were placed at the table, and food was put before them. The senators attended the banquets as representatives of the State, and had places at triclinia set up in front of the temple. In a word, this epulum lovis was not merely an offering to the god ; it was a communion of the god with his people. The practice of holding sacred banquets increased in frequency. They Wjcre given not only on the ides of September and of November, but on the occasion of triumphs, dedications, games, etc. Not only the senators but also the people in general participated in them, being acconmiodated at tables that were set up throughout the entire length of the forum. The strictly religious element in the institution receded into the background. They became great public banquets, but remained under the supervision of the epulones. Before the institution of the epulones the pontifices had had charge of the epulum lovis. It was the burden of their other duties that compelled them to relinquish this function, and the epulones, though an independent college and forming one of the four great priesthoods, were ah\ays regarded as supplementary to the pontifical college and to a certain extent subject to its influence. When first instituted, the college had three members (treviri epulones). This number was subsequently increased to seven (septemi-iri epulones) and still later (by Coesar) to ten. But even after this increase the college was known as 1 Before 399 B.C. 2 The cult of Hercules 'in circo Flaminio.' 8 As in the laving of the sacred stone of the g;oddess, and during the 3rd and 4th centuries in the taurobolixlm. 4 Rom. Staatsverwallitng, iii. 349. 5 Fowler, Roman Festivals, p. 217.

  
    PRIEST, PRIESTHOOD (Roman) 333 the septemviri epulones. An individual member of the college was called septemvir epulonum. 5, Sodales fetiales.' — The fetiales were the authorities on the iusfetiale, the sacred forms that should be observed in international relations. To them the senate or magistrates appealed in regard to questions pertaining to demands for redress, declaration of war, or conclusion of peace. It was they who served as the emissaries of the State to the country with which the negotiations were being carried on. In the discussion of problems submitted to them by the senate the whole sodalitas, which con.sisted of twenty members, took part. On the missions to foreign countries, however, a smaller number went. When tiie purpose of the embassy was the making of peace, the number of fetiales was two ; ^ when redress was demanded, four were employed. That the sodalitas was a very ancient one is seen from the ase of the stone (silex) in killing the victim. It was in fact an old Italic institution, for we hear of fetiales not only at other places in Latium but also among the ^Equians, the Faliscans, and tiie Samnites. At Rome the priesthood ranked next to the four great colleges ; and in A.D. 22 an effort, which, however, failed, was made to place it on an equality with them.* Its members were men of distinction during both the Republic and the Empire. Augustus himself was &fetialis, as were later emperors. In Livy, I. xxiv.,iwe are given some details in regard to the appointment and procedure of a deputation oi fetiales on a peace mission. The verbenarius •* asks the king to authorize him definitely and specifically as the envoy of the Roman people. 5 The king formally gives the authorization requested. Then the verhenariics asks for the sacred herbs {herba piira, verbence, sagmina) and is instructed by the king to gather them on the arx. These herbs are the symbol of his oflBce. The verbenarius then chooses another of the fetiales as pater patratus,^ touching his hair with the herbs. The pater patratits is the plenipotentiary and spokesman of the deputation, and it is he who carries the sacred stone and the sceptre. The treaty is made in the presence of the commanders and of the armies by the patres patrati of the two nations. After the terms have been read, the pater patrat lis of the Romans, holding his sceptre and calling to witness the people present as well as the gods Jupiter, Mars, and Quirinus, swears that his nation will keep the treaty.'' Then he kills a pig with the sacred stone, calling upon Jupiter, if the Roman people shall be the first to break the treaty, to treat them as he treats the victim. After the sacrifice he throws away the stone, saying : ' Si sciens fallo, tum me Diespiter salva urbe arceque bonis eiiciat, ut ego hunc lapidem.'S When the game ceremony has been performed by the other pater patratus, the treaty is signed by both. 9 The fact that the stone is thrown away is distinctly favourable to the theory that it is nothing more than a primitive weapon that has survived from the stone age, and not, as W. Helbig 10 has suggested, a symbol of the god of lightning. In the case of injury at the hands of citizens of some foreign power, fetiales were sent to demand redress." The pater patratus goes to the boundary of the enemy's territory and states his country's case, swearing to the justice of the claims which he makes.l* Then, crossing the border, he repeats the claims to the first native of the country whom he meets. He repeats them again at the gate of the capital and in ita forum. If the offenders are given up, he departs as a friend. If the nation addressed asks time for further consideration, he 1 The Roman grammarians connected the word with Ades (Varro), foedus (Servius), ferire (Paulus) ; Lange derives it from an old substantive/e<(S(cf. fateri,fari,fas); Weiss compares the cult-title of Jupiter Feretrius. 2 Wissowa, Religion und Eultus^, p. 551, thinks that the number was afterwards increased to four, but his reasons seem inadequate. ^ Tac. Ann. iii. 64. * I.e. the bearer of the sacred herbs (verbence). How he was chosen is not known. 5 ' lubesne me, rex, cum patre patrato populi Albani foedus ferire?' 6 Wissowa plausibly derives this word from patrare, ' to make a father.' On this theory pater patratus is a father artificially created as opposed to a natural paterfamilias. ■^ The formulje are g^ven in Livy, i. xxiv. 7. 8 Paul. p. 82 (Thewrewk de Ponor). 9 Livy, ix. v. i. 10 Die Italiker in der Poebene, Leipzig, 1879, p. 92. 11 Livy, VII. vi. 7, x.xxii. 1, x. xlv. 7. 12 On the ethical element in the fetial rite see Tenney Frank, in Classical Philology, vii. [1912] 335. grants thirty days, publicly repeating his claims at the end of each ten days. After the expiration of this time, if satisfaction is not given, he solemnly calls the gods to witness, and, returning to Rome, reports the circumstances to the senate. If the senate decides on war, the pater patratus is dispatched again to the boundary, and in the presence of three ailult? throws into the enemy's territory a spear smeared witli blood and charred at the end. Under the fetial law only a war declared in this way is ptum. Just as it was the duty of the fetiales to demand from another people tho.se who had committed an oflence against their nation, so also it was their duty to give up similar offenders among their own people.' Octavian declared war against Cleopatra in 32 B.C. according to the fetial rite ; the emperor Claudius concluded treaties (Suet. Claud. 25) as pater patratus ; Marcus Aurelius declared war against the Marcomanni in this way. But it had long since become a symbolical act. In the war with Pyrrhus a piece of land near the Circus Flaminius at Rome had been legally conveyed to a captive. This was declared enemy territory, and into it the pater patratus flung the spear from the columna bellira near the temple of Bellona. 6. Fratres Arvales. — See art. Arval Brothers. 7. Salii.^ — There were two groups of Salii in Rome, the Salii Palatini whose headquarters were iju the curia Salioirum on the Palatine, and the Salii colliyii, or Agonenses, of the Quirinal hUl. The former were the dancing priests of Mars, the latter of Quirinus. Each organization consisted of twelve members and had a mngister, & prcBsul, and a vates. The maglster was in general charge, the prcesul was the leader of the dance, and the vates of the singing. The period of their greatest activity was the month of March, with its many festivals in honour of Mars. Although the calendars specifically record only three days of the month (the 1st, 9th, and 24th) on which the Salii took down the sacred shields,^ their processions seem to have taken place every day from the 1st to the 24th. Their dress consisted of tunica picta and trabea. On their left arm they carried the shield, which as they danced they struck with a spear or club held in the right hand. The dancing took place at certain sacred places in the city at which the procession paused. Each evening they halted at one of the mansiones, erected for the purpose, where the shields and other paraphernalia were kept till next morning. There also the priests dined together, their banquets being proverbial for their luxury. Next day the procession was resumed, and in the evening a halt was made at another mansio. After 24th March there was no procession of the Salii till 19th Oct., the armilustrium, when they danced on the Aventine. This ceremony corresponds to the quinquatrus of 19th March, which was originally a festival of lustration. After the armilustrium the shields were replaced in the sacrariii.m, and were not moved again till Ist March. The significance of this institution of dancing priests is variously explained. Wissowa claims that Mars was from the beginning nothing but a god of war, and in the shields and other equipment of the Salii he sees merely an appropriate costume for the priests of the war-god. The dance, he thinks, was a war-dance, and it was given in March and October because these two months were most closely associated with the beginning and the end of the annual campaign. On the other hand, those •• who regard Mars as a spirit of vegetation classify the dance of the Snlii among the warlike and noisy demonstrations which are frequently adopted by primitive peoples for the 1 Livy, VIII. xx-xlx. 14. « From salire, ' leap,' ' dance." 3 It is not certain whether the shields (ancilia) were kept in the curia on the Palatine or in the regia. * Mannhardt, Roscher, Frazer, Fowler.

  
    334 PRIEST, PRIESTHOOD (Roman) pur])ose of frightening away the evil spirits tliat might harm the sprouting crops or interfere with the transmission of the vegetative principle from year to year. 8. Sodales Titii. — Of this priesthood we know almost nothing. Tacitus (^^w^. ii. 95) tells us that it was organized by Romulus for the Avorsliip of the Sabine king, Titus Tatius.' Dionysius {ii. 52) makes a similar statement. It seems to have been defunct at the end of the Republic, but was revived by Augustus and lasteil till at least the end of the 2nd century. The members belonged to tlie senatorial order or to the imperial house. We have no information in regard to its activities. 9. Luperci. — In the case of the L upcrci we have a priesthood whose activity was coniined to a single day of the year, 15th Feb., the date of the celebration of the Lupercalia. There were Ltipercl Qiiinctiales and Luperci Fabian L- In 44 B.C. a third group, Luperci lulii, was added in honour of Julius Caesar, and of these Antony was magister. But this group did not last long, and it was omitted on the reorganization of the priesthood by Augustus. Membershij) in the order of the Luperci did not carry with it a distinction equal to that of the other priestly sodalitates. It was an equestrian, not a senatorial, priesthood. The festival lasted into Ciuistian times, not being abolished till the pontilicate of Gelasius (A.D. 494). The meaning of the title Luperci has been the subject of a long discussion. Till recently the prevailing view was that the word meant simply ' wolves,' like hirpl (in the Sabine language 'wolves'), the name applied to the priests of the god (Soranus pater) worshipped on the top of Mt. Soracte ; and it was claimed that we had here another manifestation of the vegetation - spirit, which often turns up in the shape of animals.^ But this theory seems too fantastic for serious consideration, and the author of the latest detailed investigation of the cult (Deubner, ABW xiii. 482 ff.)'* has returned to the old etymology (Serv. ^11. viii. 343) by which Lupercus is derived from lupus and arceo and means 'one who keeps ofi' wolves.' Deubner's reconstruction of the festival is ingenious and in regard to many points very plausible. The most important features of the celebration were as follows : (1) goats and a dog were sacrificed (perhaps to Faunus, though this IS by no means certain) ; (2) two j'oung men 5 were smeared on the forehead with the blood of the sacrifice, which was then wiped off with wool dipped in milk, whereupon they laughed ; (3) the Luperci, in two bands, naked except for goatskins stripped from the victims about their loins, ran round the base of the Palatine hill, and as thej' ran struck with strips of the same goat-skins all those (mostly women) who threw themselves in their way. We have in the Lupercalia traces of a pastoral festival (implied in the protective measures against wolves), of a lustration of the community (seen in the encircling of the hill), and of a rite for fertilization (for which the striking with the thongs of goatskin ifurnishes the evidence). According to Deubner, the course around the hill goes back to the early days of the Palatine settlement, when it was actually necessary to protect the sheep-folds from wolves, and individuals from certain families were appointed luperci, 'those who keep off the wolves.' 1 Tacitus' own information on the subject seems to have been somewhat vague, for in another passage (Ann. i. 54) he says that the priesthood was instituted by King Tatius for the purpose of keeping up the religious rites of the Sabines. 2 It is generally assumed that the former represented the Palatine community, the latter the inhabitants of the Quirinal. But Fowler (Roman Festivals, p. 320) points out that this is inconsistent with the fact that the runnmg of the Luperci was always around the Palatine only. 3 W. Mannhardt, Aiitike Wald- und Feldkulte'^, Berlin, 1905, p. 318 £f.; G£S, pt. ii., Balder the Beautiful, London, 1913, ii. 14 f. * See also Fowler, Religious Experience, p. 478 ff. 5 Perhaps the magistri of the Luperci Quinctiales and Luperci Fabiani respectively. The practice was not at that time connected with tlie worship of any god, but later was brought into relation with P'aunus. The other elements in the festival, the striking with thongs and the wiping off of the blood, were, according to Deubner, subsequent additions, the latter belonging to the period of Augustus' reforms. That this is a final solution of the Luperci cannot be positively asserted, but that it is a more plau-sible theory than any that has hitherto been advanced may be confidently affirmed. 10. Sodales Augustales. — When Augustus died (A.D. 14), he was deified by senatorial ilecree, and a priesthood {sodales Augtistales) was founded to pay the honours due to him as a god (divus). The sodcditas was organized on the analogy of the sodales Titii, It consisted of twenty-one regular members from the senatorial order and four^ honorary members from the imperial family. This number, however, does not seem to have been rigidly adhered to, for there are references which indicate that in later times the membership was as high as twenty-eight. The sodalitas was administered by three magistri. It had charge of the games held in honour of Divus Augustus and of the ceremonies conducted in the temple erected to him near the north-west corner of the Palatine. Moreover, it took over the ancestral siirine of the Julian gens at Bovillje and once a year held services and games there. At Bovilla? also the archives of the priesthood were kept, and we may assume that its official headquarters were there. When the emperor Claudius was declared divus by the senate, his cult was assigned to the same sodalitas, which, however, was now called sodales Augustales Claudiales. The close relations between the Julian and Claudian gcntes justified such an arrangement. But a new situation arose on the deification of Vespasian, who belonged to the gens Flavia, and another priesthood was accordingly organized, the sodales Flaviales. This sodalitas also took care of the cult of Vespasian's son Titus when he was deified. It is probable that there Mas no change in its title during Domitian's reign, and that it was only after his death, when there was a recrudescence of the popularity of Titus, that the designation sodales Flaviales Titiales was used.^ A third sodalitas was founded on the deification of Hadrian {sodales Hadrianales) and a fourth on that of Antoninus Pius (sodales Antoniniani). To the last were assigned, the cults of all the subsequent emperors who became divi. For the empresses and princesses who were deified (and the number, especially in the first 150 years of the Empire, was considerable) special sodalitates were not instituted. Their worship was for the most part conducted by the sodalitas pertaining to their gens — e.g., the cult of Livia by the sodales Augustales, that of Domitilla by the sodales Flaviales, and so forth. In addition to the sodales each dimis had & flamen. It is probable that the ^amen was not one of the sodales. Special priests were assigned also to some of the divce. 11. State priests of municipal cults. — There were also, in addition to the collegia and sodalitates that have been discussed, some minor State priesthoods. These were organized to take care of the sacred rites belonging to certain Latin communities that had been absorbed by Rome. The incumbents were Roman citizens. The ceremonies took place sometimes in Rome, sometimes at the original seat of the worship. The list consists of the following : sacerdotes Cabcnses (Caba), sacerdotes Cceninenses (Caenina), Albani (Alba Longa), 1 Tiberius, Germanicus, Drusus, Claudius. - This point seems established by a recent art., 'The Date of the Arch of Titus,' by D. McFadyen, in Classical Journal, xi. [1915] 140.

  
    PRIEST, PRIESTHOOD (Ugro- Finnish) 335 sacerdotes Lanuvini (Lamivium), siu-erchitcs Laurentes Lavinates (Laviniuin and Laurentuin), sacerdotes Snriniani (Sucinia?)/ sacerdotes Tusculani (Tnscnluin). In the municipalities throughout the Empire there were, beBides the local priests, sacerdotes puhlici modelled on those in Rome : puntijices, nugures, and for the imperial cult fiamiiics as well as the organizations of the seuiri Ainfustales. More important than any of these municipal priests was the i)rovin<'i;il [)riest, sacerdvs'^ provincia;, who was elected hy the provincial assembly, generally for a year, and who was the chief priest of the imperial cult in the province or group of provinces to which he belonged. 12. Haruspices. — Althougli the ?uiruspices never became State priests, they played a part of considerable importance in Roman religion from the time of the war with Hannibal.' They were of Etruscan origin, and the field of their activities was threefold : (1) the scrutiny of the exta of sacrificial victims, (2) the explanation of portents, and (3) the interpretation of lightning. None of these was new in Roman religion. Examination of the exta of victims was made by members of the regular Roman priesthoods, portents were cared for by the pontifices, and the interpretation of lightning was included in the lore of the augures. But the haruspices supplemented the work of the Roman priesthoods, and along many lines showed a degree of specialization and an elaboration of detail which went far beyond that attained by the Roman priests ; e.g., the examination of the exta* by Roman priests was not intended to do more than to determine whether the god to whom the oliering was made was propitious or not, but the haruspices, by means of a complicated system, one element in wJuch was the charting of the liver in sixteen different parts,^ claimed to read not simply the mind of one god on the subiect, but the secrets of the future. In dealing with a portent they undertook to show what its meaning was. Their science of lightning transcended in detail and complexity that of the augures. The division of the liver into sixteen parts is obviously to be connected with the division of the heavens into sixteen regions upon which their interpretation of lightning was largely based. The science of the haruspices was traditional in the noble families of Etruria, and so important was it considered by the Romans that in the 2nd cent, before Christ they took measures to assure its continuance in the chief cities of that country. For the haruspices whom the senate consulted were regularly brought from Etruria. Distinct from them were the haruspices who resided in Rome, and who were of two classes : (I) those attached to the service of officials and forming the ordo haruspiciim LX^ and (2) private haruspices resorted to by citizens for advice on domestic problems. The status of these, especially the latter, was distinctly inferior to that of the haruspices summoned from Etruria. Recent researches tend to show that the system practised by the haruspices in the examination of the exta is derived from Babjlonia, and that its use in Rome constitutes an important channel of Oriental influence. 1 This is a conjecture. No city of this name is known with certainty to have existed in Latium. See J. Toutain, in Daremberg-Saglio, iv. 948. 2 In the East called apxiepev^, in the West sacerdos (in the three Gauls and elsewhere), or Jlamen (Spain, Gallia Narbonensis, Africa, etc.). ^ There is no satisfactor3- evidence of the Roman Government having called in haruspices at an earlier date. ■• While the term includes all the lartre internal organs, the science of the harttispices dealt chiefly with the liver. •^ A bronze liver, found at Piaeenza, shows this division. li The earliest reference to this ordo is an inscription belonging- to the end of the Republic {OIL vi. 32439). LiTERATi'RE. — Daremberg-Saglio ; T. Mommsen, liom. StaaUrecht'i, Leipzig, 1887, i. 70, ii. 18 ; J. Marquardt, Horn. Slaatsverwaltun'j", do. \iii,U, iii. 218 If. ; E. de Ruggiero, Dizion. ejdiira/., 2 vols., Rome, 1895-1910 ; Pauly-Wissowa ; G. Wissowa, Reliriion und Ktiltus der liomer^, Sluuich, 1912, PI). 479-5(i«i ; W. W. Fowler, The lioinan Festivals, honAon, 1899, The lieliijious Experience of t/ut Roman People, do. 1911 ; C. Bardt, Priester der <:ier ijrossen Cullegien, Berlin, 1871 ; A. Bouch^-Leclercq, Les Pontifea de Vancienne lioine, Paris, 1871, Uist. d« la divination, 4 vols., do. 1879-82 ; C. Schwede, De 2Jimtilicnm collegii poiitificismie maxiini in Rejniblica potentate, Leipzig, 1875; I. M. J. Valeton, ' De modis auspicandi Romanorum,' Mnemosyne, i.'w ser. xvii. ri8«'.i] 275 ff., 418£f., xviii. [1890] 208ff., 400 li. ; H. Dials, Sibyllini.iche Dliitter, Berlin, 1890 ; K. Schultess, hie sibyUinischen Biicher in Rom, Hamburg, 1895 ; G. Henzen, Acta fratruin Arvalium, Berlin, 1874 ; E. Beurlier, Le Culte impMal, Paris, 1891 ; L. Deubner, ' Lupercalia,' ARW xiii. [1910] 4S1 ff. CiOltDON J. LAING. PRIEST, PRIESTHOOD (Ugro-Finnish).— The priests among the Ugro-Finnish people did not form a separate social class. Their importance in llie community, generally speaking, was evident only at the sacrificial feasts. The office of i)riest was regarded as an honour, and usually brought no remuneration. We can best study tlie observance of the pagan sacrifice in the home among tlie Votyaks, who retain the relics of a sacrificial feast observed in the old native hut (kunia). Here the father of the family was the natural sacrificial priest. That dignity descended to his eldest son, and, in the absence of male lawful issue, to the nearest male relative. Besides the family sacrifice, we find a tribal sacrifice held in common by several families in a tribal hut called a 'great hut' {budzim kuala). These sacrifices were performed by a descendant of the progenitor of the tribe — an eldest son, if po.ssible. One and the same Votyak thus belongs to two kuala-i&Ta.i\\ea, a smaller and a larger. Sacrifices were also offered in sacred groves. Groves were dedicated both to underground spirits — i.e. the gieat men, princes, etc., of a community — and to great nature-gods. If a family, for some reason or another — usually when a great misfortune had befallen them — dedicated a grove to some great man who was dead, it was deemed right that the sacrifices should be continued in that group by his posterity. When the priestly office did not pass by inheritance, a priest was chosen from amon^ the members of the family or tribe concerned. Nature-gods might be worshipped in a grove set apart by one particular village community, or in a common sacrificial place belonging to a number of communities — sometimes as many as twenty-five. For both, sacrificial priests were chosen. As a condition of appointment, the priest was required to have the respect of the community and also to be skilled in prayer. Often the sacrificial priest remained in office all his life. When several animals were to be sacrificed at the same time, as many priests took part in the service as there were animals offered. In the groves used by several communities the service was usually performed by the priests of the larger towns or villages of the district. When several priests took part in the service, the people occasionally called the oldest among them the ' great priest' ; anil his duty was to supervise the ' small priests ' in the discharge of their functions. The most general appellation for a priest was ' old man.' He had always one or more colleagues, to whom special duties in connexion with the sacrifices were entrusted. When an individual wished to sacrifice in the grove of his village, he suinmoned the prie.st to hold a service for him. The seer could also sometimes apjjoint the priest to make the sacrifice. . In earlier times, when shamanism prevailed, it was the duty of the shaman to attend to the sacrifices. The shaman priest was held in very high esteem among his people. It was said, e.g., of the

  
    336 PRINCIPLE— PRISCILLIANISM Lapps that they always gave the shaman the best seat in the house, set before him the daintiest viands, and presented him with valuable gifts ; indeed, sometimes they even paid tribute to him ; and his opinion and advice were alwaj^s higlily esteemed. It is uncertain whether the Ugro- Finnish priest wore a special sacrificial robe. It is known that he had to wash before every service, and to put on a new, or at least a perfectly clean and, if possible, white robe. Fasting before the sacrifice may also have been customary. Women, as a rule, could not take part in the sacrificial service, and were deemed unworthy of the priestly office. Literature. — M. A. Gastrin, Nordische Jieisen und Forschungen, i.-v., Petrograd, 1853-62; J. Krohn, Suomen suvun pakanallinen jumalan palvelus, Helsingffors, 1894 ; U. Holmberg:, Permalaisten uskonto, Tsheremissien uskonto, Lappalaisten uskonto, Porvoo, 1914-15 ; K. Krohn, Suoinalaisten runojen uskonto, do. 1915. UNO HOLMBERG. PRIMITIVE METHODISTS.— See Methodism. PRIMOGENITURE.— See First-born, Inheritance. PRINCIPLE.— I. Philosophical.— The word ' principle,' reproducing the h&tm principium, is a translation of the Greek philosophical term dpxv. This term designated two very ditt'erent kinds of facts — principles of knowledge and principles of reality (cf. Aristotle, Met. GgS^?). This double application of the term runs through English philosophical literature. Not only the axioms of logic — e.g., the Law of Contradiction — to which Aristotle refers in the passage cited, but the fundamental truths of any body of doctrine are called its principles (cf. the title of the work Principles of Mathematics, by B. Russell). Sometimes by a redundancy of expression these are called ' first principles' — e.g., in Herbert Spencer's work of that name. Again, anything fundamental in the nature of things may be called a principle. Thus, when T. H. Green talks of ' the spiritual principle in nature,' or B. Jowett, translating Plato (Dialogues^, Oxford, 1875, iv. 229), mentions ' a principle which is above sensation,' they refer to a real existent. A principle in the sense of a principle of reality may be conceived of either as a cause or as a constituent. It is in the latter sense that water is the principle of all things in the philosophy of Thales. But, even when a principle is conceived of as a constituent, other things are usually supposed to be in some way causally dependent on it. To be fundamental is the essential notion of a principle, of whatever sort that be. If we ask. How fundamental ?, the answer is, Logically ; the principle is tliat Avhich comes first in the order of explanation, whether we are explaining the nature of a demonstration or the nature of a concrete fact. Thus, if the principle of the universe is spiritual, it is the existence of spirit that explains all other facts. On the other hand, the principles of morality are the truths about moral relations on which depend all our explanations of particular moral phenomena (cf. T. Fowler, The Principles of Morals). 2. Popular.— 'Principle' has various popular significations which are directly derivative from the difi'ei-ent philosophical uses of the term. (1) We constantly speak of the 'poisonous principle ' or ' bitter principle ' in substances, meaning by that something concrete which is the source or origin of the definite character which these things possess. These are not far removed from such more philosophical expressions as the ' vital principle ' or the ' spiritual principle in natiare. (2) On the other hand, when we talk about the 'principle' of the steam-engine or of the electric motor, we mean the truth which gives the explanation of their working. Principle is here the formal and not the material cause of a fact. At the same time, while in this case principle means a scientific Ijremiss for logical ex})lanation, the use of the term is not wholly dissimilar from that which it has in the previous instance. By a principle is here meant the ultimate and simple truth which stands at the beginning of our explanation. Again, the fact expressed in our ultimate premiss is held to be the actual cause of the phenomena explained, (3) Principles of conduct stand on a somewhat different footing. They are generalized rules of good conduct which form the logical starting-point when we deliberate upon the rightness and wrongness of a particular action. A ' man of principle ' (cf. Carlyle, Cromwell, speech iv.) is one whose conduct is regulated by the agreement of his projected acts with the general laws of moral action. By a ' man of good principle ' we mean little more, for it is assumed that, when a man regulates his conduct by testing its agreement with general maxims, he employs maxims which are morally excellent. A ' man of no principle ' is one whose conduct is not regulated by being compared by him with a moral law. Regard for principle in politics is strictly analogous to what it is in the case of morals. It means the regulation of action by noting its agreement with a general rule which has been established as a law of social well-being, without taking into account the immediate advantages which the infringement of that rule might bring. Literature.— T. H. Green, Prolegomena to Ethics, Oxford, 1883 ; H. Driesch, T/t« Hist, and Theory of Vitalism, London, 1913 ; B. Russell, Principles of Mathematics, do. 1903 ; T. Fowler, The Principles of Morals, Oxford, 1886-87. G. R. T. Ross. PRISCILLIANISM.— The Priscillianists or Priscillians were a heretical sect charged with Manichsean and Gnostic opinions, which made its appearance under this name in Spain towards the end of the 4th cent., and, after exercising considerable influence in S.W. Europe, was confined within ever narrower limits until it disappeared after a history of about two centuries. The sect took its name from Priscillian, its reputed founder, but it is very doubtful whether he is justly made responsible for the views which were lield by his followers. Tli^ conditions of this problem have been altered since the discovery in 1885 and the publication by G. Schepss of the extant works of Priscillian. The other primary authorities are very scanty (a letter of Ambrose, a notice in Jerome, and a reference in Pacatus), but they support rather than contradict the evidence to be drawn from Priscillian himself, by which the witness of secondary authorities must be controlled. Priscillian was a layman of good family, of fair education, and of considerable wealth, born probably at Merida, in Lusitania, shortly before the middle of the 4th century. He was attracted by that wide-spread movement of thought which found approval and safety when it went to the extreme of monasticism, but was exposed to the dangerous hostility of the ecclesiastical authorities when it gave itself to the cultivation of piety and an austere life apart from and not without criticism of the offices and officers of the Church. S.W. Europe had many groups of ascetically disposed Christians, known in some quarters as 'Abstinentes,' who nourished their faith not only on the canonical Scriptures but also on ' apocryphal ' writings, such as the Acts of Andrew, of Thomas, and of John. In these it is probable that Manich �

  
    PRISCILLIANISM 337 sean ideas and ascetic practices found a common root (see Babut, Priscillien et Priscillianismc, p. 231 ff.). One of the earliest works of Priscillian, the Nonaginta Canones in Pauli Epistolas, a series of contents-headings prefixed to <,T:oup3 of cognate sections of the Epistles, sliows him in general sympathy with tliis movement, emphasizing those elements in St. Paul which look towards dualism and asceticism (canons 33 and 57), the 'caraal' character of the Law (can. 77), and the virtue of 'beata voluntaria paupertas' (can. 37). The first tendency of the movement was schismatic rather than heretical, and the fact that it captured several of the Spanish bishops — e.g., Salvianus and Instantius — alarmed Idacius, bishop of Merida, who, after consulting Pope Damasus on the matter, summoned a synod at Saragossa for its consideration (A.D. 380).^ No individuals were condemned by this synod, nor do its decisions and anathemas contemplate errors in doctrine of any kind ; they are concerned with practical matters such as fasting, the use of the Eucharist, and the frequenting of conventicles. Priscillian took up the cnallenge thrown down by this synod, and, by accepting the bishopric of Avila, at once put himself in the forefront of the movement, and entered the lists against Idacius. Idacius proceeded to obtain from the emperor Gratian a rescript condemning in general terms ' pseudo-episcopos et Manichseos,' and authorizing the expulsion of all heretics from Spain. This he then applied to Priscillian in a circular to other bishops in Spain, and also in a letter to Ambrose. Through the latter an unfavourable reception was provided for Priscillian when he proceeded to Italy in company with the bishops Salvianus and Instantius ' cum uxoribus,' to lay their case before Damasus and Ambrose in turn. His Liber ad Damasum contains his apology, in which he repudiates every kind of heres^'^, and especially that of the Manichgeans. Damasus probably refused to interfere, but an appeal to the emperor met with better success : the rescript was cancelled, and Priscillian returned to his diocese in peace (382). The next two years formed a period of great and successful activity for Priscillian. Most of his tracts (iv.-ix.) were now produced, and the important de Fide et Apocryphis, in which the note of independence is distinctly heard. The quotations made by Priscillian supply valuable evidence as to the pre-Hieronymian text of the Latin Bible. ' Le texte biblic^ue de Priscillien pr^sente tous les caract^res des textes "italiens": il semble former la transition entre ces textes du ive Bifecle et leur rejeton, le texte " africain de basse 6poque" que nous retrouvons regnant i>. la fin du \<^ sifecle dans I'empire des Vandales ' (S. Berger, Hist, de la VtiZgaU", Paris, 1893, p. 8). The 'comma Johanneum' (1 Jn 57) has what is probably its earliest witness in Priscillian, tract, i. (ed. Schepss, p. 6). The Canons of Priscillian, often under the name of Peregrinus, and possibly modified in some respects by him, had a considerable vogue for several centuries in Provence and Spain (see Berger, p. 26 ff.). The progress of the sect may be described in Babut's words : ' The government supported them, their adversary Ithacius was in flight, their influence was extending. The triumph of the spiritual and ascetic reform might well appear to them assured ' (p. 1C7). The swift disaster which overtook Priscillian and the whole movement Avas closely connected with the successful revolt of Maximus and the fall and death of Gratian. Ithacius (bishop of Ossonoba) had fled to Treves, and there claimed the assistance of Maximus in suppressing the ' Manichaean' heresy in Spain. Maximus seized the opportunity of acquiring credit for orthodoxy. There was another possible motive in the wealth of the ' heretics,' reputed to be veiy great. The first step was to summon a synod at Bordeaux, 1 See Mansi, Saerorttm Conciliorum CoUeciio, iii. 635; Priscilliani, ed. Schepss, p. 35 : ' nemo e nostris reus factus tenetur, nemo accusatus' ; Sulp. Sev. Chron. ii. 47. 1. VOL. X. — 22 before which Priscillian and Instantius were arraigned as prisoners. To the charge of heresy wa.s added that of gross immorality and the practice of magic. According to Sulpicius, who Ls probably following the Apology of Ithacius, Priscillian refused to plead, and appealed to the emperor. Condemned by the synod, the accused were transferred to Treves. There Priscillian, though still a bishop, was put to the torture, and the confessions so extorted from him were sufficient to condemn him then and ever since. Ambrose happened to be in Treves on an embas.sy at the time, and was so indignant at the si>ectacle of bishops demanding the death of another bishop that he refused to communicate with Idacius and Ithacius, and was dismissed from Treves in consequence (Ambrose, Ep. xxiv. 12). Having receivea from Maximus permission to proceed to a capital sentence, Evodius the prefect ordered Priscillian and his companions to be beheaded, and thus they perished — Priscillian, two of the clergy, Armenius and Felicissiraus, Latronianus, a poet, and Euchrocia, the widow of Delphidius, the first heretics to be sent to the scanold by the Church. The execution of Priscillian was followed first by a reaction and then by a counter-reaction. The horror which was felt throughout the Church was marked by the indignant protests of St. Martin of Tours, the excommunication by a Spanish synod of Ithacius, the forced resignation of his bi.shopric by Idacius, and the sentence of exile pronounced upon both bishops by Theodosius. On the other hand, Latinius Pacatus pronounced a panegyric on the victims in the presence of the emperor ; their remains were removed with all honour to Spain, and their names were inscribed on many sacramental lists there as martyrs. In Galicia the clergy and the people were almost wholly adherent to the movement. Of the counter-reaction which followed we have no satisfactory record, beyond that which is indirectly given in the accounts of Priscillian and his followers which were circulated by Orosius and Turribius, and the judgment, probably based on Orosius, which was passed by Augustine. Councils held at Toledo (4(X) and 447) and at Braga (448 and 563) successively dealt with the Priscillianists. After the latter date they disappear. Isolated and persecuted, it is likely that they fell into heresj' of the Manichaean or Gnostic type, but the evidence on which the movement in its early stage is labelled with either of these names is precarious. Much turns on the authenticity of a quotation from Priscillian given by Orosius (Commonitorium, 2 \_CSEL xviii. 153]). Its genuineness has been taken for granted by most writers, and is maintained by Kiinstle and Lezius ; but the searching criticism to which it has been subjected by Babut (p. 279 ff.) lays it under serious suspicion. All the other evidence points in the other direction — the silence of the synod of Saragossa, the express and repeated statements of Priscillian himself, the cautious judgment of Jerome, the protest of Ambrose, and the championship of St. Martin. The case was soon found to be weak, and the evidence of Priscillian himself turned against him by the assertion that he held and taught the duty of perjuring oneself in order to conceal dangerous views. This Augustine believed of him on the authority of Dictinnius, which is the authority of one who, liaving left the Priscillians and been reconciled to the Church, was seeking to demonstrate the completeness of his conversion. LiTERATURK.— i. SOURCES.— PHscUliani quce supersunt, ed. G. Schepss (CSEL xviii.), Vienna, 1SS9 ; Jerome, de I'ir. III. 121; Sulpicius Severus, Chronica, ii. 46-51 (see J. Bernays, Die Chronik des Sulpicius Severus, Berlin, 1861); Orosius, Commonitorium (CSEL xviii.). ii. Cp.ittcism.—C. Schepss, Priscillian, Wiirzburg, 1S86 ;

  
    338 PRISONS A. Hilg-enfeld, in ZWT xxxv. [1892] l-i4 ; F. Paret, Pn'acillian. I'in Kcjtirmator des k. Jahrkunderls, Wiirzburg, 1891; F. Lezius, in PJtJiS^ s.v. ; K. Kiinstle, Eine Sibliothek der Symhole (' Forschiingen zur christl. Lit.,' i. iv.), Mainz, 1S)00 ; E. C. Babut, Priscillien ft le Priscillianisme {Bibl. de I'Ecole des kautes Hudes, clxix.). I'aris, 1909. C. A. Scott. PRISONS. — The one essential quality of every prison, ancient, mediaeval, and modern, for untried and for convicted prisoners, for those confined for a fixed perioil or for life, a dungeon of the Inquisition or a modern establishment conducted on the most humane and enlightened i^rinciples, is that it is a place of detention, where the inmates are deprived of that personal liberty and volition which men and women, civilized and uncivilized, have risked life itself, in all ages of the world, to secure. The vital importance of this obvious fact is generally ignored even by experts. Edmund F. du Cane, chairman of the Prison Commissioners for England and Wales, an eminent authority on prison history and management, wrote in a description of Elmira Reformatory in New York State : 'The prisoners enjoy a luxurious dietary, and many indulgences are granted to induce them to worit, so that the penal element of a sentence of imprisonment is entirelj' absent. If du Cane had opened the prison doors, he would have found that a cage is a cage, although the bars are gilded ; not one inmate of luxurious Elmira, however miserable his circumstances outside, would have remained. To be under ocular inspection every hour of every day (doorknockers are unknown, but there are peep-holes in everj-^ cell door) ; to be compelled, in strict obedience to printed rules and verbal orders and on pain of punishment, day after day, month after month, year after year, to rise up and sit down, to eat, sleep, speak, listen, Avork, walk, read, write, and receive letters and visits, even from wife and children, at the will of another — such treatment, if long continued, permanently unfits a human being for membershiji of a free community ; and all this in the most depressing surroundings — eating, day after day, the same kind of food, wearing the same clothes, seeing the same official or degraded people, and doing, without substantial remuneration and for the benefit of others, the same uninteresting tasks. It is more than difficult, it is impossible, for a free man to realize what it means to be distinguished not by a name but by a mimber; to be lost to the outside world, and its news and activities, nature's sights and sounds excluded with perverse ingenuity ; to be deprived of all social intercourse or family life, receiving no acts of kindness and unable to do any. A convict (the kind of man that the newspapers, the novelists, and the playwriglits make copy of as ' a hardened ruffian ') burst into tears when a pri.son visitor suddenly shook hands with him. ' I beg your pardon, sir,' said the man, ' but nobody has shaken hands with me for ten jears.' With initiative, self-respect, and self-reliance diminishing day by day, no wonder there come the prison look, sullen, apathetic, or furtive, like a hunted animal, and the prison manner, half abject and half defiant ; no Avonder that the released prisoner finds himself unfit to work, if indeed he can get anybody to employ him. Disqualified for re-absorption in the community, a useless machine, and a social alien, he turns to drink and vice to drown and divert his misery, and drifts through crime back again into prison. John Howard's State of Prisons in England and Wales, with an Account of some Foreign Prisons and Hospitals was published at Warrington in 1777, but until early in the 19th cent, the treatment of criminals and the punishment of crime by Church and State had scarcely a point of contact with Christianity or civilization ; it was not even consistent with the instincts of ordinary humanity. The sentence pronounced in 1030 upon Archbishop Leighton's father, a ph\sician and divine, for writing against Prelacy in terms no more extravagant and not less honest than those employed by liis accusers against Presbytery, was an extreme instance, in degree, but not in kind. It ran as follows : (1) to be twice publicly whipped, (2) to be pilloried in Cheapside, (3) to have an ear cut off, (4) to have the nose slit. (5) to have both cheeks branded with the letters 'S.S.' ('Sower oJ Sedition'), (6) to paj' £10,000, and (7) to be imprisoned for life. How long old ideas survive may be inferred from the Children Act of 1908. By sections 102 and 103 of that great statute it is solemnly enacted that, in Great Britain and Ireland, no child (a child is defined as a person under the age of 14 years) sliall be imprisoned or sent to penal servitude or the galloAvs. England obtained a Court of Criminal Appeal in 1907. But in Scotland, while a question of property of trifling value, tried in the civil courts, may be the subject of two, in some cases three, appeals, there is as yet, except in a case of conviction for habitual criminality, no appeal from the verdict of a jury, disposing, in the criminal courts, of a citizen's life or liberty. For the system, the trail of which still impedes prison reform, a false tlieological view was partly responsible, along with an inadequate estimate of the sacredness of life and liberty. Lunacy and criminality were looked upon as works of the devil, to be exorcized by death, starvation, fetters, or the lash. That the State, by its own shameful neglect and its iniquitous laws, was itself largely responsible, along with the cynical indifierence of the community, for both crime and lunacy was an idea as new as that insanitary conditions, j>ermitted by the State, were the chief cause of disease. Original sin was an easy explanation of all abnormal conduct. So thought Mr. and Mrs. Squeers in Nicholas Nickleby. '"That young Pitcher has had a fever." "No," exclaimed Mr. Squeers, "damn that boy, he's always at something of that sort." " Never was such a boy I do beUeve," said Mrs. Squeers, " whatever he has is always catching too. I say it's obstinacj', and nothing shall ever convince me that it isn't. I'd beat it out of him'" (ch. vii). Neither the pictures of Hogarth nor the arguments of Jeremy Bentham, neither the disclosures of John Howard, Mrs. Fry, and Thomas Fowell Buxton nor the eloquence of Samuel Romilly had much practical effect till the reform of Parliament in 1832. In the beginning of the 19th cent. Acts Mere passed abolishing gaol fees, ordering the aiipointment of chaplains, the erection of sanitary prison buildings, the classification of prisoners, the separation of the sexes, and 'the appointment of female warders for female prisoners. Yet, writing in 1812, James Neild, Avho followed in HoAvard's footsteps, said : ' The great reformation produced by Howard was merely temporarj'. . . . Prisons are relapsing into their former horrid state of privation, filthiness, severity and neglect' (State of the Prisoners in England, Scotland and Wales, London, 1812). The movements for the amendment of the criminal laAv and the reform of prisons dated from the American and French Revolutions ; and they Avere both connected Avith the groAvth of democratic ideas and institutions. The importance of the subject, its human interest, and the difficulties Avhich it presents cannot be exaggerated. There is no more difficult question, unless it be the labour question, the housing of the people, or the liquor question, Avith all of Avhich the subject of crime is vitally connected. Unfortunately, most critics of present methods are purely destructive. Some ignore the responsibility of the community, and others seem blind to the large share played by poverty and unemployment, drink, gambling, and vice in the production of crime. The index to du Cane's Punishment and Prevention of Crime (London, 1885) does not contain the word ' poverty ' or the Avord ' drink ' ; and J. Devon's original and interesting

  
    PRISONS 339 study, The Crimirutl and the Community (London, 1912), breathes a spirit of despair. The subject has been ranvassed at national and international congresses ; and, in the United Kingdom, it has been considered by Government Commissions, royal and departmental, whose reports have resulted in a large number of valuable Acts of Parliament and prison regulations, each one advancing more and more in the direction of the treatment of prisoners as human l)eings, and not as things. Under these statutes and regulations the penal side of prison life has been diminished, and the reformative side increased, not, as sometimes ignorantly asserted, to gratify a .sentimental humanitarianism, but in tlie best interests of the commxrnitj", outside and inside the prison. Reformation is cheap at any price. It is a moderate estimate that a thief costs the community £150 a year, while at liberty. It is significant that in no single instance has there been any return to former less humane methods. Two hundred years ago, Montesquieu wrote : ' As freedom advances, the severity of the penal law decreases ' (Esprit des lois, Paris, 1833, bk. vi. ch. ix.). While prisons should not be beds of roses, neither should they be torture-chambers. Experts have written on prisons and prison reform in every European language. Ex-convicts have described their experiences, with little value for the cause of prison reform, including aristocrats like Lord William Nevill, members of parliament like Michael Davitt, financiers like Jabez Balfour, ladies of fashion like Mrs. Maybrick, and literary men like Oscar Wilde. No subject is more in favour with the novel ^vriter ; it is staged by the playwright and discussed on the platform, in the pulpit, and in the press. Too often the case for reform is ])rejudiced by gross exaggeration. As in Oscar Wilde's powerful Ballad of Beading Gaol (London, 1898), pictures are drawn which depend for their point on hardships and cruelties no longer anywhere to he found. It is of little practical benefit to denounce present-day administrators. The question is one of system ; it can be solved only by experiment on a large scale and over a prolonged period ; and such experiments are being carried on by governments, by communities, and by individuals in the United Kingdom, the United States, and many European countries. Happilj' for the fixture, many prison problems will solve themselves, by the diminution and ultimate disappearance of persons requiring penal treatment, through the gradual removal of the chief causes of crime, namel}', («) unemployment and irregular employment, with attendant idleness, the formation of bad habits, lack of energy, and starvation ; (6) drunkenness, one of the chief causes of poverty and crime, and likewise one of their most common and dehumanizing concomitants and effects ; and (c) the failure to seclude the mentally deficient, the habitxial drunkard, and the habitual criminal, so as to prevent the perpetuation of a degenerate race. It is no exaggeration to say that the greater portion of crime in this country is due to economic, rather than to directly moral, causes. I. Past and present-day prisons.— Down to the beginning of the 19th cent, the time-honoured methods of dealing with criminals made the question of prisons and prison-management of small practical importance. Prisons were places in which the accused awaited trial and the condemned a^yaited execution. The old plan of getting rid of crime was to get rid of the criminal, as distinguished from the modem endeavour to reform him and to prevent crime by stopping the manufacture of criminals. This is obvious from a bare enumeration of the methods formerly in use : (a) capital punishment, {b) mutilation, (c) flogging, {d) the pillory, the stocks, and branding, (e) compensation payable to the injured or fines payable to the State, and (/) compulsory exile. Under the Jews, Greeks, and Komans, as also among the Saxons and Germans, tiie chief and usual punishment of crime consisted in the enforcement of compensation to the injured. For this ratidiial procedure the feudal barons and the Church of the Middle Ages substituted imprisonment, torture, mutilation, and death. By degrees, partly through the writings of men like Cesare Beccaria in Italy and Jeremy Bentham in England, partly because a greater value came to be put on human life, and partly througii the necessities of colonization, while the judges continued to pass capital sentences for trinini^ as well as serious oil'ences, the executive, especially in the case of young oflenders, frequently remitted the extreme penalty. People may be better than their creed ; and legislators and administrators have often been more humane than the laws which they enacted and executed. These causes led to the system of transportation, which was introduced in the reign of Charles il. Criminals whose death-sentences were commuted were sent to the American colonies, along with those who were directly sentenced to transportation. The old system, thus modified by transj)ortation, continued till the loss of the American colonies in 1776, when ships, called ' hulks,' were established for convicts in the Thames, and at Portsmouth and Chatham. The first hulk was opened in 1778, and the system was not finally abandoned till 1857. Concurrently with the hulks a fresh field for transportation was found, in 1787, in the Australian colonies. In 1834, 4920 convicts were transported to W. Australia. The system of transportation continued till 1867, when the last batch of convicts sent to any British colony was prevented by the colonists from landing in W. Australia. Both systems, transportation and the hulks, were attended with misery, cruelty, disease, and loss of life, avoidable and unavoidable. In the hulks ' the inmates were herded together in unchecked association.' Vice, profaneness, and demoralization prevailed (du Cane, Chambers's Encyclopaedia, s.v. 'Prisons,' viii. 418). It appears that about a fourth of the deaths in the hulks were due to a deadly, but preventable, malady called ' hulk fever. ' Transportation was condemned in a Government report of 1838 in these terms : ' The system of transportation is unequal, without terrors to the criminal class, corniptinp to both convict and colonist, and very expensive ' (quoted by du Cane, The Punishment and Prevention of Crime, London, 1885, p. 139). Yet, in view of the importance of emigration for those in danger of falling into crime, it is important to remember that many transported convicts, in new surroundings, away from old companions and temptations, and freed from poverty and idleness, became industrious and respectable citizens, and that some of their descendants overseas now occupy responsible positions in Church and State. The next phase, concurrent for a time with the maintenance of transportation and the hulks, was the cellular prison and convict settlement, with the accompaniment either of solitary confinement by night and day or of solitary confinement by night and association at work and at meals during the day, but in both cases with silence by day and by night. It is doubtful whether England, Italy, or the United States is entitled to the credit or discredit of the origination of the cellular system, which had been advocated by John Howard as early as 1776, always, however, with the accompaniment of work, instruction, and moral and religious influences.

  
    340 PRISONS The cellular system, so far as involving isolation at night and continuous silence while the pi'isoners are in association, still remains in almost universal use in all European countries. But in the United Kingdom the accompaniment of solitary confinement during the daj', except as a punishment for oflences committed in prison, was ahandoned in 1899 for prisoners with short sentences ; it has also been abandoned in Scotland in the case of convicts, and reduced in England in 1910 to one month. So far as the present buildings and surrounding ground will allow, the prisoners work, eat, and exercise in association, but in silence. I. Kinds of modern prisons. — The various kinds of prisons which, in the United Kingdom, have superseded the single prison of the past may be divided into seven classes ; but it is not meant that there is any hard and fast distinction, so far as buildings are concerned. (a) Local prisons, for those sentenced to not more than two years' confinement, are vested in and managed by three bodies of Prison Commissioners for England, Scotland, and Ireland respectively, created by the Act of 1878. There had been great waste of money, and also, except in a few cases of exceptional local interest and intelligence, great abuses, due to want of any uniform system of treatment, to inhumane or incompetent officials, to antiquated and inadequate buildings, and to the existence of a large number of small and unnecessary prisons. The differences in prison treatment were so great that criminals were known to select for their operations the locality of the gaol with soft beds, generous diet, and lax rules. The Prison Commissioners have always been hampered by want of funds in introducing humane and reformative methods ; they have done much to minimize the disastrous effects of prison life, and their annual reports do not disguise their dissatisfaction with much that is done, and much that is left undone, under their administration. These reports show a progressive realization of the compatibility of humane and reformative treatment with good discipline. (b) Convict settlements, for prisoners sentenced to what is called ' penal servitude ' (first introduced in Great Britain by the Penal Servitude Act of 1853), that is to say, any period of imprisonment from three years up to a life sentence. There are three periods in a convict's sentence : ( 1 ) the first month, when he works alone in his cell, (2) the remainder of his period of detention, during which he works in association with other convicts, but in silence, and (3) the balance of his sentence, when he is outside on a ticket-of-leave, liable to be reapprehended if he fails to report himself or breaks any of the other conditions of his licence. Penal servitude involves so much moi'e food and so much more open-air work, in association with .others and not in solitary confinement, that many ' old hands ' prefer a sentence of three years' penal servitude (to be served in a convict settlement, such as Dartmoor in England, where the convicts are employed reclaiming ground and in farm-work, or at Peterhead in Scotland, where they quarry granite and build a harbour) to one of imprisonment for two years in an ordinary prison. Comparative statistics of criminal offences and criminals require to be dealt with cautiously, and with intimate knowledge of the whole field, if one age or one country is to be fairly and accurately compared with another. The comparison between transportation and the hulks, on the one hand, and penal servitude, on the other, is not a complete one ; but, subject to all deductions, it is encouraging that, whereas in the days of transportation there weie, in 1837 (when the population of England and Wales was some 15,000,000), about 50,000 convicts, in the colonies or at home in the hulks, in 1869 the total number of convicts under sentence of penal servitude was only 11,660, of whom 9900 were men and 1760 women. This number under penal servitude Avas reduced in 1891 to 4978 (4654 men and 324 women), and in 1903 to 2799 (2669 men and 130 women). Taking local prisons and convict settlements together, it seems to be established that of first otienders about three-fourths never return, while of those convicted for the third time about three-fourths re-appear as prisoners in local prisons or convict settlements. (c) Preventive detention prisons, or departments of prisons, established under the Prevention of Crimes Act of 1908 for convicts who have received a sentence of penal servitude, and who have also been proved to have been 'habitual criminals 'at the time the offence was committed, engaged in no occupation except that of crime. These are the ' recidivistes ' of France, the ' revolvers ' of the United States. The period of preventive detention, which begins when the sentence of penal servitude ends, instead of being unlimited, as it ought to be and as was proposed in the original bill, is limited to a maximum of ten years. In the discretion of the Prison Commissioners the convict may have to serve the full period of preventive detention named in the sentence or he may be liberated at any time on probation. This useful Act requires amendment, because the ' old hands,' when out of prison, even while truly pursuing a life of crime, take care to do just as much work as will make it impossible to convict them, under the definition in the statute, of being 'habitual criminals.' (d) Criminal inebriate prisons, established under the Criminal Inebriates Act of 1898, to which habitual drunkards, falling into crime, may be sent for lengthened periods. It was recognized that the short sentences usually inflicted on the habitual drunkard were worse than useless, and that to send a man or a woman to gaol for a day, a week, or a month on, say, their 200th appearance is to make a laughing-stock of legal proceaure. Such short sentences, while long enough to rehabilitate the drunkard for further excess, are too short to afford any opportunity for his or her permanent reform. Hitherto the results of the treatment in criminal inebriate prisons as a reforming agency have been disappointing. Legislation is wanted to enable these mstitutions to deal with criminals whose offences are, directly connected with drink, but whose moraK sense is not so obliterated as to make reform practically impossible. The unreformable habitual drunkard must be shut up for life. (e) Criminal lunatic prisons, where prisoners convicted of crime, who were insane at the time the ofl'ence was committed, or when they were tried, or who become insane in prison, are confined ' during His Majesty's pleasure.' When deemed advisable by the Home Office or Secretary for Scotland, an inmate may be transferred to an ordinary lunatic asylum. On complete recovery from insanity, he may be handed over to his relatives, under proper precautions and guarantees. (/) ' Borstal ' institutions, established under the Prevention of Crimes Act of 1908, pt. i. , for persons between 16 and 23. Du Cane says that most habitual criminals have begun their malpractices before 20 years of age, and 60 per cent under 15 (see art. Juvenile Criminals). {g) Reformatories for boys and girls under 16, convicted of crime, to be detained for not less than three or more than five years, of which there are 38 in England, 7 in Scotland, and 2 in Ireland (see art. Juvenile Criminals). 2. Differences between the prisons of the past and the prisons of the present in the United King �

  
    PRISONS 341 dom. — (a) Ownership and administration ofjyrisons. — The possession, or assumption, of judicial powers, and the use of dungeons attached to their castles and monasteries, formed one of the chief sources of the power of tlie landed classes, titled and untitled, and of the Church in the Middle Ages. After imprisonment by private persons was rendered ille^'al, there came the system of small prisons, •whicli, while inadequately inspected by Government oilicials, belonged to, and were maintained and managed by, local bodies. In 1818, in 59 of the 518 prisons in the United Kingdom women were not divided from men, and in 445 there was no work of any kind for the prisoners to do. Sonic of these prisons were described as scenes of abandoned wickedness. In 1813 Mrs. Fry, on her first visit to Newgate, found 300 women, tried and untried, with their children, crowded together, in rags and dirt, and with nothing but the floor, without bedding, to sleep on. Tiie Act of 1878 already referred to, which vested all prisons in Prison Commissioners appointed by the Crown, efl'ected large savings in cost as well as improvement in the buildings and treatment, without sacrificing the benefit of local inspection. (6) Prison management. — A writer (M. F. Johnston) in the Fortnightly Review, new ser., Ixix. [1901] 560, says : ' The improvements which have been effected in recent years in prison management are of so radical a nature that they practically amount to a change of attitude towards the offender. ... It has come to be recognised that hardships imposed for the sake of the suffering they entail do not act as a cure. They rather tend to brutalise the subject, and serve to intensify the anti-social instincts which led him, in the first instance, to raise his hand against his fellow-men.' The old class of official and prison administrator not unnaturally, in view of his training, considered only what would maintain perfect prison discipline, and was not influenced by the fact that, while flogging and ' the black hole ' undoubtedly crushed the prisoner into sullen and revengeful submission, these methods rendered him unfit, on release, to be re-absorbed into the decent part of the community. From every relaxation of the last centurjf the old-time official has prophesied disasters, which have in no case occurred. He did so when it was proposed that the use of ' the black hole ' should cease, with the crank (denounced by Charles Reade in It is Never too Late to Mend) and the treadmill ; that windows should be increased in size and dim glass removed so that at least the sky, if not the earth, might be visible ; when an effort was made to substitute for oakum-picking interesting and educative work ; when flogging ceased, except for mutiny or gross violence on warders, and then only when authorized by a visiting magistrate or a Prison Commissioner ; when work in association was introduced ; when libraries were started ; when, instead of everything being done to Aveaken the family tie (perhaps the only remaining motive for reform), prisoners were allowed to have their children's photographs in their cells ; when a little bit of mirror, to promote tidiness, was fastened into the walls of their cells ; when it was proposed to lay wooden floors over the miserably cold cement of which cell floors are constructed ; when Swedish drill for women and ordinary drill for men were introduced, instead of, or in supplement to, the weary pacing round a circle in the prison-yard ; when work in the fields was tried in connexion with local prisons ; when a variety of food was substituted for the eternal ' skilly ' ; when good conduct marks, carrying a money value, were introduced ; when magic-lantern lectures, which have been found a valuable aid to discipline, were first started. It is only fair to say that he has, in most cases, admitted that his fears were unf ormded ; to his amazement he has found that discipline can be maintained better by the stimulus of moderate rewards, judiciously given, than by the deterrence of the most severe punishment. In 1868, in English prisons, there were 61,000 ordinary punishments ; in 1884, under the so-called ' humanitarian ' methods, the numbers had fallen to 37,000 — a figure which has been since steadily reduced. Convicts on whom the terrors of the lash or the dark cell ^)roduce no eflect will stop their bad behaviour if they know that perseverance will deprive them of the magic-lantern lecture or cut ott' the right, recently conferred upon them, of spending a small portion of their earnings on margarine or confectionery. The old class of official still clings to the stereotyped prison in or near towns and within high walls, although he has to admit that reformatories for juvenile and Borstals for juvenile-adult criminals, not to speak of such startlin^ly successful experiments as George Montagu's Little Commonwealth in England, are conducted successfully in the country, without liigh walls, and with only a manageaole number of attempts to escape. Prison management is in the hands of the following officials : (1) Governor and matron. — Prison rules are uniform all over the country ; but the humanity and reasonableness of their execution depend on the head of the prison ; the executive st''**" take their tone from him or her more than from the Prison Commissioners or from the chaplain or medical officer. No absolute rule can be laid down for the selection of governors and matrons. Admirable appointments have been made by promotion from the rank of warders ; in other cases conspicuous success has been achieved by governors who have been in the army or in civil life, and by matrons who have had experience and acquired fitness in other employments, such as nursing. The modern governor and matron are as efficient in the routine part of their work, and they are more ready to make allowances for special weakness, mental and physical, and more anxious to secure the prisoners a fair chance for well-doing after their release. For the difficult duties of a governor or matron there are wanted a keen intelligence, shrewd judgment of character, a personal knowledge of the social conditions of the masses of the people, and a sympathetic heart. (2) Chaplain. — In 1814 the legislature made the appointment of prison chaplains compulsory. Previously, and for some time after 1814, their chief work consisted in ministering to the prisoners under sentence of death and attending them to the scaflbld. Till 1868 that spectacle continued to be a public disgrace, denounced by Dickens, but successfully upheld by Samuel Johnson. 'Tyburn itself,' Johnson said, 'is not safe from the fury of innovation. . . . The old method was most satisfactory to all parties. The public was gratified by a procession ; and the criminal was supported by it. Why is it all to be swept away ? ' (quoted by du Cane, Punishment and PreDention of Crime, p. 22). Nowadays the right kind of chaplain becomes the prisoners' friend, and keeps in touch with them after their release. Realizing acutely the share of responsibility of the community for their undoing and misdoing, he is at the same time fully alive to the prisoners' own share of blame. The present writer knows a convict settlement where nominally Protestant convicts have entered themselves as Roman Catholics in order to have the services of a particularly friendly priest. The chaplain, Protestant or Catholic, is not readily gullible, as the public believe. His disappointments do not arise from the prisoner's insincerity, but from his weakness of -will, his want of friends, and the temptations which the State licenses or permits. Prison-eflected reformation may be qaite

  
    342 PRISONS genuine at the time ; but it is generally too tender a plant to stand the storm of temptation. Chaplains used to be appointed for life ; short terms, which may be renewed, undertaken by local clergymen, are now found to secure greater freshness. The chaplain has in many cases the supervision of the educational work of the prison and of the library, and he organizes prison lectures. More money is spent on education and the prison library than formerly. Education does not make men and women moral or religious, but it prevents them from becoming criminal. In prisons persons of good education are almost as unknown as total abstainers. Tiie library is one of the few things in a prison which preserve a prisoner's individuality. In Mountjoy Prison in Dublin the writer Avas told that Dickens is the favourite author among the men, and Annie Swan among the women. (3) Medical officer. — The prison doctor's most important duty used to be to certify, in cases of hanging, that life was extinct, and, in cases of flogging, to see that death did not ensue. Now his observations of the mental condition of a man charged with murder may determine whether the accused is fully responsible and can be held to account as a normal human being, or whether, as to a certain extent mentally defective, he may have '..Li crime, if proved, treated as one of manslaughter or culpable homicide and not of murder, or whether he is in such a mental condition that he is incapable of instructing a defence and must be committed to a criminal lunatic asylum. Every prisoner is seen at short intervals by the doctor, inside or outside the prison hospital ; the doctor, particularly under Scotch administration, has a free hand in the increase or decrease of the prisoner's diet and in regulating his work ; moreover, he soon acquires marvellous skill in detecting malingerers. Prison doctors have opportunities of studying medico-legal questions of scientific and practical importance, including the proportion of prisoners who have been from birth, or whose habits have made them, mentally and morally defective — a question which has an obvious bearing on punitive as well as reformative treatment. (4) Warders, male and female. — 'The officer who has charge of prisoners has such power, for good or evil, over his fellow-men, that I do not think there are many positions more responsible. Nor are there many in which the officer is exposed to more temptation to neglect his duty, or abuse his trust' (du Cane, quoted by W. Tallack, Penological and Preventive Principles'^, London, 1896, p. 278). The warders' daily loutine, spent in an atmosphere of repression and degradation, is not favourable to the development of liuman sympathy ; but in the general case no complaint can be made of the fairness of their treatment of prisoners. Instances of favouritism are due rather to the good conduct of the prisoners favoured than to any improper preference. As in lunatic asylums, cruel treatment by prison officers, which cannot be entirely prevented even under the best system of selection and supervision, is associated almost invariably with grievous provocation. Attempts in prison to commit suicide, which are seldom successful, are the fault of the system, not of those who administer it. (5) Prison visitors. — It was not till the Act of 1899 that lady visitors were ordered for all local prisons where there are female prisoners. Religious and philanthropic visitors, who ought in all cases to have a special knowledge of the conditions of the classes from which prisoners come, are now welcomed to local prisons, under suitable regulations. The English Prison Commissioners' report for 1915 'heartily endorses the praise bestowed on ministers of religion, lady visitors, aid societies, workers, secular and religious, who work day by day with patience and undiminished hope, for the rescue and reinstatement of the criminal of both sexes, and of all ages. . . . It is to this organized effort of charity and goodwill, which has been specially directed with increasing force during recent j'ears to the visitation and after care of prisoners, that the yearly improvement of our criminal records, especially with regard to the young offender, is due ' (p. 21). Devon writes : 'The visits to prisoners on the part of people from outside are of great benefit ; anything is that helps to break the monotony of the day, and give opportunity for conversation. They must have preserved many from desperation, and even insanity. They do something to keep up self-respect and to show the prisoner that he is not considered an outcast, impossible of redemption' (p. 237). As to prison lectures, 'anything that prevents prisoners from sinking into apathy, from brooding on the petty incidents that go to make up their lives in prison, from beating against the bars of their cage, is beneficial • (p. 241). (6) Prison work. — The provision of work in prisons, which is a cardinal principle in the Prisons Act of 1898, is attended with great difficulties, if it is to be (1) sufficiently interesting to preserve the prisoner's humanity, (2) educative, (3) remunerative, or at least not productive of loss, (4) not competitive with philanthropic institutions, like blind asylums, and (5) not hostile to trade union rules and the legitimate interests of free labour. In connexion with the present European War, the writer has noticed with what increased industry, and even enthusiasm, work of a patriotic kind has been done by prisoners, toiling extra hours without remuneration other than the much-esteemed privilege of having the war news of the day read to them. In connexion with prisoners working in association, the question of classification presents great difficulties. An effort is made to keep so-called ' first oftenders ' separate from so-called ' hardened criminals.' But in many cases the ' first offender's ' act of fraud, or assault, is not his first offence, but only the first case which has been reported to the police or in which there was evidence to convict ; and there are so-called ' hardened criminals,' more sinned against than sinning, whose moral nature is by no means totally depraved. It is a widespread and pernicious delusion that an assault implies normal quarrelsomeness or brutality, and that an indecent attack implies normally ungovernable lust ; in both cases, apart from any question of provocation, the disgraceful conduct which has converted a respectable citizen into a felon may be the direct result of drink taken to such an extent (which may be far short of ' drunkenness ') as to destroy self-respect and respect for the rights of others. / The difficult question of the universal enforcement of silence among ordinary prisoners in our local prisons and convict settlements remains for consideration. The difficulty consists in reconciling in practice the two principles, ' It is not good for man to be alone,' and ' Evil communications corrupt good manners.' In this important respect our prisons and convict settlements are more dehumanizing than transportation and the hulks in old days or than modern Siberian and Turkish prisons. But, then, it is said that suppression and not supervision is necessary, because conversation, however carefully regulated, is unavoidably subversive of discipline, and prisoners would abuse the privilege, if not for the concoction of lAana of escape, at all events for corrupting communications about past and future villainies e.xpressed in blasphemous and obscene language. The difficulties are admitted, but the rule might be relaxed in the case of well-conducted prisoners, furnished with the ordinary material for carrying on decent conversation, by access to newspapers as well as books after the day's work is over, as is done with good results at Borstals, among female convicts in England, and among male convicts undergoing preventive detention. The hardships as well as the pernicious effects of the present system are

  
    PRISONS 343 so much felt that the writer knows at least one governor wlio, when dealing with prisoners' marks, does not count those bad marks which have been caused by a jirisoner passing a harmless obsei-vation to his neiglibour. It is rigiit to add, in regard to prison management generally, that no prison administrators, unless tlie most old-fii.sliione<l, are satislied with the present system and its results. Tiierein lies the iiope of the future. (7) DiscJuirgcd Prisoners' Aid Societies. — If ettbrts to reform are to be of permanent avail, the prisoner must, before release, be gradually pre[larod for approaching freedom, and must also, on leaving the prison, have work found for him and be otherwise befriended. More migiit be done in both directions, even under the jjresent system. It is not enough to allow the prisoners to grow their hair of a normal length for a few weeks before their release. Additional relaxations would not be abused, because abuse would mean forfeiture of gratuity and of the period of remission. Opportunity is needed to overcome the shyness and nervousness and the reluctance to face the world which prolonged seclusion produces. An Act of 1792, enlarged by the Gaol Act of 1823, made provision for discharged prisoners out of public funds. In 1802 the first Discharged Prisoners' Aid Society, ' The Hampshire Society,' was founded. Others followed ; but it was not till 1862 that these societies obtained statutory recognition. Since 1887 every prison of any size has had a Discharged Prisoners' Aid Society working in connexion with it. In 1898 the Prison Commissioners issued schemes for the guidance of these societies, containing provisions as to grants in aid to their funds ; and when, in 1899, lady visitors were appointed to all local prisons containing female prisoners, this was stated to be with the special object of aiding in the reformation of the prisoners and finding employment for them. In 1000, 39,413 discharged prisoners passed through the hands of 62 Aid Societies, of whom 2000 were found unworthy and 1100 refused assistance. These societies are doing admirable work despite inadequate funds and an insufficient number of voluntary helpers. (c) Prisoners ivith special privileges. — The modern prison contains two classes of inmates who should not be confined in the same building as those convicted of actual crime, namely (1) untried prisoners, who are entitled to furnish their own rooms, wear their own clothes, provide their own food, carry on correspondence with persons outside, and receive visits from their friends, and (2) debtors (now, happily, under modern legislation, few in number), who have somewhat similar privileges. In the case of convicted prisoners in good health there is little respect of persons, in either accommodation, food, dress, or work. It Avas not so in former days. Just as, in mediaeval warfare, all officers were, if possible, captured alive, that they might be made a source of profit to the captors, so imprisonment was then used as a means of obtaining what would now be called blackmail but was then known as ransom. In old days the wind was tempered in many ways to the woolly lamb, clerical and secular. The so-called ' benefit of clergy ' was gieatly abused ; but, on the whole, like the right of sanctuary, it acted beneficially for the community, for it preserved the only cultured class from the brutal treatment to which secular persons were exposed. But for the benefit of clergy and the right of sanctuary, both history and literature would be poorer. The medioeval Church rivalled the State's brutal treatment of all prisoners, lay or clerical, charged with heresy ; but its treatment of non-heretical prisoners was, on the whole, much more liumane. Sometimes it was more than humane, if we can judge from Archbishop Bliss's Constitutions (dated in 1357) : ' They are so deliciously fed in prison that the prison, intended for a punishment for their crimes, Is turned into a refreshment and delicious solace, and they are pampered in their vices by ease and 8uch inducements.' (d) Prisoners in modern prisons who xoere absent from old prisons. — These are long-sentence prisoners. Long sentences were originally the outcome of the false theological view of sin already referred to. But it does not follow that prolonged imprisonments must cease. Under totally ditierent conditions, they will continue in the case of the reformable, until the offender has shown that he may be relea.sed with safety to the interests of his fellow-citizens. In the case of tho.se who have been proved, by repeated and prolonged trials, to be unreformable imprisonment for life will be substituted for the present absurd system, under which a prisoner, who has shown after a siiort period tliat he may safely be released, ha-s to be maintained in prison, and liis family in the poorhouse, at the public expense to the end of a fixed sentence ; and a prisoner is released at the end of a fixed sentence, even although he oj^enly boasts that he means, on liberation, to resume his Ishmaelitish trade, his hand against every man. (e) Prisoners in old prisons wJio are not to he found in modern prisons. — (1) Children convicted or untried. For centuries prisons were nurseries of crime. Children, some of them born and brought up in prison, were sent, for trifling offences, to the gallows, to Botany Bay, or to prison. In prison they became accustomed to the prison atmosphere and indifferent to it, and they left it 'gaol-birds,' with the prison-brand on them figuratively, and in some cases literally. The establishment of industrial schools for children under 14 in danger of falling into crime, and of reformatories for children under 16 who had been convicted of crime, and the marked success of these establishments had gradually reduced the number of children in our prisons. But, as already pointed out, it was not till the passing of the CnUdren Act in 1908 tliat it was declared illegal to send any boy or girl under 14 in any circumstances to prison ; and it was provided by the same statute that no sentence of imprisonment, except in a very limited class of cases, could be imposed on any offender under 16. (2) Debtors. Literature has made great use of the abuses connected in old days with debtors' pri.sons, especially in England. The whole iniquitous system was terminated by the Abolition of Imprisonment for Debt Act, 1880. The number now imprisoned for debt is negligible. They consist, in England, of debtors who are able to pay, but will not, and, in Scotland, of debtors for Crown taxes and for aliment, these cases forming exceptions in the English and Scottish statutes abolishing imprisonment for debt in the two countries. (3) Prisoners waiting for trial. In England it used to happen that the king's judges would not visit the place of trial for several years, during which prisoners languished in prisons, usually of the most insanitary kind, and their families, being deprived of their bread-winners, starved. Now, if a prisoner is not tried witliin a short time after apjuehension, he is entitled to release. (4) Prisoners acquitted of the offences for which they had been apprehended, but unable to pay the gaoler's fees, which were always extortionate, and often illegal. Now all gaolers' fees are abolished, and instant and unconditional liberation follows a verdict of acquittal. . (/) Security of modem as distinguished from old prisons.— In former times the facility of escape

  
    344 PRISONS from prison lielped to explain some of the practices mistakenly quoted in evidence of our ancestors' brutality. Nowadays the safety of the community can be attained without taking away the criminal's life or mutilating him by blinding or by cutting off a limb, and, at the same time, punishment can be inflicted by imprisonment in place of the old sentences of flogging, the pillory, the stocks, or branding — either on the hand or on the face, as the statute of William III. , passed in 1699, ordered. It was attempted to attain security by confinement in subterranean chambers, like the pits of Jeremiah and Joseph, and Daniel's den, or by thick walls, small and heavily-stanchioned windows, high above the ground, ponderous doors, and weighted fetters. It is now achieved by properly constructed buildings, constant personal supervision, and reliable warders. Our ancestors should not be blamed for practices which were forced upon them by necessity. ig) Hygienic conditions. — Until the 19th cent, these were bad, beyond our power to realize. The inmates were starved, housed in a manner inconsistent with health and with decency, and they were in the absolute power, constantly abused, of keepers of brutal habits. In Henry Brinklow's Complaynt of Roderyck Mors, written about 1542, the monastic author says : ' I see also a pytyful abuse tor presoners. Oh Lord God, their lodging is too bad for hoggys, and as for their meate, it is evyl inough for doggys, and yet, the Lord knoweth, they have not inough thereof I ' (ed. J. M. Cowper, Early English Text Society, London, 1874, p. 27). In the third edition of his great book, published in 1784, John Howard says : ' Many, who went in healthy, are in a few months changed to emaciated dejected objects. Some are seen pining under diseases, " sick, and in prison," expiring on the floors, in loathsome cells, of pestilential fevers and the confluent smallpox ' (p. 4). Gaol fever was one of the commonest as well as most deadly maladies. Lord Bacon (quoted by du Cane, p. 43) spoke of ' the smell of the gaol the most pernicious infection next to the plague. When prisoners have been long and close and nastily kept, whereof we have had in our times experience twice or thrice, both judges that sat upon the trial, and numbers of them that attended the business, or were present, sickened upon it or died.' Nowadays gaols are models of sanitation ; prisoners are well fed ; the death-rate is below that of the outside population ; and the old moral evils, arising from the absence of separation between the sexes, are unknown. The outward reforms for which John Howard and Elizabeth Fiy and their coadjutors worked have been thoroughly accomplished, and the crying abuses, physical and moral, which they denounced have been removed. Great attention has been paid to the cleansing of the otitside of the cup and platter. But whether the proportion of prisoners who leave our prisons more inclined and better fitted to lead law-abiding lives than when they entered is greater or smaller than under the brutal systems of the past is by no means so clear. Dickens exaggerated the disastrous effects of the separate cell, and, since his day, it has been ameliorated by good libraries, the friendly visits of the chaplains and prison visitors, and in other ways, but it still remains true that in their dehumanizing effect modern prisons, with all their vast cost, their perfect discipline, and the good intentions and endeavours of the Prison Commissioners and the officials who manage them, are little better than whited sepulchres. [h) Reformatory methods. — The modern definition of punishment by imprisonment is founded on the idea (1) of discipline so severe as to act as a deterrent, and (2) of such reformatory influences as religious and moral teaching, and good example and training in self-control, promoted by offering advantages to industry and good conduct, as well as punishment for the reverse. However inadequate this conception may be, it is at least a great advance on old ideas and methods. At first employed only for detention, imprisonment became one of many methods of punishment, and, ultimately, the only method of punishment, except hanging, flogging, and fining. What is said by F. Pollock and F. W. Maitland applies to the usages of all European countries : ' Imprisonment occurs in the Anglo-Saxon laws only as a means of temporary security. . . . Imprisonment would have been regarded in these old times as a useless punishment ; it does not satisfy revenge, it keeps the criminal idle, and, do what we may, it is costly ' (Hist, of English Law before Edward I., Cambridge, 1S98, i. 49). H, de Bracton, who wrote in 1268, expressly states that prisons were to confine and not to punish : ' Career ad continendos et non ad puniendos haberi debet ' {de Legibus et Consuetudinibiis Anglice, London, 1569, fol. 105). Persons were often kept in prisons for lengthened periods and even for life, not as a punishment, but as a means of avoiding the prisoner's right to trial or in order to compel payment of fines or ransom, or to elicit testimony. It must not be supposed that the idea of deterrence, which, along with expiation, is at the root of our modern system, was unknown in former times. Indeed, the principle of deterrence must have a place, large or small, in every criminal system and in all schemes of prison management. But its importance is usually exaggerated. Tested by the criminal records of all ages and in all countries, even the most savage punishments are conclusively proved inadequate either to stop the supply of offenders or to turn criminals into lawabiding citizens. On crimes of passion deterrence has not time to operate ; in cases of deliberate crime the fear of detection and punishment only makes the criminal more wary. The question in the end must be, Are the results worth the expenditure, as our prisons, even the best of them, are at present carried on, that is to say, under a system so identified with exploded theories of punishment that the reformative elements which have been engrafted on to it do not have a fair chance of success ? No doubt, persons who would be dangerous to the State if at large are withdrawn for periods more or less extended. On the other hand, thousands are housed, fed, clothed, and doctored by the State who, if at large, would be supporting themselves and their families, and adding by their work to the productiveness and wealth of the State. Some are benefited by good influences under which they come in prison, but, for one of these, there are scores who are brutalized by prison life and who come out worse than they went in. There are cases where, in their results, notwithstanding the best endeavours of their managers, our prisons may come under the condemnation pronounced by Mirabeau on the Old BicStre, which he called 'a prison to propagate crime and a hospital to propagate disease,' It may be said that these are grave statements to be made by an administrator of the present system ; but they are in accord with a growing section of expert opinion. ' It must be at once admitted,' writes A. G. F. Grifflths, H.M. Inspector of Prisons, ' that the system of isolation has produced no remarkable results. Solitary confinement has neither conquered nor appreciably diminished crime. . . . Cloistered seclusion is an artificial condition quite at variance with human instincts and habits, and the treatment, long continued, has proved injurious to health, inducing mental breakdown. A slow death may be defended indeed on moral grounds if regeneration has been compassed, but it is only another form of capital punishment' (EBr^^, s.v. 'Prison,' xxii. 363). In 1895 a Departmental Committee reported : ' The great, and, as we consider, the proved danger of this highly centralized system has been, and is, that, while much attention has been given to organization, finance, order, health of the prisoners, and prison statistics, the prisoners have been

  
    PRISONS 345 treated too uuith as a hopeless, or worthless, element of the comniunity, and the moral, as well as the legal, responsiltility of the prison authorities has been ):\d to cease, when they passed outside the prison (fates. The satisfaftory sanitary conditions, the unbrolccn ordurlin.-s of prison life, economy, and hiifh organization are held anil justly held to prove good administration. But the moral condition, In which a large number of prisoners leave the jirison, and the serious nunil)er of recommittals have led us to think that there is ample cause for a searching enquiry into the main features of prison life '(p. 7). II. The prison of tub future.— The word • prison ' is used in this title. But in the criminal institutions of the future many of the features associated with the word will he eliminated. In the Children Act of 1908 ' places of detention ' (not ' prisons') are, by sections 102, 106, and 108, to be provided for certain classes of iuvenile offenders. The criminal institutions of tlie future will be places of detention and reformation for the retormable, and places of detention for the unreforraable. But this can be done only by the reconstruction, generally on new sites, of existing prisons, which were built to carry out erroneous ideas by methods now discredited. Instead of being situated in the country, with ample ground inside the bounds for the erection of workshops as occasion may demand, and ample ground outside for farm work and for exercise, existing prisons are generally situated in or near towns ; the ground, originally insufficient, has been gradually encroached upon for the erection of workshops and other buildings to meet in some small measure the demands of prison reformers ; and the only exercise possible is in Indian file, round and round a circle marked by stones on the ground — a ghastly travesty, euphemistically referred to in an English prison report as ' the piisoners enjoying exercise in the open air.' It is true that there are important respects in which the prison of the future cannot hope to excel the prison of to-day. The large areas of ground that will be required and the ampler buildings will make the initial expense greater than the continuance of the present system ; but thereafter, when the reformative methods get a fair chance to tell, the expense will rapidly lessen, until the premises are used only to detain those who, after repeated trials, havo proved themselves hopelessly unable to be at large with safety to the community. The future prison will be less rather than more secure against escape, although the motives prompting escape will be materially lessened. No ingenious devices will be employed to prevent the inmates catching even a passing glimpse of earth and sky and sea ; but in cleanliness, heating, and ventilation its buildings cannot improve on those at present in use. The prisoners of the future will not work for the benefit of the State, but for those whom they have defrauded and for the support of their own wives and children. There will be greater variety in food, but there can be no possible advance on the quality of the excellent, but unvarying, diet which at present prevails. The prisoners' clothes may be rougher than the jiresent uniform, but they will not be such as to prevent any man with a shadow of selfrespect from allowing his wife and children to visit liim. The discipline may be less mechanically perfect, but it will not prevent such conversation as is necessary to keep the inmates human, nor will it be thought essential, in every ordinary interview between husband and -wife, to interpose two sets of iron bars between the visitor and the visited, with a warder sitting in the intervening space. The discipline will not be lax, but it will allo^y some opportunity for the exercise of volition and initiative, the complete stifling of which under the present system renders prisoners on release unfit to stand alone and fight their own battles. Generally speaking, discipline will be maintained by just treatment and human kindness. ' Even a donkey will go farther after a carrot than when driven by a stick.' The essential difl'erence between the present prison and the prison of the future may be thus stated : in tiie prison of to-day the system is not wholly directed to detention and punishment, as it was immediately before Howard's time, yet it is primarily punitive and hardening, and only secondarily and remotely reformative, whereas, in the prison of the future, the whole ell'ort will be directed to secure that, when the ofl'onder is released (if he ever is released), he shall be at least so far reformed as to make it .safe that he should return, under friendly supervision and help, to be a free member of the community. Whatever be the precise system, it must be based on the comparatively modern discovery that a healthy open-air life, interesting and educative work, and wholesome moral and religious influences are the chief panaceas for human maladies — physical, mental, and moral. A Dutch proverb was a favourite of John Howard, ' Make men diligent, jind you will make them honest.' Gritfiths' wellknown epigram is subject to the qualifications to which all epigrams and generalizations are exposed ; yet there is some foundation for his statement that half the inmates of our prisons should never be let out and the other half should never have been let in. There are certain classes of persons at present forming part of our prison population who will not be found in the prisons of the future, but in separate establishments : (n) Persons accused of crime who have been either refused, or who have been unable to find, bail. (b) Persons for whose offences fines are deemed sufficient, and who are, under the present system, sent to prison in default of payment. By recent legislation time is now given for payment of fines, and part payment of fines can be made, thereby reducing pro tanto the period of imprisonment. The result has been to lessen greatly the number of prisoners of this class. Such prisoners, whose oft'ences, generally speaking, are not crimes, but only breaches of social discipline, are really detained for non-payment of debt ; and, so far as it is necessary to deprive them of liberty, they ought not to be kept in an ordinary prison, but in an institution in which they could earn, by their work, the balance of the fine imposed upon them, without being branded for life as criminals. (c) Mental defectives. These are now sent to prison because judges have to deal with all criminals, except lunatics and imbeciles, on the false basis (1) that they are normal, physically, mentally, and morally ; (2) that they have had, and have made, a deliberate choice between good and evil ; and (3) that they were in a normal condition when the act was done, the fact generally being that they were more or less under the influence of drink, which, like other dnigs, can, during the time of its operation, completely transform the most law-abiding disposition. These persons are unable, with the facilities and temptations authorized for them by the State at their doors, and with their wretched surroundings, to refrain from drink, and they are unfit to earn an honest livelihood. The report of the Departmental Committee of 1895 says : 'Weak-minded persons spend their lives in circulating between the prison, the asylum and the workhouse' (p. 34). When there is risk of injury to themselves or others, they ought to be confined in asylums; when there is neither homicidal nor suicidal tendency, their proper place is in farm colonies.

  
    346 PRIVATE! JUDGMENT where, while prevented from comnutting crime and from perpetuating their degenerate stock, they will be saved the needlessly rigorous treatment to which they are at present subjected. Much in our present system contravenes the maxim that ' all unnecessary pain is cruelty.' (d) Those whose cases can be met by placing them on probation under the supervision of probation officers, in accordance with the Probation of Offenders Act, 1907. This is known as ' conditional liberty, on probation,' first introduced in Massachusetts, as distinguished from the ' conditional liberation ' accorded to prisoners after serving part of their sentences, but without any adequate provision for looking after them. Although the system has as yet been worked only imperfectly, it has already saved this country large sums of money, which would have been spent in maintaining offenders in prison and their families in poorhouses, and the country has had the benefit of the offenders' continued labour. The probation system is capable of great developments ; and sooner or later the State will find it economical to employ, and adequately remunerate, probation officers. If people can be got to take charge of lunatics, it should be possible, for adequate remuneration, to provide for the guardianship, outside of prisons, of criminals who are sane. In England, among those who are known as juvenile-adults — those between 16 and 21 — the commitments fell from 12,178 in 1900 to 3663 in 1915. Before long all committals to prison of persons under 21, when the offence is trivial and the antecedents of the offender are good, will be avoided by the extension of the system of supervision. (e) Those who receive short sentences. The Borstal Committee for Wakefield Prison, reporting in 1915, state : ' There is not a single redeeming feature in a short sentence. It carries with it all the social stigma and industrial penalties of imprisonment, with no commensurate gain to the offender, or to the community. If there still survives in the minds of administrators of justice the obsolete and exploded theory that prison is essentiallj' a place for punishment — and for punishment alone — for the expiation of offences in dehumanizing, senseless tasks, and arbitrary discipline, truly there could be devised no more diabolical form of punishment than the short sentence oft repeated ' (English Prison Commissioners' Report for 1916, p. 18). Yet, in spite of such views, which represent the opinion of all criminologists, there were in England, in 1914, 1106 sentences of one day. Whatever improvements may be effected in the future in the system and methods employed to deal with crime in prison and to reform the criminal during detention there, to the extent at least of making him on his release a safe member of society, it must never be forgotten that these are merely palliatives to reduce the effects of a disease. It is an undoubted fact that the present system and the present methods have failed, and are failing, to rid the country of crime. If it is also true that no effective system of reformation is compatible with the conditions necessarily involved in imprisonment— because effectual reformation, to be permanent, requires retention of individuality, and retention of individuality involves innocent and wholesome social intercourse, which is practically impossible in prisons — then the claim for preventive, in preference to curative, measures becomes all the more manifest and urgent. There is much to be said for that view, and, if it is sound, the main effort of the statesman and the philanthropist must evidently be to go to the fountain-head and to cut oft' the supply. 'Adopt, so far as possible, other means than imprisonment for the repression ot crime. . . . Thebest economy of preventive and repressive effort must be that which reduces incarceration to the lowest extent compatible with public security, and which seeks its objects chiefly through influences to be applied outside the gates of jails, rather than within them. . . . Even the best prisons are in a certain sense evils. One of the chief aims of a wise Peiioloff.v is to devise means for advantageously and safely dispensing with them ' (TallackS, p. 299). Every movement calculated to improve the social well-being of the people is a step to empty prisons and convict settlements and to reduce and extinguish crime. So far as trivial offences go, it is better not to punish at all than to send to prison. If prisons are to be emptied and crime is to be prevented, it must be done by the State securing (1) that no citizen shall, without fault or physical or mental feebleness on his part, be unable to earn a continuous living wage for himself and his family ; (2) that every citizen shall be able to obtain such housing and surroundings as shall make it possible for him and his family to live decent law-abiding lives; (3) that every child capable of education shall receive an efficient physical, mental, and moral training ; and (4) that, whether or not, in the interests of personal, social, and national efficiency, the sale of alcohol, like the sale of opium, should be prohibited except for medicinal use, the existing temptations to use alcohol either in moderation or in excess — such temptations being often found at the maximum where the power of resistance is at the minimum — shall be ended. An eminent criminologist has said : ' The immense majority of cases that pass through our Courts arise out of sheer need, or wretched education and surroundings, and would disappear with the establishment of decent social conditions' (Edward Carpenter, Prisons, Police, and Punishment, London, 1905, p. 5). Judges have often declared, as the result of long and varied experience in dealing with criminal cases coming from all parts of the United Kingdom, urban and rural, that but for the use of alcohol (although not necessarily to excess in the ordinary sense of the word) certain classes of crime would cease to exist, and all classes of crime would be greatly reduced. If the State does its duty in these essential particulars, the Christian Church will not be slow to avail itself of the opportunity, which it has never yet had, of bringing to bear the power of the gospel of Christ, without the hindrances and pitfalls which at present, to so large an extent, render nugatory the best efforts of religion and philanthropy. The present generation will not see it; but the day will come when no member of any civilized community Avill be able to say to any judge what a criminal, young in years but old in crime, once truthfully said, before sentence, to the writer of this article, ' My lord, I never had a chance ! ' Literature.— See the works cited throughout the article. Charles J. Guthrie. PRIVATE JUDGMENT.— 'Justification by faith ' and ' the riglit of private judgment ' are the two watchwords of the Reformation. Neither, of course, was new, but each expressed an old truth in a new way. And what gave them their power to open a new chapter in man's history came through the personality of Luther, from whose fiery soul faith burst forth as the destroyer of hierarchical religion. Paul and Augustine had felt before him the same urgency towards the assertion of the ultimate autonomy of the individual, but it remained for Lutlier to reap where they had sown. Pfleiderer^ has expressed the relationship of the three in the remark that Augustine was a Romanized and Luther a Teutonized Paul. But Paul, in his turn, was a Christian individualist partly Judaized and partly Hellenized. The two tyrannies which pressed on the religious man of the 16th cent, were those of the practical system of religion controlled by the hierarchy and of the scholasticism (q.v.) which had 1 Philosophy of Religion, iii. 229.

  
    PRIVATE JUDGMENT 347 been adai)ted from Aristotle to serve the theoretical eiuld of the Church's dogmatic system. The weight of these became more and more intolerable when the civil power allieci itself with the hierarchy against all who claimed liberty to judge for themselves in matters of religion. It is true that in no century were there wanting men and groups of men who to some extent sought to think and speak with freedom. Tlie names of Abelard (q.v.), Wyclif (q.v.), Roger Bacon, John of Goch, John of Wesel, John Hus (see HussiTKS), Jerome of Prague, and the Brethren of tlie Common Life (q.v.) will at once come to mind. Moreover, the protagonists of another movement, mysticism (q.v. ), contributed perhaps even more than all otliers to the formation of a deep subconscious belief in the inherent right of the individual to formulate his religion for himself. Of the predecessors of tlie Reformation men like Hus and Savonarola assailed current ecclesiastical practice ; John of Goch, Gerson, and John of Wesel devoted themselves to theological thought, while mystics such as Ruysbroek, Eckhart, Tauler, and Suso aimed directly at transcending in individual experience all tiie externals of religion, while treating these as convenient expressions of the independent life that they lived immediately with God. In Martin Luther (q.v.) these three streams ran into one. A student of St. Paul and Augustine, he early became aware of the cleft between their doctrine and the scholasticism which had trained him. As an Augustinian he knew and practised the austerities associated with the monastic life ; in Rome he performed all the exercises appropriate to pious pilgrims ; Tetzel with his indulgences set the match to his latent zeal for reform. And Tauler and the Theologia Germanica taught him what spiritual power mysticism could exercise. The result of the three influences thus brought to bear on him was the assertion of the Christian principle of ' justification by faith ' — a phrase which was but a theological variant of the philosophic principle of ' the right of private judgment' (see ERE vii. 619). It is not in the realm of physics alone that the law of the equality of action and reaction holds good. In the forces which constitute history it also asserts itself. A powerful hierarchy ana an authoritative dogmatic system had set themselves in the Middle Ages to crush all spontaneity of individual thought and practice which might seem dangerous to the ecclesiastical system. Luther thereupon did but give expression through his forceful personality to the inevitable reaction for which tiie minds of all in different degrees were ready. And in doing this he builded more wisely than he knew. The three factors which had gone to make him what he was again separated when his work was done. One gave the principle that lies explicitly or implicitly at the heart of all the Churches of the West which are out of communion with the pope, and is the source of the idea of the democratic State. The second has been the fruitful mother of all later science and philosophy, and has profoundly influenced theology. The third reappears in the lives and writings of all subsequent Christian mystics. But it is one and the same principle that appears in all three — ' the right of private judgment.' A few words will suttice to set out the filiation. I. Social polity. — The chief difference in the conceptions of the basis of all social order which ruled before and after Luther is that in the former the individual was the passive recipient of rights at the hand of the authority which ruled him jure divino in Church and State alike, while in the latter he is their active creator. Nor is the distinction more than obscured by the fact that to establish his rights he must co-operate with his fellows, for such co-operation is oidy a means to an end, and that end is the establishment of tlie principle tiiat througli the right of private judgment alone man attains his projier good. In all Protestant Clmrches and in all liberal States this jirinciple has now ' stormed out into reality.' It 13 true that it did not triumph all at once ; that Luther himself did not always give it its dominant position ; tliat the substitution of tlie aulliority of the Bible as the written Word of (iod has for three centuries been every whit as tyrannical in its application as the older Inquisition (q.v.); that autocratic emi)ires are but now lieing got rid of at the hands of democratic peoples ; that the ideal of a free Church in a free State is not fully actualized ; and that democracy is yet on its trial. But in spite of tliese short-comings the principle lias so far triumphed that a return to the medianal ideal is to the modern mind unthinkable, and survives only in relatively obscure coteries which are of the nature of atavistic survivals in bodies under the otherwise undisputed sway of the princiide of the right of private judgment. ' A people's oible, then, a reading people, a preaching ministry ' — these are characteristic of the modem Church.' 'One man, one vote,' and 'manhood sutt'rage' form their civic equivalent. Roljert Browne's Treatise of Reformation without tarying for anie (Middelburg, 1582) is iin early land-mark of the principle in English religion (see Brownism). The hanging of two men at Bury St. Edmunds ih 1583 for circulating it Avas the counter-blow of the civil government, which had assumed the opposite principle of the papal court. The doctrine of the 'Manchester school' — tlie theory of laissez fairc, laissez passer, in economics and jjolitics which from 1845 to 1875 dominated political thought — shows the extent to which the principle of private judgment has swayed the minds of men. 2. Modern thought. — Though the free thought of to-day was prepared for by events prior to Luther, such as the invention of tlie printing-press, the rediscovery of Greek, and the openinf' up of the New World, yet to Luther still falls the credit of bringing to its support the forces of religion. The survival of medijeval dogmatism in the churches of the New Learning only serves to show how much harder would have been the progress of thought towards freedom had not Protestant Cliurciies appeared to counteract the Catholic reaction known as Jesuitry. Milton states the case fairly when he says that it is a general maxim of the Protestant religion that ' no man, no synod, no session of men, though called the church, can judge definitively the sense of scripture to anotiier man's conscience.'* Hence, where the right of private judgment is explicitly maintained, heresy is impossible, and a trial for so-called heresy is at bottom merely an action for breach of contract. In the room or the inquisitor now sits the schoolmaster. Erasmus, in his controversy with Luther on the question of free will, asserted caustically that 'where Lutheranisra flourishes thesciences perish.'* This could hardly be maintained to-day, especially of Lutiier's fatherland. Rather should we have to say that where Luther's principle of private judgment obtains there is the door opened for the full life of science and philosophy. Not that thought was inactive through the earlier period. The great Schoolmen were no mean thinkers, but they thought in blinkers. The end of their journey was prescribed at the start, and hence free thought was denied them. And thought 1 T. H. Green, Works^, iii. 285. 2 Civil Power in Bcelesiaetieal Causes, p. 13. 3 Diatribe, p. i.

  
    348 PROBABILIORISM vhich is not free runs the risk at least of not being thought at all. It may under the guise of thought deliver us over to the 'double truth' — that of philosophy and that of theology — or rest in a delimitation of boundaries which is made by the assertion that dogma is not contrary to reason, but above reason. But the principle of the right of private judgment cannot stop short of the demand that ' faith and reason,' ' religion and science,' shall resolve their antinomies at the bar of reason and extend the right of reason to autonomous judgment over the whole domain of faith. How far we have travelled along the road of private judgment, and with what difficulty, may be conveniently seen by comparing a declaration of 1633 with another of 1900. The Congregation of Prelates and Cardinals ruled in the case of Galilei that ' the doctrine that the earth is not the centre of the universe, and is not immobile, but is moved with a motion that is daily, is not only an absurd proposition but false in philosophy, and theologically considered at least erroneous in faith.' ^ On the other hand, Karl Pearson makes the assertion [Grammar of Science^, London, 1900, p. 366), while deprecating its one-sidedness and exaggeration, that ' the chief motor of modern life Avith all its really great achievements has been sought — and perhaps not unreasonably sought — in the individualistic instinct.' And, though this instinct may need to be balanced by those of socialism and humanism, yet each of these, even while striving to promote individual or national cooperation in the pl0.ce of competition, does so avowedly in the interest of the highest good of the individual, of all individuals. It must not be assumed, however, that the right of private judgment, when asserted, triumphed at once or even in a short time. At first the civil power stepped into the place of the papal, and adopted its spirit. ' Where the individual appealed to the powerful (individual) spirit A^ithin him, Luther would have none of it. Further, in politics nothing was heard of save the good of the State, or the general y\Qs\. ' '^ The National Church sought to clothe itself with the autocracy of the rejected Roman Church ; little respect was paid at first to the rights of individual persons or individual communities. This transition spirit persisted in philosophy until Descartes {q.v.), by rejecting all authority and starting de novo from the thinking Ego as the basis of all philosophy, became the founder of all philosophy that is entitled to call itself modern. While philosophies are in conflict from- generation to generation, they are agieed on one point, and that is, that the appeal of all philosophy is in the end to reason speaking through the individual thinker. In fihilosophy the right of private judgment is irreragable. The most striking proof of this is given indirectly by the long sway of the political theories of Bentham and by his maxim that the end of government is to ensure the greatest good of the greatest number. Society exists to perfect the individual, and, if the individual is called on from time to time to sacrifice himself to society, it is only that he may find his life enriched by losing it. 3. Mysticism. — This third element has not enjoyed in modern times the same popular vogue as empiricism or rationalism, and indeed it may be questioned whether it ought not to be regarded as the inspirer of thought rather than as an independent and co-ordinate factor. In philosophy indeed it has its definite exponents in More and Cudworth. In religion it underlay Quakerism and the Wesleyan and Evangelical movements. It 1 See Karl von Gebler, Galileo Galilei und die riimisehe Curie, Stuttgart, 1876, p. 398 f . 2 Erdmann, Hist, of Philosophy, ii. § 264, p. 6. emerges in literature in poets such as Wordsworth and Shelley, and in writers such as Novalis, Amiel, Emerson, Walt Whitman, and Coventry Patmore. It inspires the pre-Raphaelites, and art-symbolists of every sort, and Henri Bergson and the pragmatist schools of thought. It is paramount in thinkers like Schlegel (alike in his ' ironic ' stage and in his later, where he treats the individual as insufficient to himself, but progressing towards divinity), in Schelling (especially in his * fourth period '), in the ' Scottish school,' which identified philosophy with the observation of the facts of consciousness, in Rousseau, in the Wolfenbiittel Fragments of Reimarus, in Jacobi, and in Jacob Boehme. Finally, it should be observed that private judgment is properly or directly concerned not with matter of fact but with values. The discussion of matter of fact belongs to science, where private judgment has no legitimate place, but the values of things, whether partial or ultimate, are values for the individual. Interest in them is personal, and hence private judgment must in them assert itself. A good, to be a good to me, must be a good for me. But this is not to say that my private judgment is self-originated or self-sufficient. The social whole and the activities of nature play a large part in supplying the content of that selfconsciousness of which private judgment is an inevitable expression. The perfect correlation, however, of the individual and the society remains one of the gravest problems which man has yet to solve. LiTEKATORE.— John MiltoH, Treatise of CivU Power in Ecclesiastical Causes, London, 1659, reprinted in Tracts for the People, do. 1839 ; O. Pfleiderer, The Philosophy of Religion, tr. A. Menzies, 4 vols., do. 1886-^8, iii. 227 fl. ; T. H. Green, The English Commonwealth, in Works^, 3 vols., do. 1906-08, iii. 277-284 ; J. E. Erdmann, Hist, of PhilosophyS, tr. W. S. Hough, 3 vols., do. 1902, esp. vol. ii.5 [1910] ; W. E. H. Lecky, Hist, of Rationalism in Europe, do. 1910 ; K. Ullmann, Reformers before the Refonnation, tr. E. Menzies, 2 vols., Edinburgh, 1855 ; Martin Luther, First Principles of Jhe Reformation, tr. H. Wace, London, 1884 ; Theologia Gennanica, tr. S. Winkworth, do. 1874 ; R. A. Vaughan, Hours with the Mystics^, 2 vols., do. 1888 ; J. Tulloch, Rational Theology and Christian Philosophy in the Seventeenth Century^, 2 vols., Edinburgh, 1874. W. F. COBB. PROBABILIORISM. — Probabiliorism is a form of probabilism (q.v.). The principle maybe stated thus : the opinio minus tufa quce libertati favet may be followed to the detriment of the opinio tnta quce legi favet when the former is more probable than the latter although it is not quite certain, i.e. when the reasons and the scholars militating in its favour have more weight than those militating in favour of the opinio tuta. There have always been probabiliorist casuists, but probabiliorism was peculiarly in favour during the first half of the 19th century. Among its defenders may be mentioned Thiels and Billuart. Thiols wrote a treatise in which he refutes the so-called reflex arguments upon which mainly the S artisans of simple probabilism rest, viz. (1) 'lex ubia non obligat,' (2) 'lex dubia invincibiliter ignoratur,' (3) 'melior est conditio possidentis.' Billuart, after severely condemning simple probabilism and equiprobabilism (j.v.), declared himself in favour of probabiliorism with the help of arguments drawn from reason and from Pope Alexander vill.'s condemnation of the following proposition : ' non licet sequi opinionem probabilissimam.' If we can follow the opinio probabiiissima, which always implies a minimum of doubt, it follows, according to him, that we can also follow the simply probabilior opinio without the doubt which it leaves in existence sufficing to render it suspect. He demands, however, that the reasons for probabiliority should be very genuine. The resolutions of the assembly of the French clergj' in 1900 also seem to him favourable to

  
    PROBABILISM 349 probabiliorism. In the matter of the sacraments he leans towards tutiorism. During the second half of the 19th cent, probabiliorism was gradually forsaken. Gousset is inclined towards it, although he does not debar probabi! ism. We cannot include in the number of probabiliorists the theologians who demand probabiliority only in certain cases— e.g., when the doubtful law is a natural law, or a very important one — or those who, like Gury, demand it only ' ubi de solo honesto agitus,' i.e. in order that an action may be thought honourable, not when it is simply a question of ' licito vel illicito,' i.e. whether it is permissible or not. The only purpose of this distinction between the honestum and the licitum is to limit simple probabilism in appearance, by leaving consciences in reality free to adopt it. The probabiliorists apply this principle only to the question of law, not to that of fact. In theory, we may follow the opinio miyius tuta because it is more probable than the opinio tuta, but in order to make sure whether the concrete conditions, under which alone the surplus of probability exists, are realized or not, more than probabiliority is needed, viz. certainty; e.g., the law forbids the eating of meat during Lent ; nevertheless the contrary is more probable, viz. that in certain circumstances I can eat meat even then ; from that time I can admit in principle that in these circumstances I can eat meat during Lent ; I cannot, however, do it in a given case unless I am absolutely sure that I am in these circumstances. Literature. — Thiels, De refiexis prohahUismi principiis diacxissio, Malines, 1844 ; C. R. BUluaxt, Suinma S. Thomce hodiemis Academiarum moribus accommodata, seu ctirsus theologice juxta mentem divi Thorrue, new ed., Paris and Lyons, 1837, vii. 407 ft. ; T. M. J. Gousset, Thenlogie inorale^^, Paris, 1867 ; L. Potton, La Thiorie du prohabilisine, do. 1874 ; J. P. Gury, Compendium theologice jnoralis*, Paris and Lyons, 1885, !. 130 if. E. Ehrhardt. PROBABILISM.— By probabilism is signified the moral system according to which, when there are divergent views as to the lawfulness of an action, for each of which solid arguments may be advanced, then, provided the lawfulness be alone in question, we are under no obligation to follow the more probable of the two views, but are equally free to adopt either course. It is the teaching of all theologians that no one may do any action which he is not sure is right. If a man acts with a doubtful conscience — not knowing whether the thing he is doing is right or wrong — that alone suffices to make his action sinful ; for it proves that he is willing to do it even though it should be ^v^ong. He is deliberately exposing himself to the risk of committing a sin. And to expose oneself to the risk of sinning mortally is by common consent a mortal sin. Yet in the conduct of life cases are constantly arising in which we are uncertain whether a given course is forbidden or not. The problem, then, is to determine the conditions in which, notwithstanding this uncertainty, a man may act as though no prohibition existed, with full assurance that his action is morally right. The various moral systems, tutiorism (or xigorism), probabiliorism, equiprobabilisni iqq.v.), probabilism, and laxism give the different answers to the question. Since immediate and direct certainty as to the lawfulness of the act is not to be had, each system appeals to some principle of morals to provide the required assurance. In this connexion these are termed principles of reflex certainty or, occasionally, 'reflex principles.' In all the cases which we are considering there is said to be, on the one hand, a probable opinion in favour of the law, and, on the other, a probable opinion in favour of liberty, the respective probability of the opinions being determined according to the weight of the reasons which can be advanced on either side. In order to avoid misconceptions it seems desirable here to call attention to the fact that the meaning of the word 'probable' in theology diflers .somewhat from that now commonly attached to it. In the present sen.se of the term a thing is said to be probable only when it can claim a greater likelihood than the other alternatives. These are not said to be probable at all. Moreover, the idea suggested is in many minds linked up with the mathematical theory of probabilities (i.e. chance-happenings). In theology, on the other hand, the word is used in its etymological sense. An o[)inion is probable which commends itself to the mind by weighty reasons as being very possibly true. The idea of chance is altogether absent. Confining our attention, then, to the three systems which alone can l>e said to have had any actual importance in the theological schools, the probabiliorist theologians hold that we are free to follow the opinion in favour of liberty w hen and only when it is tiie more probable of the two. According to the equiprobabilists, in order that we may take this course it is necessary that the two opinions should have at least an equal degree of probability. The probabilist system teaches that, should there be a solid reason to suppose the action not prohibited, then we are free to follow that opinion, even though the reasons on the other side are more weighty, provided that the difference is not such as to render the existence of the law not merely probable, but morally certain. Before giving the arguments on which the system is based, it will be well briefly to explain two points of importance: (1) what constitutes solid probability, and (2) the limits within which the system of probabilism is applicable. (1) An opinion is said to possess intrinsic probability when the grounds on which it is based are such as to have serious weight with men of competent judgment. Moreover, the grounds must be such as to retain their value even in face of the reasons which can be adduced on the other side. By this it is not meant that they must be equally cogent. But they must be such that the opponent arguments do not render them nugatory. When the arguments on the two sides are drawn from diflerent, and even from disparate, considerations, it will often be the case that those advanced for the less probable cause are in no sense invalidated by those which support the more probable. Extrinsic probability is that which belongs to an opinion by reason of the authorities who can be cited for it. Ordinarily speaking, it is held that, if five or six writers of recognized weight in the theological school can be reckoned as independently supporting a view, that vie\v may be safely followed. The condition that the authorities quoted must be theologians of real weight is to l)e noted. An opinion does not acquire extrinsic probability because it is found in a few works which at one time or another have enjoyed some popularity. (2) There are certain well-defined spheres of human activity in which probabilism has no place. If we are under obligation to ensure the validity of some act, it would be altogether unlawful to adopt means which will only probably be efficacious, should a safer course be open to us. In such a case we are bound to take the surest means at our disposal. Thus, probabilism is excluded (save in a few exceptional cases) fn regard to the administration of the sacraments. If, e.g., a man had some doubt as to whether there was not an ecclesiastical impediment of affinity to the marriage he Avas intending to contract, he would be bound to procure the necessary dispensation to proceed. The mere fact that there was a sound probability

  
    350 PROBABILITY against the existence of the impediment, and that the question would certainly never be raised, would constitute no justification for neglecting to take the precaution. So, also, probabilism is inapplicable where the rights of another person are concerned. We are under strict obligation not to wrong our neighbour, and it is unlawful to put ourselves in danger of so doing. There may be excellent reasons for thinking that a match thrown at random over the hedge will not fire the hayrick on the other side. But a man would be acting wrongfully if on the strength of those reasons he should take the chance of causing the damage. Finally, probabilism may not be employed when there is question of some end that one is absolutely bound to attain. No man may use merely probable means to ensure his eternal salvation ; he is bound to take measures which he knows to be sufficient. It would be erroneous to speak of these as exceptions to probabilism. Probabilism is applicable only where the obligation itself is dubious. In all these cases, although there is a doubtful element in the situation, the obligation is certain. The argument for probabilism can be stated very briefly. Whenever there is a solid reason for questioning the existence of a law, that law is ipso Jacto doubtful. But a doubtful law imposes no obligation on the conscience (' lex dubia non obligat '), and may therefore be treated as non-existent. This principle, that a doubtful law has no binding force on the conscience, seems scarcely to require proof. But two considerations may be advanced in its support. In the first place, a law binds only in so far as it is known. If, therefore, after taking all reasonable means to make certain, a man still does not know whether a given law exists, he is not yet under any moral obligation in its regard. P"or practical purposes, he is in the same position as a man who has never heard of it ('lex dubia invincibiliter ignoratur'). Secondly, it is urged that an obligation is always to be viewed as a restriction on a previous state of liberty. Liberty is in possession till the obligation is imposed. Since this is so, and since ' melior est conditio possidentis,' unless the obligation is absolutely certain, a man remains free. But in the cases which we are considering the obligation is not certain but dubious. These reasons, it is urged, are conclusive, and put the validity of probabilism as a moral system beyond question. Hence, whenever there is a reason for doubt as to the law, a man may adopt the opinion in favour of liberty with absolute assurance that he is justified in doing so, even though there be greater probability on the opposite side. Probabilism, it is manifest, is concerned solely with what is of obligation, not with what is the most perfect course of action. In other words, it belongs to moral, not to ascetical, theology. It is of no little importance to avoid confusing the two issues. A man is not bound to adopt the more perfect course in all his actions, and the attempt to impose what is most perfect as a matter of obligation always results at last in the total rejection of the moral law, as being too burdensome for flesh and blood. It seems necessary to call attention to this point, as probabilism has often been attacked on the ground that it proposes a low standard of perfection. The fact is that it is in no way concerned with perfection. The study of Christian perfection belongs to ascetical theology. The first to enunciate clearly and to defend the principles of probabilism was the Dominican, Bartholomew de Medina, in his Expositio in i«™ 2°-* D. Thomce (Salamanca, 1577). The rules given by previous moralists — e.g., Navarrus — to enable a man to form a safe conscience for himself in doubtful cases were somewhat more stringent ; but all were agreed that a confessor was bound to absolve penitents who should announce their intention of following a probable opinion, even though he himself should be aware that this opinion was the less probable of the two. In such a case the confessor had no right to tell the penitent that he was guilty of sin in not following the more probable view. Medina carried the principle to its logical issue in maintaining that a man is always free to adopt a probable opinion as a basis of action. His teaching found general acceptance in the schools, as being in full accordance with admitted principles ; and from 1600 to 1640 it was, with a very few exceptions, the universal doctrine of moral theologians. Towards the middle of the century a change took place. The leading Jansenists were advocates of tutiorism in its extreme form, maintaining that in all cases of doubt a man was bound to put himself on the safe side by acting as though the law actually existed. They attacked probabilism as immoral ; and, inasmuch as the Jesuit theologians had been extremely active in opposing their doctrinal novelties, they held the order up to obloquy because of the support accorded by its writers to this system. In 1657 Pascal, at the instance of Antoine Amauld, composed his Letires provinciales in the interests of Jansenism. The mordant caricature of probabilism contained in this work, remote though it was from the truth, was a controversial success of the first magnitude. It brought the system into disrepute for many decades, and, among those who know little of the points at issue, still passes current as a satisfactory account. From 1650 to I'iSO the majority, perhaps, of theologians inclined to some form of probabiliorism, though there was always a succession of moralists of real eminence who were faithful to the probabilist solution. From the beginning of the 19th cent, nearly every name of real note may be reckoned among the probabilists — e.g., Genicot, Ballerini, Lehmkuhl, Ojetti, and Slater. A few authors still defend a mitigated equiprobabilism ; but there is little practical difference between the two standpoints. LiTBRATURE. — A. Lehmkuhl, ProbaMlismus Vindicatus, Freiburg, 1906, Theologia Moralis, do. 1910 ; F. Ter Haar, De Systemate Morali Antiquorum Probahilistarum, Paderborn, 1894 ; A. Ballerini, Opus Theologicum MaraleS, Prato, 1898-99 ; J. M. Harty, CE, s.v. ' Probabilism ' ; T. Slater, Short Hist, of Moral Theology, New York, 1909. G. H. JOYCE. J PROBABILITY. — There are certain phenomena of such a nature that their antecedents, being extremely complex, cannot be adequately comprehended by observation, however searching it may be ; nor can they be subjected to any analysis that will disclose the causal elements to which the effect in question is due. In the throwing of dice, e.g., the antecedent shaking of the box and tossing the dice upon the table is about the same each time — at least the difference cannot be determined — and yet the results vary with each successive throw. The causal determination in each case is so complex as to be beyond computation ; the initial position of the dice, the force of their ejection from the box, the height of the box above the table when they leave it, the inequalities of the table itself, a variation between the physical and geometrical centres of gravity of the dice, etc.— all make the antecedent so complex that a slight variation in any one of these conditions will affect the result. We find, therefore, double sixes at one time, a three and a four at another, and so on indefinitely. Again, it sometimes happens that with perfect sanitarj' conditions an infectious disease will appear that has always been regarded, and that correctly, as due to imperfect sanitation, whereas an entire disregard of sanitary requirements and of all the laws of health may yet give rise to no disease of special moment. Certain conditions of temperature, atmospheric pressure, velocity and direction of the wind, may one day bring storm and rain, and, as far as observation can detect, similar conditions may again bring fair weather. So also the rise and fall in stock and money markets is extremely susceptible to the varying conditions of indefinitely complex forces wholly beyond all powers of determination or of prediction.

  
    PROBABILITY 351 Such phenomena present a problem witli wliicli the methods of inductive inquiry cannot deal. Ohservation is not far-reaciiing enough to provide the data for the solution of the problem, and, even if it were, our methods of computation and determination are not adequate to solve problems of so many terms and of so complex a nature. The causal connexion may be established beyond all reasonable doubt, and yet the cause obtains in the midst of so complex a setting that the problem is really tiiis — to determine whether a cause, whose exact nature may be known or unknown, will prove operative or inoperative. The cause may be alwaj's present and even its exact nature may be known, and yet tiie complex circumstances attending it may be of such a cliaracter that one alone, or two or more combining, may neutralize the operation of the cause, and, on the other hand, a slight variation of the combined circumstances may promote and even accelerate the operation of the cause in question. The problem then is to determine how often the event happens, and how often it fails of happening, the complex and indeterminate antecedent being present in all the instances examined. When we begin to count instances, we are reminded that we must be in the neighbourhood of the sphere of enumerative induction. Enumerative induction treats instances by noting the number of observed coincident happenings of the antecedent and consequent under investigation, no attempt being made to analyze their respective contents or to determine a causal connexion more definitely by means of any one or more of the inductive methods of research and verification. Tiie result of such an investigation may be formulated in a proposition of the form, ' Every A is B.' This, strictly interpreted, has the force of ' Every A that has been observed is B.' There are cases, however, in which observation leads to a twofold result — a set of instances in which it is observed that the As are B's, and another set of instances in which the A's are not B's. These instances are of such a nature that the observed A is an antecedent so extremely complex that the element within it, which is a cause capable of producing B, either may be absent without producing an appreciable change in tiie general nature of A or, being present, may be neutralized by some other element of A itself. The result gives a basis for a probable inference only ; and the nature of that inference will depend upon the preponderance of the observed happenings or of the failure of the event under investigation. The probability attached to such an inference, however, is ditierent from the probability which characterizes the nature of enumerative induction. In the latter, when the observation has been widely extended and no exceptions noted, it is usual to say that the result expressed in the proposition, ' Every A is B,' has the force of a high degree of probability. But in the instances whose investigation shows the result that some A's are B's, and some not, and yet where the former far outnumber the latter cases, it may be inferred that the A's which in future we may meet will probably be B's ; and the degree of probability expressed in such a proposition is commensurate with the preponderance of the number of observed affirmative instances over the negative. Here the probability refers to the validity of an inference concerning certain partimdar instances, be they many or be they feAv, wliich lie beyond the sphere of our present knowledge ; in enumerative induction the probability is attached to tlie universality of the proposition affirmed as a result of observation that has not so far detected an exception. In the former ca^e the question of tlie universality of the result is conclusively answered in the negative ; there can be no universal proposition possible, as some instances give A and B together, others give A with the absence of B ; and the question of probability that here arises, therefore, refers to individual cases not yet examined, as to whether they severally will more likely correspond to the set of affirmative or to that of the negative instances already noted. The compari-son of the number of happenings with that of the failures of an event attorus a basis for several kinds of inference, all of them in the sphere of probability. We find in such a comparison a basis for the calculation of the probability of a particular event happening when there is a repetition of the circumstances which, in former ca-ses, have sometimes produced the event and sometimes failed to produce it. If, according to former observation, the event has happened, let us say, seven times, and failed three, the probability, expressed numerically, of its happening again is Z^. The rule is : to express the probability of an event, take as numerator the number or times which the event has been observed to occur, and as denominator the total number observed, both of happening and failiare ; the fraction thus expressed will represent the probability of the event happening. The counter -probability may lie represented by the number of observed failures of the event divided by the total number of cases observed. The counter-probability plus the probability evidently is equal to unity. If, therefore, the probability is unity, the counter-probability will equal zero ; i.e., the probability in that case has merged into certainty. Zero, therefore, represents absolute impossibility. All fractions between the limits zero and one represent varying degrees of probability, from impossibility at one extreme to certainty at the other. Not only may there be this inductive basis for the calculation of probability, arising from actually observed instances ; there may be also a deductive calculation of probability based upon the known structure or nature of the phenomena themselves in advance of any observation as to their actual behaviour. We say, e.;;., that the probability of a penny turning np heads is \. Knowing the form of the penny and that there are but two possibilities, heads or tails, and there being no reason why one is more likely to turn up than the other, we say that there is one chance favourable to heads against the two chances which represent the total number of possibilities under the existing^ circumstances. With a die, in the form of a perfect cube, we say there is one chance of its turning up the face marked 1 against the six chances represented by the six faces— the total number ; here the probability is J. Thus the basis for the calculation of probability may be a theoretical as well as an empirical one. In the estimate of the probability of an event in the actual conduct of atiairs we seldom express that probability numerically ; we express a degree of probability adverbially rather than numerically ; i.e., we say an event is quite probable, very probable, or extremely probable. The fact is that, as regards most phenomena, we do not keep an exact or even approximate memorandum of the number of happenings compared with that of the failures. We rather classify our observations in terms of more or less. Certain circumstances that we observe produce about as many failures as happenings of an event, other circumstances produce far more happenings than failures, others far less, and so on. Consequently we receive certain psychological impressions of varying degrees of intensity according to the preponderance of happening over failure, or vice versa; this impression becomes the basis for estimating the probability in question, and the degree of that probability is commensurate

  
    352 PROBABILITY with the intensity of the original psychological impression arising from concepts of more or of less. In such a sphere, however, as that devoted to the interests of betting, gambling, pool-selling, bookmaking, etc., probabilities are estimated according to observations and theoretical considerations whose conditions are expressed numerically ; and the amount risked in each case is strictly estimated according to the exact ratio of probability to counter-probability under the existing circumstances. The estimation of probability in terms of a greater or less degree is, however, more usual, and applicable to the conduct of human life generally (for the theory of probability as the guide of life see art. Butler). It has special force and utility as a mode of inference when the observed instances so far outnumber the exceptions as to create an impression of such a high degree of probability as to approximate practical if not theoretical certainty. It has been noted over a wide field of observation that a second attack of scarlet fever is extremely rare. Exceptions have occurred and, therefore, by enunierative induction it is impossible to generalize the universal proposition that a second attack will never occur. It is, however, possible to assert with somewhat positive assurance that it is highly probable that a person will be exempt from a second attack. The comparison of failure and happening of events based upon observation or theoretical considerations of structure and nature leads also to inferences concerning large numbers of instances considered together. If a memorandum is kept of the number of times an event has happened and of the number of times it has failed, and the total number of instances examined be sufficiently great, then the resulting ratio of favourable instances to the total number will be found approximately repeated if a second set of an equal number of instances be likewise examined. There is a law of tendency whereby Nature seems to repeat herself even when the attendant circumstances of an event are most complex and beyond all powers of accurate determination. As the result of observations extending over thousands and thousands of instances, it is affirmed that about J of the children born in the world die before the age of sixteen. In a group of 10 children the ratio would perhaps be deviated from very materially ; in a group of 100 the deviation is apt to be less ; in a group of 1000, stiU less ; and in a group of 100,000 the ratio as above given would be substantially realized. The approximation would be 80 near that the error would be insignificant as compared with total number of cases. The following law, therefore, expresses this tendency— that, while in a small number of instances there is irregularity in the observed ratio between the number of times a given event has happened and its failures, still in a large number of instances this ratio tends towards a constant limit. This is clearly seen in the pitching of a penny : 10 throws might very possibly result in 7 heads and 3 tails ; in 100 throws, however, the ratio expressing the result as to heads and tails observed will be much nearer i than in the former case ; while, if 1000 or 10,000 throws be observed, the result will approximate the ratio J. The comparison of observed cases with the number given by the calculation of the probabilities in question has been made by Qu6telet, and also by Jevons. Their results are most significant and interesting. Qu6telet made 4096 drawings from an urn containing 20 black balls and 20 white. Theoretically, he should have drawn as many wliite as black balls, 2048 each ; the actual drawings resulted in 2066 white balls and 2030 black. Jevons made 20,480 throws of a penny ; the theoretical result should have been 10,240 heads ; the actual result was 10,353 heads. The tendency towards a constant ratio in agfjregates containing a considerable number of instances is strikingly illustrated in the record of baptisms taken from an old parish register in England. The number of male baptisms registered to every 1000 females ran as follows for the respective years from 1821 to 1S30 : 1048, 1047, 1047, 1041, 1049, 1046, 1047, 1043, 1043, 1034. We see with what surprising accuracy the constant ratio was repeated substantially year after year. A like regularity seems to pervade every department of life. The total number of crimes is approximately the same, year after year ; the annual death-rate, the apportionment of deaths, moreover, to the several diseases as their evident causes, the number of missent letters each year, the annual number of suicides, of divorces — all these diverse events indicate a regularity in the long run, as regards their numerical estimate. The results which ai'e thus attained regarding aggregates cannot be stated as probable results. If a sufficiently large number of instances are taken, the result will be certain within a very small, and in many cases an insignificant, margin. In estimating the probability of a single event the question is whether it will happen or not happen, and the element of uncertainty is therefore prominent. In dealing Avith aggregates, however, no such element of uncertainty enters ; the question is not whether or not there will be certain results, but concerns rather the degree of exactness with which the results will approximate a definite ratio. And the law of tendency is that the larger the number of instances, the greater will be the approximation of an accurate and definite result. This is especially illustrated in the numerous insurance companies whose business is conducted upon the basis of an approximately constant deathrate. The general procedure is somewhat as follows : Suppose 10,000 persons insure their lives at £200 per individual, and the annual death-rate observed over a wide extent of territory, and including a very large number of instances, amounts to 200 persons out of 10,000. The losses then to the insurance company will amount annually to £40,000 on such a basis. These losses, distributed among the 10,000 insuring in the company, would amount to £4 apiece. The company, therefore, has a numerical basis for calculating the amount which each person must pay in order to cover the annual losses and to provide an assured revenue for the company. The problem has been stated in round numbers merely to illustrate in general the principle involved ; the actual calculation is more complicated, because, in each particular case, the age of the individual and the varying death-rate for different years must be taken into account. The substantial standing of the innumerable insurance companies in our country bears witness to the fact that these enterprises are based upon a practical certainty regarding death-rates when applied to large aggregates. Chance is thus eliminated almost entirely ; that which would be a serious risk as regards an individual is substantially void of all risk when large numbers are concerned. Moreover, phenomena indic/te a marked departure from the ratio of frequency as determined by prior observation or by theoretical considerations ; then it is ordinarily inferred that a new cause has become operative, not before existent, or, if present, with its effect neutralized. We would naturally expect a die to show the face 3, on an average, about once in six throws. But, if it repeatedly turns up 3 in succession, and If no other number appears, or appears but rarely, we are warranted in inferring that the die is loaded. The number of homicides in the United States in 1894 far exceeded the annual number observed for the several years preceding. This discrepancy is easily accounted for by the fact that the natural number was swollen bj' the deaths caused by the strikers and rioters in the month of July of that year. So also a marked departure from the annual death-rate of a large city is at once an urgent suggestion to the public health authority to start investigations that will unearth the hidden cause that one is constrained to believe must be present. Such causes as defective drains, prevalence of epidemics, etc., are again and again found to accompany an increase of the average death-rate. Under such circumstances the method of investigation which should be pursued, when practicable, is to endeavour to break up the total into smaller groups of a specific nature. Thus, if tlie deathrate for the year is appreciably increased, examine the death-rate per month. See if any month shows a marked departure from the average. If so, this will suggest a careful investigation of the circum �

  
    PROBATION 353 Btancesand characteristics of the month in question. Or it may be possible to make a geographical distribution of the total over diflerent sections of the city under investigation. Some special locality may indicate an unusually large death-rate. Investigation, therefore, at that point may reveal a lurking cause of disease, otherwise unnoticed. By similar considerations it is often possible to distinguish between a chance coincidence and a determinate cause wliich has produced the event in question. For, if the possibility of some one definite cause is considered out of the question, and if the origin of the event is found among complex phenomena of such a number and variety that they may form an indefinite number of combinations only one of -which can possibly produce the event in question, then the probability that the event has actually been produced by such a chance combination is extremely small. We are tlien thrown back upon the other hypothesis, that, instead of one out of many possible combinations, there is some one determinate cause operative in the case. Its nature may not be definitely indicated, but at least the possibility of its presence is suggested. This line of reasoning is illustrated in the following account of the discovery of the existence of iron in the sun, in the researches of Bunsen and Kirchhoff: ' On comparing the spectra of sunlight and of the h'ght proceeding' from the incandescent vapour of iron, it became apparent that at least sixty bright lines in the spectrum of iron coincided with dark lines in the sun's spectrum. Such coincidences could never be observed with certainty, because, even if the lines only closely approached, the instrumental imperfections of the spectroscope would make them apparently coincident, and if one line came within half a millimetre of another, on the map of the spectra, they could not be pronounced distinct. Now the average distance of the solar lines on Kirchhoff's map is two millimetres, and if we throw down a line, as it were by pure chance, on such a map, the probability is about i that the new line will fall within one-half millimetre on one side or the other of some one of the solar lines. To put it in another way, we ma.v suppose that each solar line, either on account of its real breadth, or the defects of the instrument, possesses a breadth of one-half millimetre, and that each line in the iron spectrum has a like breadth. The probability, then, is just J that the centre of each iron line will come bj- chance within one millimetre of the centre of a solar line, so as to appear to coincide with it. The probability of casual coincidence of each iron line with a solar line is in like manner J. Coincidence in the case of each of the sixty iron lines is a very nnlikely event if it arises casually, for it would have a probability of only (})60 or less than one in a trillion. The odds, in short, are more than a million million millions to unity against such a casual coincidence. But on the other h3pothesis, that iron exists in the sun, it is highly probable that such coincidences would be observed ; it is immensely more probable that sixty coincidences would be observed if iron existed in the sun, than that they should arise from chance. Hence, by our principle, it is immensely probable that iron does exist in the sun.'i This principle is also illustrated in instances of circumstantial evidence. In such cases the observed combination of so many diverse circumstances, even as regards an indefinite number of minor details, precludes the hypothesis of casual coincidences, and suggests some one definite cause that will prove a unifying principle of explanation of all the attendant circumstances. As Bullen says : 'A presumption is very often more convincing and more satisfactory than any other kind of evidence. It is not within the reach and compass of human abilities to invent a train of circumstances which shall be so connected together as to amount to a proof of guilt without affording opportunities to contradict a great part, if not all of these circumstances.' 2 In the various illustrations which have been given we find that the theory of probability provides a method of dealing with phenomena which cannot be subjected to the ordinary inductive methods. The phenomena are so complex that a specific cause cannot be determined, for the reaj 1 W. S. Jevons, The Principles of Science^, London, 1900, p. 244 f . 2 Fammts Cases of Circwnstantiai Evidence, Xew York, p. XV. VOL. X. — 23 cause in question is a correlation of manj- diverse forces, and, if only a few instances are examined, no causal connexion will be disclosed ; it is necessary, therefore, to deal with large numbers, statistical averages, etc., in order to detect an emerging relation of a causal character, expressed by a constant ratio. This ratio once determined, it becomes a further test, as we have already seen, when the results widely depart from it, to suggest tlie presence of a new force outside of the combinations to which the effect would be naturallj' refurred according to the indications of the jirobability-ratio. The latter mode of inference is akin to the metliod of residues, for the inference in question is ba.sed upon the fact tliat the probabilityratio will account for only a certain frequency of occurrence of the event under investigation ; a marked excess must be accounted for by positing a definitely oiKjrative cause. And, if an antecedent of such a nature is known to be present, the suggestion at once arises in our thought that this in all probability is the cause producing tliis excess in tlie results. LiTERATURB.— J. Bertrand, Calnd des prohahilitH, Paris 1888 ; G. Boole, Investigation of the Laws of Thought, London, 1854 ; A. A. Coumot, Exposition de la thiorie des chances et des prohabilitis, Pa.T\3, 1843; E. Czuber, WahrscheiulichkeHen und ifittelwerthe, Leipzig, 1884, Theorieder TSeohachtuii'jxfehler, do. 1891, Wahrscheinlichkeitstheorie, do. 1898 ; A. de Moivre, The Doctrine of Chances^, London, 1750 ; A. de Morgan, Essai/ on Probabilities, do. 1S3S ; D. Diderot, Les Probability^, Paris, 1761 (=(E'tivres complHes, do. 1875-77, vol. ix.); K. F. Gauss, Them-ia combinationi.t observatiomim, Gottingen, 1823 ; J. von Kries, Principien der WahrscheinlichJceilsrechnung, Freilnirg, 1886 ; P. S. de Laplace, Theorie analytinue des probabilit^s, Paris, 1812 ( = CEuvres computes, do. 1878-98, vol. vii. ) ; H. Laurent, Traite du calcnl des pmbahilit^s, do. 1873; J. B. J. Liagre, Calcnl des probabilites, Brussels, liS.'i'i ; J. S Mill, A System of LogicM, London, 1879, ch. xvii. f. ; K. Pearson, The Chances of Death, 2 vols., do. 1897 ; H. Poincare, Calculi des probahilites, Paris, 1896 ; R. A. Proctor, Chances and Luck, London, 1887; L. A. J. Qu^telet, Letters on Probability applicable to Moral and Political Science, Eng. tr., do. 1849 ; I. Todhunter, Hist, of the Mathematical Theory of Probability, Cambridge, 1805 ; J. Venn, The Logic of Chance', London, 1888; W. A. Whitworth, Choice and Chance^, Cambridge, 1901. JOHN GRIER HIBBEN. PROBATION.— One of the most obvious and striking aspects of experience, one which forces itself upon a man's mind as soon as he begins to reflect at all, is its incomplete and fragmentary character. In the pursuit of truth he finds himself confronted sooner or later with unansv.erable questions, face to face with insoluble mysteries. Knowledge may be real as far as it goes, but finality is not to be found. In the pursuit of the good, again, there is a perpetual discrepancy between the actual and the ideal, a constant failure of achievement. And the passion for the beautiful is never really satisfied, though its hunger may be partially stayed. In all these directions neither the mind nor the heart of man ever finds absolute satisfaction ; his capacity finds neither limit nor adequate response. The questions, then, are inevitably thrust upon us : Why is aspiration so far in advance of attainment? Has it always been so? Will it always remain so? The incomplete, the inadequate, the fragrnentary, is abhorrent to us, festheticallj^ and spiritually, and we cannot ' sadly and soberly acquiesce ' without at least attempting to find some explanation of this character of the given. The theory of probation is an attempted answer to the above questions. We have seen that experience does not satisfy, that this world is not adequate to the complete realization of our desires. There is no doubt about that. But how if it was not meant to satisfy ? How if its incompleteness and fragmentariness and apparent illusion were not eiTors and defects in the character of the world, as we are first inclined to think, but ju.st those very qualities which give it such value as it

  
    354 PROBATION has? The world, as we perceive it, may be only a part of a larger universe ; our temporal existence may be but a phase in an experience that is not to be numbered by years ; in a word, this present world may be but a period of probation, a period, that is, whose explanation and justification lie beyond itself in the idea of an end to which it may serve as means, of a purpose of which all ' the change and chances of this mortal life ' may be so many ways of fulfilment. Now the probation of which this life is the scene is to be conceived not as a process that goes on impersonally, as it were, but as the direct work of the God and Father of mankind. The theory f>resupposes, then, that there has already been ormed the conception of a personal God, with whom the spiiit of man is in immediate contact. For probation is a teleological concept, and a p\irpose or end is the expression of the will of a person, and cannot have its source in a mere ' tendency, not ourselves, that makes for righteousness.' Hence it is an idea that seems very closely bound up with the belief in a personal God. Probation is a distinctively religious, not only a moral or philosoplucal, theory. The ideas of discipline and purification are to be found in any religion which has any ethical quality at all, but that of probation does not seem to have been fully developed except among the Jews, of whose theology it is an important element, and whose history is interpreted by the prophets in the light of it. The history of the Jews, broadly speaking, is the history of a people whose high calling, to be in a special sense the medium of Divine revelation and blessing to the world, was equalled only by their failure, as a nation, to discern its import and to rise to its fulfilment. For this fulfilment all the vicissitudes of their history, as that of a * chosen people ' par excellence, were meant to fit them ; all was meant, in Scripture language, to humble them, and to prove them, whether they would keep God's commandments or no (cf. Dt 8-). ' Elect peoples,' it has been said, •have tragic careers,' ^ and the tragedy is never more deep and complete than when the nation is spiritually blind to the meaning of its destiny, which is throughout reco^ized, by those who have eyes to see, to be of Divine appointment and plan. It was the unique relation of the nation to a personal God, known as such, that is, as a Being of moral nature, that gave their failure the further character of sin. To regard this world as the scene of probation is to regard it from a point of view that throws light on much that is otherwise hopelessly obscure and inexplicable in experience ; for instance, some such conception as probation, that is, of life as a time of testing and training the will rather than of complete moral achievement, seems the only possible direction whence the nearest approach to a solution of the problem of evil could come ; it is along these lines only that we can justify the twofold deliverance of the religious consciousness, that evil and sin are temporally real, and yet that God is good and that He is almighty. The only justification for even the temporary existence of evil would lie in its being an essential condition of the attainment of an end which is of supreme value. If we may attempt to define the end for which this world was called into being as the realization of the conscious communion of every soul with the God and Father of that soul, then it at once becomes plain that from the beginning the possibility of evil must have been recognized, and recognized as worth while. For man can attain the Divine likeness and become 1 A. B. Bruce, Providential Order of the World, London, 1897, p. 186. in the fullest sense partaker of the Divine nature only by a process of probation, in which temptation plays an essential part. Character is an acquired product ; no virtue or goodness is assured which has not been put to the test in some way or another, and such trial or probation is accomplished through an experience in which the necessity of a choice between good and evil is constantly presented. One of the most profound truths embodied in the OT narrative of the Fall is that man, though originally innocent, i.e. ignorant of the distinction between good and evil, can attain holiness only through such a process of probation and temptation. ' Goodness as a moral experience is for us the overcoming of experienced evil. ... So, in the good act I experience the good as my evil lost in goodness, as a reliellion against the good conquered in the moment of its birth, as a peace that arises in the midst of this triumphant conflict, as a satisfaction that lives in this restless activitj' of inner warfare. This child of inner strife is the good, and the only moral good, we know. ... No genuine moral goodness is possible save in tlie midst of such inner warfare. The absence of the evil impulse leaves naught but innocence or instinct, morally insipid and colourless. Goodness is this organism of struggling elements ' (J. Royce, The. Religious Aspect o/ Philosophy, Boston, 1885, pp. 452, 456, 459). Goodness is not forced upon us ; we make it our own by willing identification of our will with the good. Hence probation implies freedom, power to ' choose the good and refuse the evil.' This is not the place for a discussion of the interminable Free Will versus Determinism controversy. It is enough to point out what will be denied by none, that those who regard this life as a period of probation make the implicit assumption that man is free— an assumption which receives most emphatic confirmation from the witness of the moral consciousness. It would be futile to speak of the ' probation ' of a being who could not be otherwise than unfailingly regular in the performance of duty ; in fact, such an one could scarcely attach any meaning to the word. Freedom, as Kant pointed out once for all, is a fundamental presupposition of morality, and the belief in probation lays great stress on this side of truth. Hence probation is not consistent with determinism, Calvinistic or otherwise. This world is no scene of probation for Johannes Agricola in Meditation.'^ If this life is a period of probation, it makes a constant appeal to the will to ' take sides with a cause not yet won '—that is the testimony of the moral consciousness, while yet the religious consciousness possesses the fundamental assurance that the victory is already accomplished. God's will shall be done ; that cannot fail. But then arises the question as to the attitude of the individual, whether he will co-operate in its fulfilment or not. The constant pressure of this question is his probation. And, just because the probation to which man is subject is an appeal to his willing spirit, it is no merely theoretic experiment to see what he will or can do, but is essentially practical, leading to definite issues for conduct, which can then be dealt with by way either of con-ection or of confirmation. It is a test or experiment not simply to increase the knowledge of the one who makes it, but continually carried on to affect the nature of the subject. This leading to a definite issue, whether for good or for evil, is an important aspect of probation. Indifference, neutrality, lukewarmness calls for the remedy of 'a piercing pain.'^ Acts may be forgiven, but not even God Himself can forgive the hanger-back. 'At every instant, at every step in life, the point has to be decided, our soul has to be saved, heaven has to be gained or lost.'^ Hence probation, even though it may 1 Browning, Poems. 2 R. L. Stevenson, Poems, ' The Celestial Surgeon ' : cf. also Rev3i«-22. 3 R. L. Stevenson, Lay Morals, eh. iii.

  
    PROBATION 355 result for the time in the choice of evil, is the first step of the way that leads through purification towards perfection. The belief that this is the divinely appointed way for man finds its classic expression in the words of Job : ' He knoweth the way that I take : when he hath tried me, I shall come forth as gold.' ^ It may be objected that, in the case of Job at any rate, we see an instance of probation for purely theoretic interests. The drama represents Job s trials as being sent to supply an answer to the cynical question, ' Doth Job fear God for nought ? ' Here mere knowledge seems the end in view. But this is not really so. Two things must be remembered. First, Job's real devotion to, and trust in, God were practically tested, and the issue of his probation was a far higher, more deeply rooted, type of goodness than was possible to the merely prosperous. God-fearing man who is first depictea. His choice of the good becomes a perfect passion for right. Besides, ' the more righteous the man, the more urgent the demand for a testing experience.'- And, secondly, even if the testing had been unnecessary for Job himself, the results are never limited to the individual. ' Piety and prosperity must sometimes be dissociated, if it were only to let piety have an opportunity for evincing its sincerity,' and to ' silence douot as to the reality of goodness.'' And the effects go even further than this, as the language of St. Paul makes abundantly clear.'* We have seen, then, that this life is meant to be a stage in the progi-ess towards perfection, through probation ana purification of the Avill and character. ' It looks as if this strange life of ours were made only for character. . . . For all other purposes — the making of fortune, the enjovment of pleasure, the securing of worldly wealth or position or fame — this is a life ill-adapted. The flux of things, the uncertainties of fate, the varied unforeseen combinations of circumstances adverse to or destructive of health or wealth or happiness — all these make life a place obviously not formed primarily for these ends, the attempt to gain which is so easily and often thwarted, and which, even when gained, are held on so uncertain a tenure. This is really not the world for worldliness. But ... all these conditions — this flux, this risk, this uncertainty— are the very conditions that help to form character. They make just the discipline b.v which a man may become tender and spiritual, patient and humble, unselfish and lo\ing. The circumstances of life may defeat all other ends, but they cannot defeat, and they even must contribute towards, this end ' (P. Carnegie Simpson, The Fact of ChrUst, London, 1900, p. 82f.). But we do not yet see probation taking effect in the complete purification of character, much less in its perfection. ' Life, as we know it, does not give ftill scope for the working out of individuality, ethical or intellectual.'* The gradual perception that this is so leads to two alternatives : either to a form of pessimism which stops short with the couA'iction that ' All my life seems meant for fails,' or to a belief in immortality — a belief that is due not to a selfish desire to ' call into being a new world to redress the balance of the old,' or to a mere craving for continuance, but a belief that is seen to be not so much a postulate as a positive implication of morality. A spiritual being cannot be a mere temporary phenomenon. And probation, taken in its deepest implication, seems essentially a process that demands a sphere of completion. "NVe can scarcely conceive that it should stop short with the bare judgment that the subject of the testing, having failed to discern its true meaning, is useless and unfit for the purpose it was meant to serve, and is therefore to be left as a ' castaway. ' It is possible, of 1 Job 2310. 2 A. B. Bruce, Moral Order of the World, London, 1899, p. 239. 3 lb. p. 241. * Cf. 1 Co 49-16, 2 Co 18 45-12, ph 112-14, Qol 123- 24. 5E. M. Caillard, IndividiuU Immortality, London, 1903, p. 65. course, that the probation of a nation does stop short at suc4i a point. But the case of the individual is scarcely parallel; here we do not judge that hia value consists only in hLs capacity to be an instrument, and that, if at a given point he is a failure in this respect, no further eflbrt will be made by his Creator. The relation of man to God is not exhausted by the category of the clay and the potter. Each individual is in himself of inestimable worth to God, at least from the Christian point of view. Probation, then, demands a future life for its completion, both for those in whose case the results are already evident and for those who as yet are still blind to spiritual issues. But, even with regard to such, ' life beyond death holds hope, the hoj)e that under other conditions, through otner experiences, the awakening may come, evil be renounced, and good chosen.'^ Such speculations, such deepest hopes, only serve to emphasize the supreme significance of that probation which is the key to temporal experience. After all, it is first for its illumination of the present that the theory has value. The belief is a marked characteristic of Browning's philosophy of life. A brief analysis of the argument of a poem, Easter Daij, which is typical in this respect may help to throw some light on the doctrine itself. ' How very hard it ia to be A Christian I ' is the exclamation which opens the dialogue. In the admitted hardness lies the test ; were it easy to be a Christian, easj' to the flesh, to the mind, or to the spirit, it would be comparatively valueless. The difficulty is to see vividly and acutely, to grasp once for all, the relation between the finite and the infinite. Hence the need for faith. Now faith demands, not proof, but probability ; it is satisfied ' So long as there be just enough To pin my faith to, though it hap Only at points : from gap to gap One hangs up a huge curtain so, Grandly, nor seeks to have it go Foldless and flat along the wall.' But the 'faith' that is a mere balancing of probabilities and choice of that which in the long run may prove to be the most profitable is by no means the true faith consisting in that strenuous attitude of will which is demanded by the facts of life as we find it. It is not to elicit a merely intellectual and cold selection of ' the safe side ' that we are set in the midst of all that the world has to offer. To one who can penetrate beneath ' the shows of things ' issues the most profound disclose themselves. To the purged eyesight it becomes a marvel ' why we grudged Our labour here, and idly judged Of heaven, we might have gained, but lose ! ' Such an one recognizes, in a moment of sudden, intense illumination, that the failure to choose heaven means choice of the world, that the refusal to renounce the finite and transitory is the rejection of the Infinite and Eternal, of which they are the shows and symbols. ' This world, This finite life, thou hast preferred, In disbeUef of God's plain word, To heaven and to infinit}\ Here the probation was for thee. To show thy soul the earthly mixed With heavenlj', it must choose betwixt.' He finds that neither nature, nor art, nor culture, nor even love itself, taken as complete in itself, is enough to satisfy the spirit's hunger. The infinite hunger of a soul cannot be satisfied with the things of sense.^ God alone is great enough to satis^ the heart of man. As St. Augustine says, ' Tu fecisti nos ad Te, Domine, et inquietum est cor nostrum donee requiescat in Te.' But God does not force this truth on any one ; He sets us here to learn it for ourselves, through a manifold experience, upheld by the confidence that He is dealing with us as with sons.' ' And so I live, j'ou see, Go through the world, try, prove, reject, Prefer, still struggling to effect My warfare ; happy that I can Be crossed and thwarted as a man,  1 Caillard, p- 92. , . , ^ r, ,• ■ 2 Henry Jones, Brouming as a Fhilosophxcal and Meitgious Teacher, Glasgow, 1912, p. 83. 3 Cf. He 127.

  
    356 PROCESSIONS AND DANCES Not left in God's contempt apart, With ghastly smooth life, dead at heart, Tame in earth's paddock as her prize.' This constant silent process of insight, of judgment, of appreciation and choice, is our probation. To be ali\'e to its reality and significance is to interpret experience from the point of view of the man who judges the finite ' sub specie teternitatis. ' Literature. — This has been cited throughout the article. F. R. Shields. PROCESSIONS AND DANCES.— I. PROCESSIONS.— In the history of social ritual the procession occupies an important place. The most cultured and the most primitive society known to us alike lay stress on what is in the first instance merely the act of moving a body of the people from one place to another — a social mobilization or route-march, conducted with solemnity or in accordance with the emotions expressed by the purpose of the movement. Similarly, the return home is of a ceremonial character — a recession. Using the term ' worship ' in the wide sense of all solemn social action, we may regard procession as being in itself an act of worship. Besides the primary use of procession as a means to an end — the celebration of a particular ceremony — procession may have virtue in itself, and express a particular emotion or idea, or produce a particular effect. Again, it may serve to do honour to a person or thing carried in procession, or to exhibit to society the actual persons engaged. But these purposes cannot always be distinguished, and in many cases they are combined. 1. Types of procession. — Procession being employed for practically all social ceremonial, it is unnecessary to enumerate every ceremony served by it, but some types may be mentioned in which procession as such is emphasized. Ceremonies which bind the individual life to the social, by making solemn the various physical crises, usually accompany in all cultures circumcision, marriage, burial, and the like. The lowest cultures, however, such as that of the Central Australians, do not celebrate these to any considerable extent, if at all. But at the stages represented by the ancient Hebrews, Greeks, and Italians, mediaeval Europe, and modern Egypt, these and other occasions are emphatically celebrated, and the procession is an important feature. Some of these peoples may be said to live processionally. Very complete examples may be seen among the Chinese and the modern Egyptians.^ Among funeral processions that of the ancient Roman nobiles is remarkable. The dead man was accompanied by all his ancestors, represented by persons resembling them in form and stature and wearing wax portrait masks (imagines). In Western civilization the funeral and the wedding processions survive in some completeness, while those celebrating other life-crises are more or less obsolete. As social organization develops, the solemnity of the procession is applied (1) to the economic operations on which the existence of man depends — agriculture, owing to its sedentary character, being conspicuous for this feature of celebration — and (2), as social operations are gradually differentiated, to the various subdivisions of activity — religious, legal, social, royal, and even athletic. 2. Earlier processional forms. — The earlier forms of these applications throw light upon the meaning and purpose of procession. To expel the demon of cholera, a Chinese population marches in procession, with music and dances." In such a case tlie idea is probably that of a demonstration 1 See J. J. M. de Groot, The Religious System of China, Leyden, 1892 ff., passim, and E. W. Lane, Manners and Customs of the Modern Egyptians, London, 1895. •- De Groot, vi. 981 f. in force, to show the strength of the community. In a more elaborate form we have the procession of the Roman Salii. The priests of this college were armed with peculiar helmets, shields, and staves, and their processional ritual was obviously a military pantomime, intended to overawe the demons of blight and infertility. ^ The processions of the Perchten in Austria were of a similar character.^ It is possible that, besides their minatory aspect, such mobilizations of the people were intended to disseminate the virtue of vegetation-spirits, who may have been represented by certain of the performers. ** Many processional rites have the object of exhibiting sacred things and distributing their potency. Thus, in the ancient Greek world, the ' gardens of Adonis,' a vegetation-charm, were carried in procession. 4 In Egypt at the festivals of Osiris women carried in procession phallic images of the god, perhaps as ' a charm to ensure the growth of the crops.' s Greece and India have similar phallic processions. But the meaning of the symbol may be simply minatory. The human sacrifice of the Khonds of Orissa, the meriah, is clearly an agricultural charm, and his virtue was distributed to the inhabitants in solemn procession. 6 What Frazer terms ' the form of communion in which the sacred animal is taken from house to house, that all may enjoy a share of its divine influence,' is well illustrated by the rite of the Gilyaks. The sacred bear is taken in procession 'into everj' house in the village, where fish, brandy, and so forth are offered to him. . . . His entrance into a house is supposed to bring a blessing.''' The Hebrew Ark of the Covenant carried in procession served both as a protection and as a blessing. The carrying of sacred sheaves, trees, and other innumerable symbols of corn and wine is a regular practice of agricultural ritual, which Frazer has abundantly illustrated. 3. Civic and religious processions. — The processional ' beating of the bounds ' seems to have had primarily a purificatory intention. Processions of a disciplinary character, to inspire respect for law and custom, and so forth, are frequently combined with pantomime and mask-performance — e.g., by such 'societies' as the Duk-duk and Mumbo-jumbo. In such cases as the fall of Jericho in early Hebrew story there seems to be implied a belief that procession round an object not only hems it in but also dominates it. The converse idea, illustrated by some uses of the magical circle (q.v.), is that procession round an object protects it. This idea may perhaps exist in the customs of beating the bounds and of civic processions round the city area. Of this chaivacter are mayoral shows, though originally derived from gild-processions, celebrating both the gild and its patron, and the Panathenaic procession of ancient Athens, in which the sacred ^iephis of Athene served as the sail of the ship carried or drawn on rollers through the city, perhaps symbolizing the maritime power of the Athenian empire. Magnificent processions of athletes, horses, and chariots introduced the performance of the great ' games ' of Hellas ; and the modern revival of Olympic games includes the procession. When crime was still expiated in public, a procession attended the malefactor to the place of punishment and execution. In this case there was a striking contrast between the outlying rabble and the procession itself, which should be ' an organized body of people advancing in a formal or ceremonial manner.' 8 In modern times the procession is retained to dignify the law, royalty, parliament, civic and municipal functions, and is a special 1 GB^, pt. vi., The Scapegoat, London, 1913, pp. 245 ff., 250. 2 lb. p. 233. 3 lb. p. 250. 4 GRS, pt. iv., Adonis, Attis, Osiris, London, 1914, i. 236 f. B lb. ii. 112. 6GB3, pt. v.. Spirits of the Com and of the Wild, London, 1912, i. 246. 7 lb. ii. 190, 192, 316. 8 EBr^^, s.v. ' Procession,' xxii. 414.

  
    PROCESSIONS AND DANCES 367 instrument of public appeal by bodies with a grievance or desirous of demonstrating this or that political view. Friendly Societies and similar bodies make great use of it, and it is one of the chief instruments of the Salvation Army. Procession is a simple means either of honouring or of de<jrading a person. The triumphal entry of Jesus balances the procession to Calvary. The ' triumph ' of Roman generals was a very elaborate procession, including captives and spoils. It was remarkable for some peculiarities, wliicli, in the opinion of Frazer, constitute an impersonation by the victor of the Jupiter Capitolinus to whose temple he was borne in piocession. He wore the robes of the god, and his face was painted with vermilion. The custom survived the regal period into the republican. ^ 4. The procession in Roman Catholic ritual. — The procession and the recession, as modes of i)roceeding to and receding from a ceremony, and also as acts of worship in themselves, have always been of great importance in the organized religions. An exception is the Churches of the Reformation, which practically abolished, along with other ritual, every procession but the funeral, '■^ and this is more or less extempore, and not arranged by the clergy. Ever since Christianity, as early as the ■4th cent., adopted the procession from the existing religions, pagan rather than Jewish, and primarily for the funeral, the Roman Catholic Cluirch has exploited it thoroughly. Litanice, rogationes, and supplicationes were processional functions.' After the time of Gregory the Great the processional entry of the celebrant and the procession to the station became regular. In processions to the stations of the Cross the Saviour's route to Calvary is represented and symbolized. The procession of the blessed sacrament is an old Roman Catholic function.* The rulings of the Rituale Romanum (tit. ix.) must be noted, as showing the continuity of processional ideas. There are : ' (1) processiones generates, in which the whole ho<iy of the clerg-y takes part ; ('i.)proceisioiies ordinarice on yearly festivals, such as the Feast of the Ascension of the Virgin, the procession on Palixi Sunday, the litanue inajores and viinores, the Feast of Coriius Christi, and on other days according to the custom of the churches ; (3) processiones extraordinarice, or processions ordered on special occasions — e.g., to pray for rain or fine weather, in time of storm, famine, plague, war, or in quanmque tribulatiane — procession of thanksgiving, translation of relics, the dedication of a church or cemetery. There are also processions of honour — e.g., to meet a royal personage, or the bishop on his first entry into his diocese.' 5, The ' pardon ' of Brittany. — Processions of a special character or unusual interest are numerous. Purificatory processions through fire, or in which the people walk upon fire, occur in agricultural ritual.^ To the same sphere belong the processions of giant figures, carried to the burning, processions to the midsummer bonfires, and those in which torches are waved over the gardens and fields. "^ The carnival processions of France and the pardons of Brittany are remarkably developed. The latter play an important part in the religious and social life of the people.' In Normandy such festivals are rare ; in Flanders they survive partially in the Kermesse, e.g., of Brussels. It has been suggested that the Breton pardon is a survival of pagan feasts of the dead. But in the most famous, that of Notre Dame de Bon Secours at Guingamp, held about midsummer, there is certainly a connexion with the agricultural ritual of fire, the central act of the night procession being the lighting of a huge 1 GBS, pt. i.. The Magic Art, London, 1911, ii. 174 f. 2 £Brii xxii. 416b. 3 Du Cange, Glossarium, Niort, 1886, s.v. ' Processic' •» H. Thurston, in CE, s.v. ' Processions,' xii. 447 if. 5 GB3, pt. vii., Balder the Beautiful, London, 1913, ii. 4. B Ih. ii. 33, i. 107, 110, 113 ff., 184 £f. " The term ' pardon ' is an application to the whole festival of a particular detail, not necessarily the primary feature, viz. the absolution obtained after piljjrimage to the shrine of the saint. lire in the chief place of the town.' The pardon ajjtly links togetiier pilgrimage and proces.sion. It illu-strates equally well the early connexion of religion with all spheres of social life. Fairs of all kinds are held during the pardon, and merrymaking is interpolated between solemn functions. ' From far and wide the people crowd to this festival ' (the Pardon of Guingamp). The chief procession ia by night ; 'down every dark street flowed a double file of lights, each casting a bright reflexion on the face of the person who bore it Thus, most of the pilgrims being in black and their bodies not di.stingui.shablc from the darkness, it seemed a procession of whice-cajiped white-winged cherubs of various ages, floating in mid-air, while in their midst appeared rich banners, reliquaries, statues of favourite saints, and finally Madame Marie de Bon Secours herself, in embroidered satin and sparkling jewelled crown.' 2 Each parish proces.sion is accompanied by its clergy, who lead the .singing of ancient canticles. Tiie several processions, as many as can be accommodated in the available space, halt round tiie great wood-pile, which is solemnly set alight by the priests.* The Godiva procession and the Bezant jirocession of mediseval England seem to be developments of the 'ridings' or 'watches' connected with agricultural worship.* 6. Procession and the drama. — Before referring to the accessaries of procession and its development by aid of the drama into such complex forms as the pageant or trionfo, some details of method may be noted. The most elementary forms of ceremonial procession perhaps are supplied by the performers in the altherta (corrobborees) and intlchiuma dramas of the nativesof Central Australia. They march in single file, chanting. On certain occasions they trot, using a curious high action of the knee.' Perhaps the most artistically dignified of processions were those in which the Kai>r](p6pot maidens of Hellas figured as bearers of sacred tilings.^ Such processions as those of the Greek Maenads and Thyiades may be regarded as among the most emotional.'' The chorus of the Greek theatre came on the stage in procession (irdpoSos), and left it in recession (?|o5os). Mediaival village festivals have been divided, as regards method, into two classes : (1) the processional dance (e.g., in beating the bounds — this is the ' country dance '), and (2) the ' ronde,' or round movement round a worshipped object, such as the Maypole. Variation in the latter method was produced by moving either with or against the sun or clock, cleasil or withershins.^ The term of ' limping dance,' or halting rhythm, mentioned in tne OT, was characteristic of Hebrew procession ; hence the term Itajj applied to pilgrimage," which in essence is a prolonged procession. A typical order is supplied by the Rituale Romanum (tit. ix.) : 'Those taking part in procession are to walk bareheaded (weather permitting), two and two, in decent costume, and with reverent mien ; clergy and laity, men and women, are to walk separately. The Cross is carried at the head of the procession, and banners embroidered with sacred figures — these banners must not be of military or triangular shape. Violet is the colour prescrilied for processions, except on the Feast of Corpus Christi. The officiating priest wears a cope, or at least a surphee with a violet stole.' It was probably the lack of great theatres capable of accommodating the whole population, such as those of ancient Greece, that led the mediaeval peoples to make the • mysteries ' processional through the streets. The scenes were staged on moving platforms.'" Another reason was the 1 A. Le Braz, The Land of Pardons, Eng. tr., London, 1906, p. 22. - V. M. Gostling, The Bretons at Home, London, 1909, p. 23 f. 3 lb. p. 25. •J E. K. Chambers, The Medi^jeval Stage, Oxford, 1903, 1. llSf., 222. 5 Spencer-Gillena, pp. 173 fl., C18, and pasmm. 6 See L. R. Farnell, CGS v. 159. '' lb- PP- 153 f., I06. 8 Chambers, i. 164 f. 9 E. G. Hirsch, in JE, s.v. 'Dancing,' iv. 424 f. 10 C. Weatherly, EBr^i, s.v. ' Pageant,' xx. 450.

  
    358 PROCESSIONS AND DANCES natural tendency to make processions dramatic. Two converse causes thus helped to unite the procession and tlie stage. The 'ridings' on St. George's Day and other occasions were ' glorified ' by these pantomimic representations or dumbshow pageants.^ These culminated, or rather reached an artificial climax, losing their folkinterest, when Elizabethan artists elaborated the pageant and the Italians the trionfo. A conspicuous example of such processional exhibitions, though the scenes were not apparently always acted, is the dance of death, danse macabre, Todtenfanz, trionfo ddla morte. Cars, draped in black and white, were drawn through the streets. On these were the Angel blowing the last trump and Death with his scythe. Before and behind marched men robed in black and white, and wearing ' death masks.' Choirs chanted the Miserere.'^ This dance of death, and the possible origin of the Breton pardon in the funeral, taken with the fact that the earliest Christian procession was funeral, while it is to-day the latest to survive, show the funeral procession to be the most constant expression of the religious march. II. Dances. — Dancing and procession are sometimes confused terminologically — a result partly due to the existence of processional dances, or the enlivening of the procession by the dance. The heretic Albigenses called dancing the procession of the devil.* The bear dance {dpKTeia} of Athenian girls was probably processional rather than clioric.^ The 'dances' of the old Roman collegia, such as that of the Salii, were dignified processions with some variety of movement.* I. Physical and psychical aspects. — Dancing* is an instinctive mode of muscular expression of feeling, in man and many animals, especially birds. In the social life of the human race it has played a part which touches every activity of the individual and society. Dancing may be described as ' play ' in its absolute form. Rhythm is inseparable from its movements, as it is from any bodily function, and therefore belongs to it without saying. It is in the middle stages of culture that dancing is seen at its highest development. Here it is much more, and also less, than a ' poetry of motion,' or the ' silent poetry' of Simonides. It is rather life expressed in muscular movement. The human instinct of play is closely connected with the human love of excitement. The dance satisfies both, and its rhythmical character also makes it suitable for the expression of the most solemn and controlled emotions. It is at once the servant of Apollo and of Dionysus. Dancing, in the proper sense, consists in rhythmical movement of any part or all parts of the body in accordance with some scheme of individual or concerted action. As Aristotle remarked, dancing is imitative ; and in all its forms it is an artistic imitation of physical movement expressive of emotions or ideas. In its simplest terms it has been described as ' merely the voluntary application of the rhythmic principle, when excitement has induced an abnormally rapid oxidization of brain tissue, to the physical exertion by which the overcharged brain is relieved.' 7 The social importance of dancing depends on its instinctive causation and its results. It has been noted that the physiological effects of dancing 1 Chambers, i. 221, ii. 165 n. 2 0. G. Herbermann, in CE, s.v. ' Dance of Death,' iv. 617. » W. C. Smith and A. B. F. Young, in i'Brii, s.v. ' Dance, vii. 706h. * CGS ii. 436 ff. SLivy, i. 20; Quintilian, i. 2. 18; Seneca, Epp. 15 ; Macrob. Sat. ii. 10. 6 R. Voss, Der Tarn und seine Geschichte, Berlin, 1869, devotes twelve pages (3-15) to cited definitions of dancing. 7 £5^11 vii. 795». are identical with the physiological results of pleasure.^ ' Muscular movement, of which the dance is the most complex expression, is undoubtedly a method of auto-intoxication of the very greatest potency.' ^ 'A girl who has waltzed for a quarter of an hour is in the same condition as if she had drunk champagne.' * With regard to the muscular movements involved, the following has been observed of Kaffir dancing : ' The perfection of the art or science consists in their being able to put every part of the body into motion at the same time.''* Sergi notes that it 'touches every vital organ.'* Of the Marquesan girls Melville writes : They ' dance all over, as it were ; not only do their feet dance, but their arms, hands, fingers, ay, their very eyes seem to dance in their heads. In good sooth, they so sway their floating forms, arch their necks, toss aloft their naked arms, and glide and swim and whirl.' 6 ' Primitive dancing . . . embraces all movements of the limbs and body expressive of joy or grief, all pantomimic representations of incidents in the lives of the dancers, all performances in which movements of the body are employed to excite the passions of hatred or love, pity or revenge, or to arouse the warlike instincts, and all ceremonies in which such movements express homage or worship, or are used as religious exercises." 7 Groos speaks of the ' self-created world of the dance,' ^ in which the dancer realizes himself in a physical improvisation. ' The sensation of motion,' says Kline, is 'a pleasure-giving sensation,' and Aristippus defined pleasure as a 'gentle motion.'" On the physiological side dancing develops energy and releases it ; it promotes tumescence and effects detumescence. ' I have seen a young fellow's muscles quiver from head to foot and his jaws tremble, without any apparent ability on his part to control them, until foaming at the mouth, and with his eyes rolling, he falls in a parox3-sm upon the ground.' i" In both individual and social functioning the dance is thus a translative engine of emotional energy. Philosophy has noted tins, and Pythagorean mysticism found in it a replica of the movements of the stars in their courses, ' when the morning stars danced together.' Folk-lore has it that the sun dances on Easter Day. John Davies elaborated such fancies in his poem Orchestra (London, 1596)." The dance is thus a natural method of celebrating anything, and of expressing individual or social emotions or ideas. Primarily mere physical play, it has developed in many spheres, gymnastic and artistic, as a pastime, and as a sexual stimulus ; but in social evolution its main applications are the ceremonial and the dramatic, which of course may include various other functions of the dance. Thus, in the mimetic dances of the simpler cultures there are combined worship, drama, exercise, excitement, pastime, play, art. 2. Range of movements.— The range of movements in dancing is naturally very considerable, connecting on the one side with marching steps, ' parades,' and on the other with the gestures of the hands used in conversation. Metrical terms in versification are frequently derived from choric steps. In modern dancing as a pastime, movement is practically confined to the legs. But in earlier stages the rest of the body and especially the hands are employed. 1 G. Sergi, Les Emotions, Fr. tr., London, 1901, p. 330. 2 F. Lagrange, Physiology of Bodily Exercise, Eng. tr., London, ISSO, ch. ii. „ , , ^ c^ 3 lb ■ H. H. Ellis, Studies in the Psychology of bex, in., Analysis of the Sexual Impulse, Philadelphia, 1903, p. 44 f. ■» Ellis, loc. cit., citing W. C. Holden, Past and I'uture of the Kaffir Races, London, 1866, p. 274. 5 Sergi, p. 288. B Ellis, iii. 46, quoting H. Melville, Typee, London, 1903. 7 A'C/'ii vii. 795». 8 K. Groos, Die Spiele der 3}enschen, Jena, 1S99, p. 112. 9 AJPs X. [lh9S] 62. 10 Mrs. French-Sheldon, in JAl xxi. [1892] 366 f. 11 W. W. Skeat, Etym. Diet., Oxford, 1910, defines dancing 'to trip with measured steps.' This definition ignores all the body except the lower limbs. The word is connected with O.H.G. tinsen, 'to draw or drag forcibly," ' to trail along.'

  
    PROCESSIONS AND DANCES 369 The typical Malay movements are shuffliiiff of the feet and swaying of the liariils.l An old Koman writer speaks of the ' eloquent hands ' of a pantomime dancer.^ The funeral dancin<r in ancient E;,'vpt intluded a curious outward twistintf of the hands raised above the head.3 The dancing of the Indians of Guiana ' consists chiefly in stamping on the ground, and staggering in different attitudes as if intoxicated.-* Movements uf tlie trunk are conspicuous in ancient and primitive dancing. National and racial ditierences in method are not fundamental, and the use of music and of paraphernalia, sucli as weapons and scarves, is an obvious aid to physical expression. Most of the ancient Greek ball-games were dances. In a Malay dance the performers carry sheaves of areca-palm flowers, to which their movements give the appearance of being alive.* In some of its aspects artistic dancing borders on the acrobatic and the juggling arts. The majoritj' of social religious dances, on the other hand, are more akin to the procession, and consist largely of processional dancing, evolution, or pantomime. That dancing is a development of physical play is shown by the familiar fact that some animals, especially birds, dance, not only as a method of courting, but at other times, as an individual expression of play, often combined into social dancing. 6 The dance of the argus pheasant, the ' waltz ' of the ostrich, the bowing and scraping of the penguin, are well known. It has been observed that "animal dancing is very human-like in appearance.7 Insects and birds perfonn air-dances, and fishes water-dances. Dancing on skates is man's use of another element. A dance of the Timagami Algonquins will typify the ordinary pastime dance of the simpler peoples and of peasantiy generally. ' The common Round Dance is an outdoor performance generally performed at the camp. One man sings any one of a set of tunes, which seem to be mostly improvisations in which humorous passages are often introduced, accompanying himself upon a drum which is suspended from the branches of a tree. The dancers form a circle, generally with the men at the head of the line, some carrying rattles. Then they begin trotting around to the left quite close together, in time to the music. There is very little form to the dance. It seems to be for the most part merely a form of amusement in which women and children join for' the sake of excitement. At irregular intervals the dancers may face right about and circle in the opposite direction a few turns.' * This and other dances of the Timagami were still being performed in the ordinary course at the time of writing. 3. Auto-intoxication and ecstasy. — The powerful neuro-muscular and emotional influence, leading to auto-intoxication, is the key both to the popularity of dancing in itself and to its employment for special purposes, such as the production of cerebral excitement, vertigo, and various epileptoid results, in the case of medicine-men, shamans, dervishes, prophets, oracle-givers, visionaries, and sectaries even in modern culture. The similar results attainable by the normal person indicate that the dance with its power of protlucing tumescence was the ' fundamental and primitive form of the orgy.'^ The effect of dancing ' among the spinning Dervishes or in the ecstatic worshij) of Bacchus and Cybele amounted to something like madness.' '" It is probably due to some instinctive appreciation of these efiects, as well as to the similar desire to retain self-possession and dignity, which is one of the chief causes of aversion from intoxication generally, that the ancient Greeks and Romans and many Oriental peoples confined dancing to professionals. Socrates danced 1 W. W. Skeat, Malau Magic, London, 1900, p. 459. 2 L. C. Purser, in .Smith's D!ct. of Gr. and Rom. Antiq.3, S.v. ' Pantomimus,' citing Cassiodorus, Var. iv. 51. 3 Lilly Grove (Mrs. J. G. Frazer), Dancing, London, 1895, p. 16. 4 W. H. Brett, Indian Tribes of Guiana, London, 1868, p. 349. 5 Skeat, Malay Magic, p. 466 f . 6 Grove, p. 16, referring to Darwin and W. H. Hudson ; Ellis, iii. 23ff., 29-34, citing authorities. 7 Ellis, iii. 34. 8 F. G. Speck, in Geol. Survey of Canada, Ottawa, 1915 {Museum Bulletin, no. 18, p. 70). 9 Ellis, vi.. Sex in Relation to Society, Philadelphia, 1910, p. 222. 10 EBi-u vii. 795». for exercise only. Cicero observes that no gentleman dances unless intoxicated or mad : ' Nemo fere .saltat sobrius nisi forte insanit.'' The Bororo medicine-man, by dancing and singing for several hours and by incessant smoking, works hitnself up into a state of ecstasy.'- In European folk-Tore it was believed that witches danced unholy dances.3 The Hebrew prophets often availed themselves of this method of inducing inspiration.* The spinning of the dancing dervish is paralleled by the ' dancing manias' of the Middle Ages and the performances of the Shakers in more recent times. The howhng dervish would cut himself with knives and eat live coals. He was ' unconscious of the acts of his body.'* Russian sectaries, such as the Khlysti, produce religious excitement by wild dancing.6 To induce possession it is a favourite method among all classes of shaman ; and it was practised for this purpose by African kings.'' 4. Courtship and dancing.— Just as the male bird of several species parades and dances before the female, with the object of producing tumescence botii in himself and in her, .so to the savage dancing is the chief means of courting a woman, and for the same reason. In both bird and man the 'intention' is unconscious; it is prompted and engineered by instinct. The 'showing off' of modern youth is equally instinctive. The dancing of the modem ball-room is of course one of the recognized means of bringing young people together. It is a refined form of stimulus, though, when the waltz was introduced into England about a century ago, it caused much popular indignation,* due mostly to the detail of nmtual clasping by the dancers, practically unknown till then in social dancing. It is stated that the waltz was originally the closing act of a dramatic dance representing the 'romance of love, the seeking, and the fleeing.'* In New Guinea courtship no words are spoken. The suitor, on convenient occasions, dances before the girl, making athletic bounds, and going through the movements of spearing and the like.io Conversely, the Minnetaree girl dances and then taps on the shoulder the man of her choice.^l In Torres Straits, as elsewhere, a good dancer is admired by the women.i- Here, as in masculine admiration for women-dancers, may be seen an example of how art and sex interact. The Australian natives, like many primitive peoples, celebrate with dancing various social ceremonies and solemn meetings.^s This is often in group-formation, men and women vis-d-vis. Licence generally follows. Many peoples perform such dances at ceremonies celebrating sexual crises — e.g., the Kaffirs at circumcision and marriage. n It is significant that intercourse of the sexes also follows group-dancing in Australian celelirations of peace, i' In pastime dances for purposes of courtship or artistic dances for the excitement of spectators appropriate movements are naturally employed in the earlier societies. The Nias women emphasize the curves of the body, and undulate the flanks. A sarong is wound and unwound over the face and breast. k* This is a typical ba.sis for many such dances among various peoples. The hula-hula of Tahiti "and the danse de ventre of N. Africa are well-known examples. 5. The war-dance. — The primary aim of the war-dance seems to be the development of physical excitement, and consequently courage, in the dancing warriors, and, secondarily, as magical ideas attach themselves, the aim of frightenin'' the enemy by a demonstration of violence is added. But, throughout, the practical but unconscious result for the savage regiments is drill and a reliearsal of attack. The latter meaning also takes on the notions of imitative magic. In the same way a modern peasant soldier, rehearsing an 1 Pro Murena, vi. [13]. 2 GB3, pt. iv.. Spirits of the Com and of the Wild, ii. 72. 3 lb., pt. vi.. The Scapegoat, p. 162. * E. G. Hirsch, in JE, s.v. ' Dazicing,' iv. 425 ; cf. 1 S lO^Of1920.;;4. 5 H. B. Tristram, Eastern Cvistonus iJi Bible Lands, London, 1894, pp. 207-210; D. B. Macdonald, in £Brii, s.v. 'Dervish,' viii. 75 f. 6 GB-\ pt. i.. The Magic Art, i. 408. 7 lb., pt. iv., Adonis, Attis, Osiris, ii. 192 f. 8 Bvron, The Waltz, London, 1813. 9 Ellis, vi. 48. 10 R. E. Guise, in JAI xxviii. [1899] 209, 214 f. HE. James, Expedition to the Rocky Mountains, 1819-SO, under Major Long, London, 1823, i. 337. 12A. C. Haddon, in J.l/xix. [1890J394. , , . ,■ 13 E. J. Evre, Journals of Expeditions into Central Australia, London, 1S45, ii. 235 ; W. Marsden, Uist. of Sumatra, London. 17S3, p. 230 ; JAI xxiv. [1894] 174. 13 JAI xxiv. 174. n Holden, p. 192. 1« E. Modigliani, Un viaggio a Nias, Milan, 1S90, p. 549.

  
    360 PROCESSIONS AND DANCES attack or practising with the bayonet, may imagine that he is actually fighting the spiritual forms of the enemy or some vague ghostly foe. There can be little doubt that the war-dances of barbarous peoples and even those of the ancient Spartans were, unconsciously, rehearsals of battle.^ War-dances are perfoi'med also for the purpose of combating supernatural influences of any kind. The Arunta of Australia, after returninf;: from an expedition of vengeance, dance an excited war-dance, by way of repelling the ghost of the man whom they have executed. 2 In agricultural ritual the evil influences of blight, bad weather, and general infertility with its various causes are often assailed by a war-dance or similar demonstration. Thus, in ancient Italy, ' the dancing priests of the god [Mars] derived their name of Salii from the leaps or dances which they were bound to execute as a solemn religious ceremony every year in the Comitium. . . . Similar colleges of dancing priests are known to have existed in many towns of ancient Italy.''* But their dancing was a war-dance with curious weapons (see above), more potent, doubtless, for expelling demons of infertility* than their high leaps were for making the corn grow high. The natives of French Guinea prepare the fields for sowing, thus : ' Fifty or sixty blacks in a line, with bent backs, are smiting the earth simultaneousl}' with their little iron tools, which gleam in the sun. Ten paces in front of them, marching backwards, the women sing a well marked air, clapping their hands as for a dance, and the hoes keep time to the song. Between the workers and the singers a man runs and dances, crouching on his hams like a clown, while he whirls about his musket and performs other manoeuvres with it. Two others dance, also pirouetting and smiting the earth here and there with their little hoe. All that is necessary for exorcising the spirits and causing the grain to sprout.' 5 A remarkable Greek parallel to this is the agricultural ceremony of the ancient Slagnetes and Jinianians termed Kapnaia. Men ploughed and sowed, but acted as on the alert against robbers. The drama ended in a conflict and the repulse of the enemy. 6 The old English morris-dancers wore bells fastened to their legs to frighten away evil spirits.'' 6. Agricultural dances. — In many such ceremonies at the operations of agriculture the movements of the performers may be supposed to stimulate, by the action of imitative magic, the groAvth of the cro])s, or the performers may be supposed themselves to represent the spirits of vegetation, and by their presence to disseminate virtue and fertility. It is not impossible that such ideas should have been combined. Many European cases are thus explained by Frazer : They are ' intended both to stimulate the growth of vegetation in spring and to expel the demoniac or other evil influences . . . and these two motives of stimulation and expulsion, blended and perhaps confused together, appear to explain the quaint costumes of the mummers, the multitudinous noises which they make, and the blows which they direct either at invisible foes or at the visible and tangible persons of their fellows.' 8 Where, however, the operations of agriculture are ceremonially imitated, the stimulation is probably not so much from tlie supposed presence of the corn-spirits or from any precise action of imitative magic as from the actual, practical result of a rehearsal, the instinct to which comes naturally from the human tendency to imitate and dramatize — in simpler terms, to play. Among the later developments of this instinct into 'magical' applications the most important seems to be the production of movement (or growth) in nature, following upon the movements of man. Many ' sympathetic ' rites are explained by this idea, which is derived straight from the psychology of the dance. 1 On war-dances see F. de Menil, Hist, de la danse d travers les ages, Paris, 1905, pp. 217-235. 2 Spencer-Gillenii, p. 493 fl. ^ GB^, pt. vi.. The. Scapegoat, p. 232. 4 /ft. p. 234. 5 O. de Sanderval, De V Atlantiqve. au Niger par le FoutahDjallon, Paris, 18S3, p. 230, quoted in G£3, pt. vi., The Scapegoat, p. 235. 6 G. E. Marindin, in Smith's DM. of Gr, and Rom. Antiq.^, s.v. 'Saltatio,' ii. 593. 7 GB3, pt. vi., The Scapegoat, p. 250 f. On morris-dancers see E. K. Chambers, i. 195, where the most probable derivation of ' morris ' is given, from Morisco, a Moor, in reference to the blackened faces of the mummers. 8 GBS, pt. vi.. The Scapegoat, p. 251 f. Thus, appointed, though ceremonial, overseers may very practically inspire the workers and instruct them in the details of their work. In modern slang, they cause not only nature but the workers also to ' get a move on ' by themselves moving. The Cora Indians of Mexico at their sowing-festival depute two old women to represent the goddesses of sowing ; they imitate in dancing the operations of digging and placing the seed.i This kind of description may fairly represent the belief of the informants at the time, but, in view of the previous considerations and of others to be stated, it is probably one of the late sophistications of which folk-lore is full, and which obscure the natural origin of many social customs and ceremonies. The Motu of New Guinea dance that ' there may be a large harvest. If the dancing is not given, there will be an end to the good growth.' These people hold that every dance has some material result; 'no dances are useless.' 2 The Kayans of Borneo dance in order to bring to the fields from its distant home ' the soul of the rice.' * Simple folk have not always a reason to give for their instinctive acts, nor is it possible always to assign a reason except instinctive reaction to this or that desire. But the cases just cited fall in with others, which may be described as merely persuasive in intention. The dancer seems to be saying, ' I am energetic and am proving it ; I pray thee, do likewise.' The idea that to be busy oneself will inspire other persons or things to be the same is the psychological explanation of many of these 'magical' processes, especially the 'sympathetic' In Scotland the farmer's wife danced at the harvest festival with 'the sheaf on her back.* In the Danzig district the people dance round ' the Old Man ' (the last sheaf), or the woman \\ho bound it dances with ' the Old Man." * Dancing at agriciiltural festivals round a sheaf, tree, or pole, the May trea and the like,^ is the commonest of those folk-dances which combine ritual with pastime. Dancing round an object may apparently have an honoritic intention. The following is a type of a large number of agriciiltural dances : To ensure a tall crop of hemp, it is the custom among the peasants of Franche Corati, Transylvanian Saxon.v, Baden, and Suabia to dance with high leaps. So in the case of flax and various cereals.? In such customs as this the notion that the higher the jumping the taller will be the crop is probably an after-thought. There are numerous rites in which the sexual activity of human beings is suj>posed to assist the fecundity of nature. Sexual processes are often imitated in the dance, and may lead to magical ideas. Thus, the natives of N.W. Brazil imitate in dance the act of procreation and 'are believed to stimulate the growth of plants.' 8 Such dances seem to be in origin rather celebrations of the season or its work than magical charms, and, when the magical meaning is added, it is probably only half-serious. The permanent and original element is the vigour and movement of the dancers, representing tlie workers. At the Matabele festival of the new fruits the soldiers danced round the king, who sometimes joined in. ' When he did so, the niedioine-men and their satelliti's, armed with thorn-bushes, rushed about among the dancers and incited them to fresh efforts by a vigorous application of the thorns to the bodies of such as seemed to flag. The king's wives also sang and danced before him in long lines, holding the marriage-ring in their right hands and green boughs in their left.' Similarly at the Kaffir corn-festivals generall.v ; in one of tliese the king dances ' in a mantle of grass' or 'of herbs and corn-leaves. This mantle is 1 GB3, pt. vi., The Scapegoat, p. 23S, quoting K. T. Preuss, Die Nayarit-Expedition, i., ' Die Ueligion der Cora-Indianer,' Leipzig, 1912, pp. xcviii f., 61 ff. 2 J. Chalmers, Pioneering in New Guinea, London, 1887, p. 181 f. 3 GBS, pt. v.. Spirits of the Corn and of the Wild, i. 180. 4 lb. i. IGO. 5 iij_ i. 219. 6 (?£3, pt. i., The Magic Art, ii. 47, 52, 55, G5. 7 lb. i. 138 f. 8 76., pt. v., Spirits of the Corn and of the Wild, i. 111.

  
    PROCESSIONS AND DANCES 861 afterwards burnt and its ashes are srattered and trodden into the ground by cattle.'' Here tlie king acts as master of the ceremonies in a cekbration of harvest. It is unnecessary to suppose that he dt-rinitely represents a corn-spirit ; his costume is naturally adapted to the occasion. 7. Magical dancing-.— The notion that dancing by rea.son of its vigoroii.s movement can induce iiiovement in the environment is illustrated by curious customs employed for rain -making. In Morocco baU-cames of the hockey tjpe are played for this purpose ; the rapid movements of the ball and the players are supposed to induce movement in the clouds.^ Another case of ceremonial movement (which is of the essence of magical dancing) is that of the rain-maker of the Australian Arunta. To produce a shower of rain, he goes through a curious process of (l^uivering in his body and legs, while his assistants chant in time with his movements. At day-break he makes a final and exhaustive effort.-* It has been suggested that the crane-dance (7^pai'os) of Greek mythology records a magical dance for assisting the progress of the sun. This case is complicated. ' When Theseus landed with Ariadne in Uelos on his return from Crete, he and the young companions whom he had rescued from the Minotaur are said to have danced a mazy dance in imitation of the intricate windings of the labjrinth ; on account of its sinuous turns the dance was called " the Crane." ' In various parts of the world, pantomimic dances have imitated the tlight of birds. This niay be the cAse here. A similar dance was practised by the Romans, as ' the Game of Troy.' The maze-scheme for dancing evolutions, however, is quite common, and would easily attach to itself famous names and exploits. Frazer suggests that the intention of both was to imitate, and so to assist, the sun's progress through the sky."* The data are insufficient to analyze such cases as that of the king of Onitsha, on the Niger, who danced annually before his people, possibly to show his physical fitness.* But, certainly, throughout what may be called the positive applications of dancing, personal vigour is demonstrated and invites attention. In many customs it may be said both to compel attention and to invite imitation. Some applications of the dance are ' sympathetic ' in the natural sense, without being necessarily magical. Thus, it is recorded of old Madagascar that, ' while the men are at the wars, and until their return, the women and girls cease not day and night to dance. . . . They believe that by dancing they impart strength, courage, and good fortune to their husbands.' » So Yuki women danced continuously that their men might not be weary. 7 These very natural practices, such as children would instinctively develop, are not primarily magical. On the Gold Coast, when a battle is expected, the women at home have a kind of sham fight, in which the}' cut to pieces green gourds, as if they were the enemy. 8 The wives of soldiers, in all ages, have shown a fundamental desire to be fighting by the side of their husbands. Dancing very frequently accompanies the funeral, and no less frequently is performed at or round the death-bed. These customs are still found to-day among the peasantry of Spain, France, and Ireland, as well as among such natives as those of the E. Indian islands, and N. and S. America." Various beliefs attach to this application of the dance. The Gauchos dance to celebrate the dead person's entrance into heaven. 10 In 1879 the congregation of a coloured church in Arkansas danced for three nights round the grave of their dead pastor, trj-ing to bring him back to life.n 1 GB^, pt. v.. Spirits of the Com and of the ^Yild, ii. 70 f., C6 fl. 2 E. Westermarck, Ceremonies aitd Beliefs . . . in Morocco, Helsingfors, 1013, p. 121 ff. 3 Spencer-Gillen^s p. 189 ff. * GBS, pt. iii., The Dying God, London, 1911, p. 75 ff., quoting Plutarch, Theseus, 21 ; Julius Pollux, iv. 101. 5 lb., pt. ii.. Taboo, London, 1911, p. 123. B E. de Flacourt, Hist, de la grande Isle Madagascar, Paris, 1G5S, p. 97 f. 7 S. Powers, Tribes of California, Washington, 1877, p. 129 f. 8 A. B. Ellis, The Tshi-speaking Peoples of the Gold, Coast, London, IfeST, p. 226. 9 Grove, pp. 4, 15, 19, 41, 61 f., 75-79, 116f., 185, 275, 291, 329. 1" R. B. Cunninghame Graham, In Sat. Rev., Christmas suppl., 1896, p. 17. 11 JAFL i. [1896] 83. 8. The religious dance. — Dancing as a form or part of religious worship is a natural phenomenon, whatever may be the precise meaning or application of the particular occasion. In early Christianity bishops led the faithful in the sacred dances both in the churches and before the tombs of the martyrs. The practice was forbidden by the Council of 692, but the prohibition was ineti'ective. Centuries later the Liturgy of Taris included the rubric, le chxinoine ballera mi premier psaume. As late as the 18th cent, dancing by the priests on saints' days was practised in French provinces.* The various ideas connected with dancing will be found latent in the religious dance. When David danceil l)efore the Ark, the act no doubt meant .something more than the desire to honour tlie sacred object. In some ca.ses where the intention is certainly to ' move ' the deity, the vigorous movements of the dancer make the dance a real form of prayer. The following e.\aniple is suggestive : The Tarahumare Indians of Mexico hold that ' the favour of the gods maj- be won by what for want of a better term may be called dancing, but what in reality is a series of monotonous movements, a kind of rhythmical exercise, kept up sometimes for two nights. By dint of such hard work they think to prevail upon the gods to grant their prayers. . . . TheTarahumares assert that the dances have been taught them by the animals. . . .• Dance with these people is a very serious and ceremonious matter, a kind of worship and incantation rather than amusement.'2 The honorific element pervades many customs. In some cases it is direct. Thus, among the Timagami Indians the feast-dance is 'a celebration in honour of someone who has provided a feast for the camp. The guests are invited in the afternoon, and the food is shared from a common place where it has been spread upon the ground, each guest being provided with his eating utensils. Tobacco is distributed after the feast. When evening comes on, the chief performs the feast-dance in honour of the donor. He wears some extra apparel and carries a drum in his hand to accompany his singing. . . . WTiile singing the feastsong, inserting a few words at times in honour of the feastmaker, and drumming, he dances before the assembly. Soon he Uireads his way in and out amongst the peojjle, continuing his song, and when he has gone through the ranks of the spectators lie dances back to the feast-ground and ends his dance. '^ 9. Pantomimic dancing. — From the point of view of a'sthetics dancing may be described as muscular music. Like music, it expresses primarily itself ; secondarily it expresses whatever is within the scope and material of the art. In this secondary function dancing is pantomimic. The pantomimic has the longest history of all forms of dancing. It is highly developed in the lowest cultures, such as the Australian, and it is popular in the highest civilizations of to-day. Like other forms, it is applied to various purposes and on various differing occasions. Many other forms (see examples cited above) are pantomimic. Practically all the ceremonial of the Arunta and other Australians is pantomimic, and special ornamentation and dress are usual accessaries.* A good deal of mysticism is attached to the masked dances or pantomimes which have had so remarkable a development among the natives of N.W. America. They represent incidents in the lives of the guai'dian spirits of the tribe. ' The gift ' of a dance ' means that the protiige of the spirit is to ]ierform the same dances which have been shown to him. In these dances he personates the spirit. . . . The obtaining of the magical gifts [e.g., the 'death-bringer,' and the water of life, as well as the dance itself] from these spirits is called lokoala, while the person w ho has obtained them becomes naualaku, supernatural, which is also the quality of the spirit himself. The ornaments of all these spirits are descril)ed as made of cedar bark, which is dyed red in the juice of alder bark. They appear to their devotees only in winter. '3 In so far as any worship is connected with such animal-dances, they will involve various religious emotions. 1 Sat. Rev., 18th Jan. 1896, p. 52. . 2C. Lumholtz, U7iknoicn Mexico, London, 1903, i. 330f. 3 Speck, p. 27 f. * Spencer-Gillen^b pa«8,™ 5 f: Boas, in Report U.S. Sat. Hist. Mus. for lt>9o, Washington, 1897, p. 396.

  
    362 PRODIGIES AND PORTENTS Thus, if no reason is given, we assume that, when the Yuchi Indians in some of their dances imitate the movements and cries of their totem-animals, they are doing them honour.! The Zuiii dance before sacred tortoises may be ' to intercede wth the ancestral spirits, incarnate in the animals.' ^ The secret societies of the Nass River Indians possess as heirlooms ceremonial dances in one of which the performers practise cannibalism ; in another they eat dog-s ; in a third they break objects with a long- club, paying for the destroyed property with property of higher value. ^ The last detail is akin to the system of potlalch. In the bear-dance of the Timagami Indians the men and women form a large circle, with a leader to direct operations. 'The circle of dancers led by the chief, wiio carries a drum and sings the bear-dance song, then starts around counterclockwise. The leader sometimes dances backwards, turns around, stoops, and in other ways imitates the bear. . . . The circling keeps up until the song is finished. The idea of this dance seems to be to honour the bear by imitating him.' •» In another dance of the same people, the duck-dance, the movements of a flock of ducks and drakes are represented by the evolutions of the dancers, in swerving chain-figures. It is curious to note that such a dance is interlarded with European steps—' a modern waltz turn or two is introduced ' between the movements. At the close the performers quack two or three times. ' This is purely a pleasure-dance.' 5 Pantomime is recognized as an educative process in elementary schools to-day, simple operations, such as sowing and reaping, being represented by appropriate movements." A good illustration of the pantomimic dance as fine art with a touch of superstition remaining, or revived for artistic effect, is found among the Malays. In their monkey -dance pantomime represents the spirit of a monkey entering the girl-dancer as she is rocked in a cot. Then she imitates the Ijehaviour of a monkey, and performs some remarkable tree-climbing.'? In pantomime itself the drama is more important than in pantomimic dancing, as it is, e.g., in the ceremonial dances of the Australians and American Indians. The representation of a dramatic story in dumb show, with more or less of dancing movement, is the ballet of Europe and the pantomime of ancient Rome. Under the Roman Empire this form of dancing attained extraordinary popularity, superseding other shows, and with it remarkable artistic excellence. T\\efabulcB salticce used plots from old mythology, a love-motive being the favourite. The best poets of the day were commissioned to write the scenarios, which seem at times to have been drawn from contemporary life. The modern cinema picture-drama is a close parallel, but in the fabula saltica an explanatory recitative was sung by a chorus accompanied by an orchestra.® In another form, parallel to modern skirt-dancing, the dancer represented all the action of the various characters by the movements of his body and the manipulation of a long cloak." The modern ballet, in common with artistic dancing generally, dates from the 15th century. The great Renaissance included a new birth of dancing. Probably the tradition of the Roman pcaitomimi assisted the institution. From Italy the ballet passed to France, wheie it was perfected as the ballet (F action.^'' 1 GB3, pt. v.. Spirits of the Corn and of the Wild, ii. 76. 2 lb. ii. 179. 3 E. Sapir, Geol. Stircey of Canada, Ottawa, 1915 (Bulletin 19), p. 28. 4 Speck, p. 28. « lb. 6 See Ellis, vi. 74. "> Skeat, Malay Magic, p. 465. 8 L. C. Purser, in Smith's Diet, of Gr. and Rom. Antiq.3, s.v. ' Pantomimus,' ii. 334 f. See Sueton. Nero, 54, Tit. 7, Caliij. 57 ; Macrob. ii. 7 ; Ovid, Ars Am. i. 595 ; Lucian, de Saltatione. 9 Purser, Inc. cit. 10£iJrii, s.v. 'Ballet,' iii. 269 f. It is there defined as 'a theatrical representation in which a story is told only by gesture, accompanied by music, which should be characterized by stronger em]ihasis than would be employed with the voice.' The etymology of ballet, ballad, ball, etc., is doubtful. Skeat and the OElJ refer them to L. Lat. ballare, 'to dance' ; the former favours a connexion with the Sicilian Gr. /SoAAi'^eti', ' to dance,' but the origin of paXKCieiv (? jSaAAeii-) is uncertain. Some derive from balla (ball) ' on the alleged ground that in the Middle Ages tennis was accompanied with dancing and song ' {OED). Neither of the classic authorities on tennis (Julian Marshall, in The Annals of Tennis, London, 1878 ; J. J. Jusserand, Les Sports et jeux d'exercice dans I'ancienne France, Paris, 1901) corroborat€S the musical accompaniment of tennis. E. B. Tylor thought that these words came from the Grajco-Roman ball-dance. 10. Dancing as a social pastime. — Artistic and dramatic dancing has frequently and among various peoples been placed under a social ban, in the same way and for the same reasons as the drama. IMore rarely this has been the case with dancing as a social pastime. Apart from ceremonial dancing in religious worship, Greeks and Romans and most Eastern peoples, while encouraging dancing as a form of entertainment — e.g., at banquets — have refused to admit it as a social pastime. Tliere is thus a professional class. The Malays never dance tliemselves, but will pay well for good professional dancing.^ Roman dancers were wi/awres.^ But as a professional class they had an important though unofficial status, like that of the bayaderes of India, the geishas of Japan, or the almehs of Egypt. Even religious dancing developed a professional class, if the q'dheshdth, e.g., of Hebrew sanctuaries may be so described.* In the history of the world's art the great dancing geniuses, such as Taglioni and Pavlova, are entitled to a position only second to that of great singers and musical composers. The use of dancing as a social pastime is comparatively modern. Plato was in favour of boys and girls dancing together. The only approxiniation to this was the bpixos, in which boys and girls danced in counter-formation.'* The 15th cent, renaissance of dancing in Italy passed to France, which has been termed ' the school ' of the art of dancing, and Spain its ' true home.'^ It is outside the scope of this article to discuss the development of this fonn of dancing, which belongs to the sphere of pastime. But it may be noted that the evolution of the art throws much light on the evolution of society and the individual, and in a more clearcut manner than the evolution of music. For, in the case of dancing, the whole system is involved. As in music, so in dancing, stages of evolution, ' schools,' have developed a method, to be superseded by another. Among typical movements may be mentioned the pavane ; its character was processional. The minuet has been described as the ' Hne flower of the art." But actually it expresses merely an artificial code of courtesy. The type of pair-dancing is the waltz, a dance of uncertain origin.^ When in contact with European culture, native peoples throughout the world soon assimilate European dances; e.g., the people of Ceram (E. Indies) have adopted tlie ■\\jaltz.'* Conversely, the higher cultures assimilate the dances of the simpler peoples, and the ephemeral popularity of the tango and ' ragtime ' serves to illustrate the continuity of human physical evolution. LiTERATURK.— The authorities quoted in the article supply satisfactory data, but there are no treatises written on any scientificaily comprehensive lines. A. E. Crawley, PRODIGIES AND PORTENTS.— I. Introductory.— I. Interpretation of prodigies. — What fortune or misfortune the prodigy portends is determined for the individual by the culture to which he belongs. Its origin in the culture is properly matter of historical research, for the same interpretation may have had ditterent origins, and different interpretations may have the same objective cause, the respective similarity and ditterence representing the varied reactions of the cultures in question. Were the interpretations given by ditler1 Skeat, Malay Magic, p. 458. 2 C. L. Souvay, in CE, s.v. ' Dancing,' iv. 619. 3 JE iv. 425. 4G. E. Marindin, in Smith's Diet, of Gr. and Rom. Antiq.s, s.v. 'Saltatio,' ii. 594; Plato, Legg. vi. 771. 5 £Brii vii. 798". " lb. 797t>. 7 lb. 799h ; French volte, from the Volta of Provence ; Germaa has walzen, ' to revolve.' 8 J. G. F. Riedel, De Sluik- en kroesharige rassen titgschen Selebes en Papua, The Hague, 1886, p. 130.

  
    PRODIGIES AND PORTENTS 363 ent cultures wholly arbitrary, they would not present sucli thoroughgoing, or even such partial, resem!)lance. Some of tiie resemblances may be attributed to cultural dlHii.sion, where the phenomenon is really continuous in development, overllowing, as it 'were, the cultural bounds within which it orginates. The classical cultures are good instances, for here we have historical proof of the ditlusion, such proof, in the nature of the case, being verj' ditlicult to obtain in primitive society, where tribal tradition is an unsafe guide. The spontaneous effect of the phenomena ujjon the mind is, however, in some cases such as, if not to rule out ditlusion, at least to make this supposition superfluous. The eclipse and the earthriuake, e.g., never portend good. The reason is not far to seek : earthquakes never etlect any good, and frequently leave disaster in their train ; the comj)letion of what the eclipse partly etlects, in bringing about a diminution of light, would be the culmination of disasters ; darkness has ever been the harbinger of evils which the garish light of day dissi pates. 1 In many other instances the prodigy points its own moral, though one largely determined by the predisposition of the people who interpret it (as, e.g., Napoleon's '.sun of Austerlitz '). Whether or not the inference made is historically true, the following passage shows that the suggestion of the interpretation grows out of the nature of the event : ' At the time of the amplification and enlarging [of the village from which Milan grew] by Bellonesus there happened a very strange accident, which gave occasion of tlie denomination. For when it was new building, a certaine wilde Sow that came forth of an olde ruinous house very early in the morning, hapned to meet some of those that were set aworke about the building of the city. This Sow had halfe her body covered with hard bristlj' haire as other Pigges are, and the other halfe with very soft and white wool : which portentum, Bellonesus took for a very happy and ominous token, so that he caused the city to be called Mediolanum from the halfe-wooled Sow. What his reason was wliy he should esteem this strange spectacle for such a luckie token I know not but I conjecture it might be this : perhaps he supposed that the bristly haire might presage strength and puissance in his subjects, and the wooll plenty of necessary meanes that might tend to the clothing of their bodies.'2. The realm of the unknown. — The unknown is highly charged with mystic power. Many peoples, like the Thonga, have added faith in foreign medicines just because they come from a distant land.^ For this reason the Bakongo seldom engage the medicine-man of their own village. 'They know too much about him to waste their money on him. They flout him and send for the medicine-man of another village of whom they know little or nothing.''* In the skill with which iron is worked there is something mystical. Among the Bakongo, as among many of the tribes of Africa and of India, the blacksmith holds an honourable position, or is despised and feared. Similarly, the forge is often regarded as a sacred place, and respect is shown towards the anvil and the fire.'' In the Middle Ages this superstitious fear and dread attached to the higher learning and superior skill. A good instance of this tendency is the attitude taken towards Michael Scot, an Irishman of the 13th cent, who narrowly escaped being an archbishop over the see of Cashel. ' He was so widely renowned for his varied and extensive learning that he was credited with supernatural powers ; a number of legends grew up around his name which hid his real merit, and transformed the man of science into a magician. In the Border country traditions of his magical power are common. Boccaccio alludes to "a great master in necromancy, called Michael Scot," while Dante places him in the eighth circle of 1 Cf. F. Ratzel, The Hist, of Mankind, Eng. tr., i. 49. - T. Goryat, Crudities, London, ICll, i. 114. 3 H. A. Junod, The Life of a S. African Tribe, Neuchatel, 1912-13, ii. 414 ; R. JI. Lawrence, Primitive Psycho-therapy and Quackery, London, 1910. * J. H. Weeks, Among the Primitive Bakongo, London, 1914, r>. 285. S lb. p. 93. Hell '^all because his learning was beyond the comprehension of his fellows. In the 14th cent, similar magic po^xrs were attributed to Gerald, the fourth earl of Desmond, solely on account of his learning.' In Ireland, during the witchcraft superstition, many women were put to death on the charge of using black magic solely because of their skill in simples and their knowledge of the medicinal value of herbs— just such skill and knowledge as have given rise to our present pharmacopoeia The realm of the unknown is peopled by many monstrous beings. This is especially true of the celestial regions and what are, for the people in question, the remoter parts of the earth. In the moon and on parts of the earth, say the Eskimos, are manlike creatures without head or neck, but having a broad mouth, armed with sharp teeth, across the chest. ^ Many tribes in Africa have similar beliefs. They prevailed in Europe until a century ago.^ In fact, the disposition to make monsters out of the distant and poorly-known is a.s old as history. The early Babylonians reported an attack by a strange people who had the bodies of birds and the faces of ravens, whose dwellingplace was in the mountains to the north of Mesopotamia. 3. The psychology of prodigies. — {a) Recognition of events as prodigious. — What phenomena are recognized as prodigies and what importance attaches to them depends upon the state of mind, social and individual. The wise man, as Seneca* has expressed it, is not moved with the utmost violences of fortune, nor with the extremities of fire and sword, whereas a fool is afraid of his own shadow, and surprised at all accidents, as if they were all levelled at him. As Pliny* says, the Ilomans could not be sure of anything, not even that a person was dead ; there are, in fact, many examples of the dead returning to life, in some cases after the funeral pyre had been lighted and the flames had proceedea too far to permit rescue. There are critical moments when the mind, group and individual, is especially liable to harbour hallucinations and to magnify the ordinary into something prodigious. Intense expectancy gives exaggerated proportions to every event which is extraordinary, and heightened anticipation leaps forward into supposititious realization. The politico-religious fervour of the down-trodden Jews affords many illustrations. Prior to the revolt in Judasa which broke out in a.d. 66 this expectancy gave life and permanency to a host of terrifying rumours, which, in turn, fanned the fervour into greater vagaries. ' Men dreamed only of signs and omens ; the apocalyptic hue of Jewish fancy stained everything with a bloody halo. Comets, swords in the sky, battles in the clouds, light breaking forth of itself from the depth of the sanctuary, victims at the moment of sacrifice bringing forth a monstrous progeny, — these were the tales told with horror from mouth to mouth. One day the vast brazen gates of the Temple had flown open of themselves and refused to close. At the Passover of a.d. 65, about 3 a.m., the Temple was for half an hour lighted as bright as day ; some tliought tliat it was on fire. Again, at Pentecost, the priests heard a sound as of many persons in the interior, making hasty preparations as if for flight, and saying to one another, "Let us depart hence I " The great disturtiance of mind was itself the best of signs that something extraordinary was about to happen.' ^ The devil you know is better than the devil you don't know, and the latter always excels in power aiul malignity. An observer of the Iroquois has declared that no Iroquois lives who would not in the night-time quail at seeing a bright light the nature of whicli he did not understand. 7 The Jesuits who visited the Huron in 1653 found them entertaining 'a superstitious regard for everjthing which savored a little of the uncommon. If, for instance, in their hunt they had difficulty in killing a bear or a stag, and on opening it they found in its head or in the entrails a bone, or a stone, or a serpent, etc., 1 St. John D. Seymour, Irish Witchcraft and Demonology, Dublin, 1913, p. 52 f. 2 E. W. Kelson, in IS RBEW [1899], p. 442. 3 See, e.g., Lord Monboddo, Of the Origin and Progress of Language, Edinburgh, 1774-92, i. ; PC^\ Ratzel, Uist. of Mankind. , „.. •■ -o i Qucfst. Xat. vi. 1. ° n> vn. 53. 6 E. Renan, The Anti-Christ, Paris, 1876, ch. x. ' S JiBEM'llSSSlp. 68.

  
    364 PRODIGIES AND PORTENTS they said that such object was an oki, that is, an enchantment which gave strength and vigor to the animal, so that it could not be killed ; and they used it as the superstitious do reliquaries, in order to be always prosperous.' i In many parts of England and of America a crowing hen is considered \evy unlucky and can by no means be permitted to strut and fret with impunity : * A whistling woman and a crowing hen Always come to some bad end.' The Australian is somewhat afraid of the unique and weird • Ha ! ha ! ' .ind ' Hoo ! hoo ! ' of the laughing jackass.2 The Aiiius find it wise not to imitate the cry of any unknown bird, for strange birds are often sent by the devil and carry about the seeds of disease.3 Double fruits in bananas, nuts, etc., being somewhat out of the ordinary, are believed in N. Queensland to be made by certain invisible beings. The Romans w^ere similarlv impressed with the presence of a double ' head ' of the liver of a victim, as also bv the absence of a ' head.'-i When the devout Brahman ascetic heard the elephant talking to a tree, he exclaimed in amazement, ' Ha ! what is this wonder, that an elephant should speak with an intelligible voice, and that I should understand him? '5 Those trees are regarded as sinister and are considered inauspicious which are never propagated from seed, and bear no fruit. 6 It portends evil when the cultivated olive changes into the wild, and the white grape or fig becomes wild. It was an evil portent when, upon the arrival of Xerxes at Laodicea, a plane-tree was transformed into an olive and sank into the earth shortly before the civil wars of Pompeius Magnus began, leaving only a few of the branches protruding from the ground. The Sibylline Books were consulted, and it was found that a war of extermination was impending, which would be attended with greater carnage the nearer it approached the city of Home. Another kind of prodigy is the springing up of a tree in some extraordinary and unusual place — e.g., the head of a statue, an altar, or another tree. A fig-tree shot forth from a laurel at Cyzicus, just before the siege of that city ; in like manner, at Tralles, a palm issued from the pedestal of the statue of the dictator Cassar, at the period of his civil wars. So, too, at Rome, in the Capitol, in the time of Perseus, a palm-tree grew from the head of the statue of Jupiter— a presage of impending victory and triumphs. This palm having been destroyed by a tempest, a fig-tree sprang up in the very same place, at the period of lustration made at a time at which, according to Piso, 'an author of high authority,' 7 all sense of sliame had been utterly banished. ' Above all the prodigies that have ever been heard of, however, we ought to place the one that was seen in our own time, at the period of the fall of the Emperor Nero, in the territory of Marrucinum ; a plantation of olives, belonging to Vectius "Marcellus, one of the principal members of the Equestrian order, bodily crossed the highway, while the fields that lay on the opposite side of the road passed over to supply the place which had been thus vacated by the olive-yard.' » The fear of ghosts is universal. Vvhen the supposedly dead Geraint, hero of the Mabinogion, rose up and slew one of the assembled company, ' all left the board and fled away. And this was not so much through fear of the living as through the dread they felt at seeing the dead man rise up to slay them.' 9 It was natural for Teigue O'Neill, the Irish blacksmith, when he discovered that the rider of the horse was a ghost, to ' recoil with a terrified prayer.' i" This fear is not a fear of physical injury, but a fear far transcending this. In this territory all natural restraint breaks down. Horror was on the faces of the friends of a certain John Browne of Durley when, as he lay dying in the year 1G54, they saw a great iron triple-locked chest, which stood at the foot of the bed, 'begin to open, look by lock, without the aid of any visible hand, until at length the lid stood upright.' ^ Horror would be on our faces too, if we accepted the fact that there was no natural explanation. There is no other attitude to take in the presence of events that shatter our every-day working categories.'^ (6) Religious aspect. — The concepts and emotions that harbour prodigies, and find in them a wealth of mystic meaning, have much in common with the religious attitude. Disasters of all kinds are recognized as the inflictions of an angi-y god. Pindar's remark, ' I ween there is no marvel impos1 Jesuit Relalions, ed. R. G. Thwaites, Cleveland, U.S.A., 1896-1901, xxxix. 25. 2 R. Brough Smyth, The Aborigines of Victoria, London, 1878, i. 25. 3 J. Batchelor, The Ainu and their Folklore, London, 1901, p. 126. 4 HN xi. 73. 5 F. W. Bain, The Ashes of a God, London, 1911, p. 3. 6 Hy xvi. 45. 7 Ih. xvii. 38. » lb. 9 T. Bulfinch, Age of Chivalry, Philadelphia, 1900, pt. li. ch. vii. 10 Seymour, p. 72 fE. " lb. p. 104. 12 See W. D. Wallis, AJRPE v. [1912] 257-304, vi. [1913] 238-272, vii. [1914] 266. sible if gods have wrought thereto,' ' is profoundly true. The divine nature of the ruler himself was, from the time of Alexander the Great to that of the Roman emperors of the 1st cent, and even longer, evidenced by oracles, portents, and supernatural displays of various sorts. The Christian army of Ferdinand of Spain, when besieging the Moors in the stronghold of Mochling, near Granada, discharged from their guns inextinguishable combustibles. ' One of these, which passed high through the air like a meteor, sending out sparks and crackling as it went, entered the window of a tower which was used as a magazine of gunpowder. The tower blew up with a tremendous explosion. . . . The Moors, who had never witnessed an explosion of the kind, ascribed the destruction of the tower to a miracle. Some who had seen the descent of the flaming ball, imagined that fire had fallen from heaven to punish them for their pertinacity. The pious Agapida, himself, believes that this fiery missive was conducted by divine agency to confound the infidels ; an opinion in which he is supported by other Catholic historians.' 2 Thus each interpreted the event in a way that fitted in with his intellectual background, while both parties found in its superhuman and, for them, supernatural character something of the divine. When, later, the Spanish forces had suffered a year of discouraging reverses with scarcely a bright spot in all their campaigns against the Moors, the unusually severe storms which swept tiie land seemed to have a sinister meaning, and suggested visitations from on high. High winds prevailed and rains deluged the land, overflowing the valleys, undermining the houses, and drowning the flocks. ' " A vast black cloud moved over the land, accompanied by a hurricane and a trembling of the earth. Houses were unroofed, the walls and battlements of fortresses shaken, and lofty towers rocked to their foundations. Ships, riding at anchor, were either stranded or swallowed up ; others, under sail, were tossed to and fro upon mountain waves, and cast upon the land, where the whirlwind rent them in pieces and scattered them in fragments in the air. . . . Some of the faint-hearted," adds Antonio Agapida [the Spanish chronicler], "looked upon this torment of the elements as a prodigious event, out of the course of nature. In the weakness of their fears, they connected it with those troubles which occurred in various places, considering it a portent of some great calamity, about to be wrought by the violence of the bloody-handed El Zagal and his fierce adherents." ' ^ A like interpretation was given by the inhabitants of Constance, in Switzerland, of a terrific storm of rain and hail which came upon some encamped soldiers, on a Sunday night (8th May 1642), when ' all the tents were in u thrice blown over. It was not possible for any match to keep fire, or any sojor to handle his musket or yet" to stand. . . . Our sojors, and some of our otficers too (who suppose that no thing which is more than ordinarie can be the product of nature) attributed this hurrikan to the divilish skill of some Irish witches.' 4 The catastrophic drives men to their wits' end, and even beyond the bounds of reason. He who is deterred by no clearly apprehended danger becomes panic-stricken in the face of mysterious forces. The feeling of human inability to cope with the situation intensifies the individual's helplessness. There is nothing to do but cringe and hope. / ' For what can one believe quite safe,' asks Seneca, ' if the world itself is shaken, and its most solid jiarts totter to their fall? Where, indeed, can our fears have limit if the one thing immovably fixed, which upholds all other things in dependence on it, begins to rock, and the earth lose its chief characteristic, stability? What refuge can our weak bodies find? Whither shall anxious ones flee when fear springs from the ground and is drawn up from the earth's foundations? If roofs at any time begin to crack and premonitions of fall are given, there is general panic : all hurry pell-mell out of doors, they abandon their household treasures, and trust for safety to the public street. But if the earth itself stir up destruction what refuge or help can we look for ? If this solid globe which upholds and defends us, upon which our cities are built, which has been called by some the world's foundation, stagger and remove, whither are we to turn ? ' 5 When there is public alarm through fall of cities, burying of whole nations, and shaking of earth's foundations, what wonder that minds in the distraction of sull'ering and terror should wander forth bereft of sense? Indeed, on no occasion will one iind more instances of raving prophets than when mingled terror and superstition have struck men's hearts. The Malakand tribes that attacked the British in 1897, under the leadership 1 Pyth. X. 49 f. 2 Washington Irving, Chronicle of the Conquest of Granada, 2 vols., Philadelphia, 1829, ch. xliii. 3 lb. ch. Ixix. 4 Seymour, p. 99, quoting T. Fitzpatrick, The Bloody Bridge, Dublin, 1903, p. 127. 5 Qucest. Nat. vi. 1.

  
    PRODIGIES AND PORTENTS 365 of the Mad Mullah, are one of many examples of a people assailed by supernatural terrors and doubts, lured by hopes of celestial glory, and taught to expect prodigious events.' II. History.— 1. The Greek view of prodigies. — According to Empeilocles, the various parts of animals had a separate existence. Heads grew supported by no necks, arms wandered about detached from shoulilers, and disembodied eyes pierced tlie solitudes. These several parts united, forming in some cases nornml creatures, but, because of their vagarious ju.xtaposition, in some cases monstrosities, such as man-headed oxen. The normal ones, being better adapted to the conditions of life, survived, while the monsters perishe<l because of their maladjustment. The stress of the times always heightened the interest in prodigies. Thus, during the Peloponnesian War there were earthquakes unparalleled in their extent and fury, and eclipses of the sun more numerous than are recorded to have happened in any former age, if we are to believe Thucydides.- Again, while Xerxes was leading his army into Greece, prodigies of his defeat were not wanting : a mare gave birth to a hare, signifying, says Herodotus, that Xerxes would return fleeing for his life, and a mule brought forth a colt with the organs of both sexes.^ Again, when the Persian army approached the temple at Delphi, numerous prodigies appeared : the sacred arms transported themselves outside the temple ; thunder struck two crags above the heads of the barbarian force and brought them down upon the foe with considerable mortality.* Two days after the olive-tree in the Erechtheum had been burned down, a shoot a cubit long had sprung up from the stump.' Salt fish that were being fried leaped from the pan ; this signified that the deceased Protesilaus would leajj from the dead and avenge himself on the one Avho had wronged him.^ By reading the horoscope Greek astrologers were able to predict the birth of monstrosities. If there was disjunction (aaivdera) between all or most of the recognized proper positions of the planets, a monsti'ous birtii might be expected. It would not be of human birth if the planets in question were in the sign of one of the animals.'' 2. The Roman view. — The speculations of Empedocles found place in the philosophy of the llomans. The earth in the beginning produced various monsters that sprang up with wonderful faces and limbs. But these ' prodigies and portents ' were generated to no purpose, for nature abhorred and prevented their increase.^ Pliny* speaks of races having but one eye, and that in the middle of the forehead — veritable Polyphemoi. Some had their feet turned backwards ; they could proceed with wonderful velocity, and wandered about indiscriminately with the wild beasts. Some peoples were partly male and partly female. Some had only one leg, but with a foot so large that they could lie down in the shade of it. Some had no noses, some no mouths, subsisting upon odoui-s, and needing neither meat nor drink. Some lived to be 400 years old. Livy relates three prodigious births : at Frusino, a lamb with a sow's head ; at Sinuessa, a pig with a human head ; among the Lucani, a foal with five feet.'** Women gave birth to elephants, to serpents, to hippocentaurs." The birth of more than three children at one birth was looked upon by the 1 W. L. S. Churchill, Stori/ of the Malakand Field Force, London, 1898, p. 38. 2 i. 23. 3 Herod, vii. 57. * lb. viii. 37-39. 5 lb. 55. 6 76. ix. 120. 7 A. Bouche • Leclercq, L'Astrologie grecoue, Paris, 1899. p. 399 f. 8 Lucretius, v. 837. 9 HN vii. 2. 10 xxvii. 37, xxxi. 12. 11 HN vii. 3 ; Val. Maximus, vi. 5, i. 6. Romans as portentous. During the reign of Augustus the birth of four children at one birth was quickly followed by a famine. In the troublous times following immediately ui)on Nero's reign, and inaugurated by it, there appeared through the Roman world loathsome spectres, monsters born of slime, and prodigies of every sort. Prominent among these were monstrous births, especially cases where several heads were possessed by tiie progeny. To the Roman mind each of these represented an emperor. Real or pretended hybrids were given a similar interpretation. A hog with claws like a hawk's was accepted as a perfect image of Nero.^ Bright lights sometimes proceeded from the heavens during the night-time, as though the day liad suildenly ventured to intrude ; a burning shield was seen to dart across the sky at sunset, from west to east, scintillating. In one case a spark fell from a star, increasing in size as it approached the earth, until it attained the magnitude of the moon, shining as through a cloud. It afterwards returned into the heavens and was converted into a lampas. Stars moved about in various directions.'* A bow, or a circle of red, might suddenly appear about the .sun. In ancient Rome it rained milk, blood, a flesh which did not putrefy, wool, iron, and baked tiles. During the war with the Cimbri, and at other times, the air was filled with the rattling of arras and the sound of trumpets. Armies were seen marching, countermarching, and fitjhting, and the heavens themselves were seen in flames.* In the district of Mutina two mountains ruslied together, falling upon each other with a very loud crash, and then receding ; in the daytime flame and smoke issued from them. There was the usual great crowd of witnesses. All the farmhouses were thrown down by the shock, and many of the animals in them were killed. This heralded the Social War, which was even more disastrous for Italy. Near Harpasa, in Asia, was a large rock which could be moved bj- the finger, but not if the entire body was applied to it. Near the river Indus a certain mountain had such attraction for iron that, if shoes containing iron were placed on it, they could not be witiidraAvn, while another repelled iron to such an extent that the foot within a shoe containing iron could not rest upon it. In several places things pushed into the ground could not be pulled out. Prodigies might appear at any time, but they were especially frequent in time of political or national danger or disaster. In the year in which Fabius Maximus was for the third time elected to the consulship the sea appeared on fire ; at Sinuessa a cow brought forth a colt ; the statues in the temple of Juno Sospita, Lanuvium, sweated blood, and a shower of stones fell in the neighbourhood of that temple. 'On account of this shower the nine days' sacred rite was celebrated, as is usual on such occasions, and the other prodigies were carefully expiated.' ■* Prodigies announced from many places while Hannibal was threatening Rome augmented the teiTor. In Sicily several darts of the soldiers had taken fire ; in Sardinia the staff' of a horseman who was going his rounds upon a wall took fire as he held it in his hand ; the shores were frequentlj' ablaze ; at Prseneste two shields sweated blood ; at Arpi red-hot stones fell from the heavens ; at Capena shields appeared in the heavens, and the sun fought with the moon ; two moons rose during one day ; the fountain of Hercules flowed with spots of blood ; in Antium bloody ears of grain fell into the basket as the people were reaping ; at 1 Tacitus, Ann. xiL 64 ; Phlegon, Ilepl Qavtiaxriav. 2 HjV ii. 29-37. * i^- "• 29-34, 57-59. ■* Livy, xxiii. 31.

  
    366 PRODIGIES AND PORTENTS Falerii the heavens appeared cleft as if with a great chasm, and from the cleft came a vast light ; the prophetic tables suddenly diminished in size, and one fell out, on which appeared the inscription, ' Mars shakes his spear.' The statue of Mars at Kome, on the Appian Way, sweated at the sight of images of wolves ; at Capua the heavens seemed to be on fire, and the moon appeared to be falling amid the rain. This must, indeed, have been good preparation for smaller wonders. 'After these,' saysLivy, 'credit was given to prodigies of less magnitude : tliat the goats of certain persons had borne wool ; that a hen had changed herself into a cock ; and a cock into a hen ; these things having been laid before the senate, as reported, the authors being conducted into the senate-house, the consul took the sense of the fathers on religious affairs. It was decreed that these prodigies should be expiated, partly with full-grown, partly with sucking, victims.' i Later, in the Punic War, another flood of prodigies aroused new fear to supplement the old. Crows had torn some gold in the Capitol with their beaks and had eaten it ; at Antium mice gnawed a golden crown ; an immense quantity of locusts, coming apparently from nowhere, filled the whole country around Capua ; at Reate a foal with five feet was born ; at Anagnia scattered fires appeared in the sky and were followed by a meteor ; at Arpinum the earth sank into an immense gulf, in a place where the ground was level ; the ' head ' of the liver was absent from the first victim immolated by one of the consuls. These prodigies were expiated by offerings and sacrifices.'* A circle of stars near the moon was visible when Augustus entered Rome, after the death of his father, to assume the name by which he was afterwards known. ^ Shakespeare is following ample precedent in announcing the ominous appearance of five moons immediately after the death of Prince Arthur." 3. The early Christian view. — The spirit of evil, typified by the Roman power or by the violent party of Jerusalem, as the case may be, is a dragon which pours out a flood of water to sweep away the Church (Rev 12^^-^^). The concept is possibly of Babylonian or Egyptian origin,' though it is found also in Mazdajism.* The false prophet or Antichrist is especially liable to representation as some prodigy. Tlie ' false prophet ' whom the writer of the Apocalypse represents as an ally of Nero is a wonder-worker who causes fire to fall from the sky, graven images to live and speak, and who puts the ' mark of the beast ' upon men (131^-17 16 19). Elsewhere (13") the false prophet is a monster, speaks like a dragon, and has ' two horns like a lamb.' Nor are there lacking elements of the prodigious in that hated Antichrist, the empei'or Nero, whose life has been likened to the discordant cries of a grotesque witches' revel. In the bloody troublous days of Nero meteors and celestial signs received heightened attention. ' Comets, eclipses, mock-suns, northern lights, in which appear crowns, swords, and streaks of blood, fantastic forms of clouds in time of heat, with traces of battles or strange beasts,— drew eager attention and seemed never to have been so vivid as in these tragic years. All the talk was of showers of blood, of wonderful thunder-bolts, of rivers flowing upstream, or of bloody torrents. A thousand things never noticed in ordinary times came to have a high importance in the feverish excitement of the public mind."? Christ Himself had prophesied that nation would rise against nation, kingdom against kingdom ; there would he earthquakes, terrors, famines, pestilences on all sides, and great signs in the sky (Mt 248-8, Mk 137-9, Lk 21»-"). The prophecy had 1 xxii. 1. 2 lb. xxii., xxx. 3 EN ii. 28 ; Seneca, Qucest. Nat. i. 2 ; Veil. Paterculus, ii. 59. * King John, act iv. sc. ii. 5C. Clemen, Primitive Christianity, Eng. tr., Edinburgh, 1912, pp. 127-137. 6 N. Soderblom, La Vie future d'apris le Mazdiisine, Paris, 1901, p. 258. 7 Renan, ch. xiv. its ample fulfilment in the near future. The famine came in the year 68 ; inundation from the Tiber in 69 and from the sea along the coast of Lycia ; the pestilence visited Rome in 65, carrying ott" 30,000 inhabitants ; Lyons was swept in the same year by a devastating conflagration, and the Campania by scarcely less de.structive cyclones and tornadoes ; tempests spread terror broadcast, and nature seemed everywhere perverse. It was a prevalent belief that portents, hiding of the sun and moon in darkness, brandishing of swords in the sky, were to usher in the Messianic kingdom. ^ This view — that calamities were signs of the Messiah's approach — was in vogue among the Jews for many centuries after the time of Christ." Similar interpretations, inherited no doubt from Rome, were rife as late as the 9th cent., and persisted through the Middle Ages. It was during a wild storm that Cromwell passed away ; for had not the devil come to carry ott' his soul ? Numerous and more terrible were the omens heralding the death of Charlemagne, recounted by his contemporary and biographer, Eginhard : There were frequent eclipses, both solar and lunar, and a black spot appeared for seven days on the sun, during the last three years of his life ; the gallery between the basilica and the palace fell suddenly in ruin ; accidental fire consumed the wooden bridge over the Rhine at Mayence — both gallery and bridge had been constructed by Charlemagne ; during his last campaign into Saxony a ball of fire fell suddenly from the heavens with a great light. ' It rushed across the clear sky from right to left, and everybody was wondering what was the meaning of the sign, when the horse which he was riding gave a sudden plunge, head foremost, and fell.' His javelin was struck from his hand with a violence that sent it twenty feet away. The palace at Aix-la-Chapelle frequently trembled, the roofs of whatever buildings he tarried in kept up a continual crackling noise, the basilica was struck by lightning, and the gilded ball that adorned the pinnacle of the roof was shattered by the thunder-bolt and hurled upon the bishop's house adjoining.3 III. Animals. — l. Divination. — Divination is by no means confined to the classical cultures. It is practised by means of lice in the Torres Straits, and on the island of Mer is a divinatory shrine where omens are taken from the movements of insects, lizards, and other animals.* The Kirghiz divine by means of the shoulder-blade of a sheep ; the Buriats use the shoulder-blade of a sheep or a goat in divining the cause of disease or for the discovery of a thief. A written law was given by God to the chief tribal ancestor of the Buriats, who, on his way home to his own people, fell asleep under a haystack. A ewe came to the stack and ate up all the law as well as the hay, but the law remained engraved on the ewe's shoulder-blade. 5 The Kayans of Borneo cast bears' teeth as dice by way of divination, and the Igorot resort to divination with chickens. Before going to battle the Samoans observe the movements of a lizard in a bundlp of spears. If it runs about the points of the spears and the <5utside of the bundle, it is a good omen ; if it works its way into the centre for concealment, it is a bad omen. If a lizard comes down on the bare post rather than on the matting which partly covers it, this is a bad portent ; similarly if it crosses the path of a man going to battle.6 The Thonga preserve, as useful for divinatory purposes, the astragalus of a smaller animal found in the stuhls of a hyena — ' a most uncommon discovery.''? See, further, artt. DiviNATlON. 2. Omens. — Omens likewise are common among primitive people. The flocking of vultures denotes impending war, it being the habit of these birds to prey upon the bodies of the slain.8 The snake portends death to a Bushman. 9 Among the Thonga it is a bad omen for a mole to cross one's path.i" The screech of the eagle informed the Takelma that some one would be killed 1 G. F. Fisher, The Beginnings of Christianity, Edinburgh, 1878, p. 250 ; Clemen, pp. 137-139. 2 Renan, ch. xiv. ; Mishnah, Sdfdh, ix. 15. 3 MOH, tr. S. E. Turner, New York, 1880, p. 72 ; see, further, DOG, s.vv. 'Wonders,' 'Earthquake,' and DAC, s.v. 'Dreams.' ■» Camb. Anth. Ezped. to Torres Straits Reports, Cambridge, 1901-12, V. [1904] 361 ; Ethn. Coll. Brit. Mus. 139. 6JAI xxiv. [1894] 99. 6 G. Turner, Samoa, London, 1884, p. 47. V Junod, ii. 499. 8 A. B. Ellis, The Yoruba-speaking Peoples, London, 1894, p. 119. a W. H. I. Bleek, A Brief Accoxi7it of Bushman Folk-Lore, London, 1S75, p. 20. 10 Junod, ii. 321 ; see also R. H. Nassau, Fetichistn in West Africa, London, 1904, pp. 194-200; D. Kidd, The Essential Kaffir, London, 1904, pp. 272-274.

  
    PRODIGIES AND PORTENTS 367 by an arrow. When a snake crosses a person's path, il is a sij,'n that one of his relatives will die ; if a rattlesnake bitesa person's shadow, it is a siirn that he will vomit.i The Yana declare it a bad sign if a fox ' talk ' before daybreak. 2 If the rail-bird flies before a Samoan war partv, it is a good omen ; it is a bad omen if seen toflv in any other" direction. If a certain fish swims rapidly, the Samoans go to battle cheerfully ; but, if it turns round now and then on its back, the party would not dare to proceed. s The flight of the owl is a good or a bad omen according to the direction taken. If the cuttle-fish is close to shore when the partv is about to set out, it is a good sign ; if far away, a bad sign." Evil is portended when the sea-eel is driven upon the shore — as often happens after a gale — and the event creates a commotion throughout that locality. If the heron flies before the war party, it is a good sign ; but, if it flies across the path, this is a bad "omen. The appearance of the creeper-bird in the morning or in the evening means that one's prayers are accepted, while its failure to appear means that the god is angry. If the teeth of the sperm-whale, after being placed in position, lie east and west, it is a (jood omen ; while, if they point towards the north or south, it is a bad omen. A war part.v will return if a lizard is seen crossing its path.* In Borneo an expedition, prepared by months of labour, will turn homeward if bad omeiisi are observed — f.ij., if a particular bird calls on a certain side or flies across the river in some particular fashion ; and a newly-married pair will separate if on the wedding day the cry of a deer is heard near the house. Similar beliefs prevail among the Todas.!* In Holland, as early as 1611, the presence of a stork upon a house was looked upon as a good omen, and its leave-taking as a bad omen.'> 3. The crow and the raven.— The English rustic who pronounces a curse on the ill-betiding croak of the crow mijiht well be considered the inheritor of the Roman belief that the crow is a bird of illoinened garrulity and especially inauspicious at the time of incubation, i.e. just after the summer solstice. In the Shetlands the raven is believed to keep close to a house in which there is a corpse, and in Northumberland the cry of the raven is an omen of ill-luck. In rustic England the raven has generally been considered a bird of ill omen. A similar belief is current on the west coast of Africa, where the white-breasted raven is called a man-eater, and magic medicine is manufactured from it. No rain falls when it lays its eggs— the exact contrary of the belief prevailing in the western part of the United States. Its flocking portends impending war.'' Pliny declares that ravens are most direfully ominous when they swallow their voice, as if being choked. They are unique among birds in having a comprehension of the meaning of their auspices. "When the guests of Medus were assassinated, all the ravens departed from the vicinity of Attica and the Peloponnesus. Both Alexander and Cicero were warned of approaching death by the raven. In some instances, however, the presence of the raven betokened divine favour.* 4. The owl. — In Hiranyakeiin Grhyasutra the o\vl that flies to the abode of the gods is addressed with the words : ' Flying round the village from left to right, portend us luck by thy crj', O owl ! ' 9 Striges, ' screech-owls,' was the Roman appellation for witches. The horned owl was especially funereal and greatly abhorred in all auspices of a public nature. Its appearance in the city was a dire omen, though its perching on a private house portended no ill. During the consulship of S. Palpelius Hister and L. Pedanius one entered the veiy sanctuary of the Capitol, in consequence of which the city was purihed on the nones of March in that year, as also again in the consulship of L. Cassius and C. Marius (A.U.C. 647).'" The note of an owl heard on the left annuls the auspicious note of other birds." The note of the strix and 1 JAFL XX. [1910] 49. - E. Sapir, Yana Texts {Univ. of Pennsylvania Museum Publicatimis), Philadelphia, 1910, pp. 22 f., 221-223. 3 Turner, p. 34. * Cf. 11 RBEW [1894], p. 477 f. 5 W. H. R. Rivers, The Todas, London, 1906, pp. 201, 273. 6 Corvat, i. 38. 7 R. F. Burton, Mission to Gelele, London, 1864, ii. 246 f. 8 Hy X. 15. 9 I. V. 17. 3 {SEE xxx. [1892] 183). 10 HN X. 16 f. 11 Lucan, v. 295. the presence or cry of the bubo bode ill.* The Ainus say that the owl can bewitch people by its hoot, and its cry must not be imitated. The eagle owl is especially respected. To imitate its cry would be nothing short of blasphemy, tiiough the bird is regarded as benevolent. Among the titles given it are 'divine little bird,' '.servant of the world,' ' mediator of the world.' AVhen about to sacrifice one of them, the Ainus otter tlie following prayer : ' Beloved deity, we have brought you up because we loved you, and now we are about to send you to your father. We herewith offer you food, Inao, wine, and cakes ; take them to your parent, and he will be very pleased. When you come to him say, " I have lived a long time among the Ainu, where an Ainu father and an Ainu mother reared me. I now come to thee. My father, hear me, and hasten to look upon the Ainu and help them."' * In one Samoan village the god was said to be incarnate in the owl. If an owl flew ahead of a jiarty going to fight, it was regarded as favourable ; but, if it flew across the road or towards the rear, it was unfavourable.^ Among the Yao the owl was a favourite companion of the witch, and Thessalian women used its feathers as a magic ingredient. In Shetland the old women say that a cow will give bloody milk if it is frightened by an owl, and will fall sick and die if touched by it. Screech-owls are ghosts among the Arapaho, and in many American tribes the owl is regarded as a bird of ill omen or of magic power, as, notably, in the south-west area. With the Navaho it is a sort of bugaboo used to frighten children into submission. IV. Natural phenomena. — i. Aurora borealis. — The Mandans say that the northern lights are occasioned by a large assembly of medicine-men and distinguished warriors of several northern nations who boil their prisoners and slain enemies in huge cauldrons. The Eskimos say that they are the ghosts of the dead playing football with a walrus skull.* To the Malecite they represented blood and portended war. The Tlingit share with the Eskimos the belief that the northern lights are the spirits of the dead at play,* while the Saulteaux say they are the spirits of the dead dancing.* The aurora borealis heralded the defeat at sea of the Lacedaemonians and the loss of their influence in Greece. This ' flame of a bloody appearance (and nothing is more dreaded by mortals) which falls down upon the earth ' "> appeared again when King Philip was harassing Greece. Pliny is inclined to interpret it as due to natural causes, but does not deny its association with untoward events : 'They have indeed been the precursors of great events, but 1 conceive that the evils occurred not because the prodigies took place, but that these took place because the evils were appointed to occur at that period. Their cause is obscure in consequence of their rarity.' 8 2. Earthquakes. — According to Pliny,® the Babylonians attributed earthquakes to the influence of the stars when in a certain conjunction with the sun or with one another. The Greeks attributed thunder and earthquakes to one and the same cause, the former to agitation of the air above the earth, the latter to disturbances in the air beneath the earth. Yet, in spite of the scientific theories, such as we find in Aristotle'" or Herodotus, 1' an earthquake was a portent by which 1 Tibullus, I. v. 51 ; Seneca, Here. Fur. 683 ; Statius, Theh. iii. 510 flf.; Ovid, Met. vi. 431 f., x. 452f.,xv. 791; Silius Ital. viii. 637 ; Ovid, Ibis, 223. See E. W. Martin, The Birds of the Latin Poets, s.vv. ' Bubo,' ' Spinturnicium,' ' Strix,' ap. Leiand Stanford, Jr., Univ. Publications Stanford Univ., California, 1914, pp. 43-46, 200-203. 2 Batchelor, pp. 408-429. 3 Turner, pp. 24-26. 4 E. W. Hawkes, The Labrador Eskimo (Anthropological Series of Geolorjical Survey, no. 14), Ottawa, 1916, p. 137. 5 26 RBEW [1908], p. 452. . 6 Coll. Minn. Hist. Soc., Minneapolis, 1886, 1. 233. V HN ii. 27. 8 lb. 9 lb. u. 8L 10 MeUorology. " vi 98.

  
    368 PRODIGIES AND PORTENTS the deity intimated to men the evils that were about to befall them. During the 2nd cent, of our era, when earthquakes were both frequent and frightful in their destruction of cities, the Stoic philosophers, feeling the old explanation insufficient to account for such disasters, attributed them to the displeasure of the gods — a view which later Christian theology welcomed and made popular. The earthquakes which were so prevalent in the region of the Bay of Naples in the 1st cent. A.D. were interpreted by Christians as signs of divine wrath visiting deserved punishment upon the wicked and licentious Romans ; and the latter also regarded them as supernatural. Lucretius, following Epicurus, Democritus (water and air), and Anaxagoras (fire and air), ascribes earthquakes to the fall of great substances beneath the earth as well as to air escaping from subterranean caverns. Seneca attributes them to escaping air.^ Earthquakes occurring during the day or a little after sunset are heralded by a long thin cloud extending over the clear sky. The water in wells is more turbid than usual and emits a disagreeable odour. Birds settle upon vessels at sea and give the alarm. Yet so ominous are earthquakes that Pliny, who is inclined to find their cause in subterranean winds, declares that the city of Rome never experienced a shock Avhich was not the forerunner of some great calamity.* The Japanese once held that the magnet loses its power during an earthquake or even immediately prior to one. They attributed earthquakes to movements of a tortoise, on which the earth rests, or to the flapping of a large subterranean lisli, which, when it wakes, wriggles about and causes the vibrations. During a severe earthquake masses of peojjle can be seen, robed in white, some of them on their knees, attempting to appease the wrath of the gods or demons who are responsible for the disturbance.^ The Indians of the southwestern part of the United States have a similar belief. They say that the shaking of the earth is caused by the wriggling of a large subterranean serpent or dragon. The Tlingit attribute them to Old-woman-underneath.^ This is almost identical with the belief prevalent in Melanesia and Polynesia. The Arabs regard an earthquake as the will of Allah and resign themselves to it calmly, not anticipating any greater calamity. The Caribs attribute earthquakes to a subterranean people.^ The natives of Bali and of the Pagi Islands attribute them to evil spirits, as do the Mao Naga. With these peoples, as also among the ancient Hindus and in ancient Rome, a tabu was placed on all ordinary occupations ; a Brahman might not read the Veda. Earthquakes were so common in Rome in the year 193 B.C. that all public business was blocked, and during the following year shocks lasting thirty-eight days called for a total cessation of business. As late as the time of the emperor Claudius an earthquake was always followed by the appointment of a holiday for the performance or sacred rites.^ After the occurrence of an earthquake during a battle Earth would be appeased.'' In the first centuries A.D. the pagan Romans usually attributed them to displeasure towards the Christians. ^ In the 8th cent., Bede® attributes earthquakes to the leviathan in his subterranean prison, who, in his indignation, shakes the earth, Aristotle's view 1 Quoest. Nat. vi. 5-32. 2 EN ii. 83. s R. B. Hubbard, U.S. in the Far East, Richmond, Va., 1899, p. 108 ; W. Tyndale, Japan and the Japanese, New York, 1910, p. 151 f. 4 26 RBEW, p. 452. 5 SO RBEW [1915], p. 378 f. 6Livy, i. 31, iii. 5, vii. 28, xxi. 62, xxv. 7, et al. 7 Florus, nisi. i. 19. 8 See W. E. H. Lecky, Hist, of European MoraW, London, 1888, New York, 1910, i. 408. 9 de Nat. Rer. xlix. {PL xc. 275). was generally championed by the later mediaeval theologians (as by Cardinal d'Ailly, Concordia astronomicce veritatis cwn theologia, Paris, 1483) ; yet in 1580, during the reign of Queen Elizabeth,' earthquakes were generally considered by the clergy as evidence of God's wrath — a view popular in the New England States as late as the last half of the 18th cent., and revived on the Pacific coast after the earthquake of 1906 which destroyed San Francisco. 3. Eclipses. — The Chaldaeans explained eclipses on the supposition that one half of the moon was bright, the other half dark. When she suddenly turned the bright side away from men and presented to them her^ark visage, they had evidence of her displeasure. Some event of importance — a pestilence, a famine, a war, an earthquake — followed hard upon each eclipse. For the Greeks, similarly, an eclipse boded no good. It sigTiilied the turning aside of the face of the god and the approach of a dire crisis. The moon hid the sun, and the sun fell into a swoon, or ^/cXeti^ts {defaillance). The moon, assisted by the other planets, then provided the energy which the sun temporarily could not supply. ' Xerxes [remarking an eclipse of the sun] was seized with alarm, and, sending at once for the Magians, inquired of them the meaning of the portent. They replied : " God is foreshowing to the Greeks the destruction of their cities ; for the sun foretells for them and the moon for us." So Xerxes, thus instructed, proceeded on his way with great gladness of "heart." 1 An eclipse caused Cleombrotus to bring his army home. 'For while he was offering sacrifice to know if he should march out against the Persian, the sun was suddenly darkened in mid sky.' 2 In 585 B.C. a sudden eclipse of the sun caused the fighting Medes and Lydians to lay down their arms and hastily make peace ; and the Athenian expedition which was about to depart from Syracuse in 413 B.C., after ignominious defeat, was delayed by an eclipse of the moon which filled the soldiers with fear. Thales was reputed able to predict an eclipse of the sun and to account satisfactorily for the phenomenon. Pythagoras likewise explained eclipses as natural phenomena, as did Aristotle and Pliny. The Egyptians also attempted to explain them as part of normal celestial occurrences and to predict them.^ Lucretius explains eclipses of the sun and moon in the modern way,"* as do Seneca '^ and Livy.^ Livy says that Caius Sulpicius Gallus, military tribune, ' lest they should any of them consider the matter a prodigy,' foretold to the army an eclipse of the moon on the folloAving night. He refers also to the custom of making a din during an eclipse of the moon, presumably to frighten away the beast that is devouring it.'' Pliny admits, with his pre valent inconsistency of reason and superstition, that many eclipses are portentous, especially such as are unusually long. This was the case w-hen Caesar was slain, as in the war against Antony, when the sun remained dim for almost an entire year. Driving away an eclipse by beating drums and cymbals is referred to by Tacitus.^ The inhabitants of Turin long continued this practice." The Armenians believed eclipses of the moon to be caused by the interposition of a dark body between it and the earth during the earth's revolution about the moon.^" Orthodox Hindus look upon an eclipse as the arrest of the sun by his creditors, Rahu and Ketu, They accordingly 1 Herod, vii. 37. 2 Jb. ix. 10. :< Bouch6-Leclercq, pp. 43-49, 246, 333, 354, 581 ; H. R. Hall, A7icie7it Hist, of the Near East, London, 1907, p. 18 ; HN ii. 7. •* vi. 753. 5 Qucest. Nat. i. 12. 6 xxxvii. 4. ^ xliv. 37, xxvi. 5, xxii. 1. 8 Ann. i. 28. 9 R. Ceillier, Hist. gin. det auteurs sacr^s et eceUsiastiques, Paris, 1853-69, xiv. 607. 10 ERE i. 797b.

  
    PRODIGIES AND PORTENTS 369 give alms and observe a fast during the eclipse. There is another belief to the etlect that it is caused by a demon, called Svarbhanu.^ This is similar to the Chinese belief that the sun or moon is being swallowed by a dog or other beast. They accordingly beat gongs to rescue it by frightening away the devourer.' Since an eclipse of the sun portends some awful and mysterious event, the natives of Ceylon observe a fast on that day.* The Todas fire off guns and send up rockets to frighten away the snake that is trying to eat the hare in the moon, and accompany these demonstrations with shouts. They observe a fast also.'* Shinto religion ordained that, at the time of an eclipse, certain jewels, regarded as amulets, should be suspended from the highest branches of the sacred cleyera, their brilliance being suggestive of the light of the sun which it was desired to restore." The lighting of fires, doubtless for the same reason, will dispel an eclipse, and so will the crowing of cocks, as they are the usual heralds of the sun's return. The penultimate surah of the Qur'an contains a spell designed to ward off the evil influences that normally accompany an eclipse. Pierre Bayle argues in some detail that comets and eclip.ses do not presage ill. He refutes the doctrine of the ancients and that of his contemporaries, by showing that no more misfortunes came aft€r the appearance of certain comets of his day {17th cent.) than before them.® On the west coast of Africa an eclipse of the moon is attributed to the shadow of the sun, which is constantly in pursuit. The natives throng the streets, shrieking and shouting, ' Leave her ! Be off ! Go away ! ' ^ But Junod ^ declares that the Thonga are not much impressed with eclipses, being more struck with wonder at the supernatural knowledge of the white people than with fear of the phenomenon itself. For the Maori an eclipse of the moon presages the fall of the enemy's fortress." The Tahitians it filled with dismay. They supposed it under the influence of some evil spirit which was about to destroy it. They accordingly repaired to the temple and offered prayers for the release of the moon. Some said that the sun or moon, as the case might be, was swallowed by a god whom, through neglect, the celestial body had offended. Liberal presents were ofJ'ered to induce the god to abate his anger and eject the luminaries of day and night from his stomach. The Tonga Islanders are content to explain the eclipse of the moon as due to a thick cloud passing over it.^" The N. Queensland natives attribute an eclipse to the anger of spirits ; " and the Sandwich Islander says that the moon is bitten, pinched, or swallowed. 'The Bellacoola believe that during an eclipse the moon paints her face black. At this time the moon performs one of the most sacred ceremonies of the Isusuit, which are thought to be very dangerous to the performers. The black paint 1 H. Zimmer, Altindisches Leben, Berlin, 1879, p. 351. 2 E. H. Parker, John Chinaman, London, 1901, p. 346 ; Ladv Susan Townley, Mj/ Chinese yote Book, do. 1904, p. 284 f. i* M. E. Stewart, Everyday Life on a Ceylon Cocoa Estate, London, n.d., p. 39. 4 Rivers, p. 593. 5 ERE viii. 297 f. ; Kojiki, tr. B. H. Chamberlain2, Tokyo, 1906, p. 64. 6 Pensies diverses, d I'occasion de la comite de 16S0, Rotterdam, 1682. 7 A. B. Ellis, The Ewe-speaking Peoples, London, 1S90, p. 65 f.; A. Le H6riss^, L'ancien Royaume du Dahomey, Paris, 1911, p. 258. 8 ii. 282. 9 E. Tre^ar, The Maori Race, London, 1905, p. 336. 10 W. Mariner, Aeeount of the Katives of the Tonga Islands^, ed. J. Martin, Edinburgh, 1827, p. 342; W. Ellis, Polynesian Researches-, London, 1832-36, i. 331. 11 A. C. Bicknell, Travel and Adventures in N. Queensland, London, 1895, p. 102 f. 12 W. Ellis, ill. 171. VOL. X. — 24 with which her face is covered is supposed to be a protection against these dangers. Aialilaaya. the guardian of the moon, restores her to her full size, and cleans her face after an eclipse.' The Dakota discharge their rifles in the air to drive away the demon or evil spirit that is causing the eclipse.'^ The Eskimos of the Lower Yukon believe that a subtle essence or unclean influence descends to the earth during an eclipse. If any of it should be caught in utensils, it would produce sickness. To avert this, at the commencement of an eclipse every woman turns all her pots, wooden buckets, and dishes upside down.^ The Navahos say that an eclipse is caused by the death of the oro, which is revived by the immortal bearers of the sun and moon. During an eclipse of the moon the family is awakened to await its recovery. Similarly, a journey is interrupted and work ceases during an eclipse of the sun. Songs referring to the hozhoji, or rite of blessing, are chanted by any one knowing them ; otherwise the pas.sing of an eclipse is awaited in silence. It is not considered auspicious to have a ceremony in progress during an eclipse of the sun or moon, and a ceremony is often deferred on this account. The rising generation, however, pays little or no attention to this custom.* The Tlingit say that the sun and moon are hiding their faces during eclipse, and they blow their breath towards them in order to blow away the sickness which the eclipse is bringing.® 4. Hail. — Hail was formed by the freezing of an entire cloud (Posidonius). At Cleonae, according to Seneca,® were hail-guards appointed by the State to notify the people of the approach of hail. Upon such notification the people offered sacrifices, some a chicken, some a lamb. If these were not to be had, they pricked the finger with a wellsharpened stile and made atonement with their own blood. Aristotle considered hail and snoAv the same in formation, diflering only in size and shape.'' For Pliny it Avas merely frozen rain, probaoly caused by the winds ; but the star Arctunis scarcely ever rises without accompanying storms of hail.® Lucretius leans towards a similar interpretation, but his views of its formation are not clearly expressed.* Hail is the result of frozen rain-drops, said Bede ; '" but the Lex Vvsigothorvm, the earliest Teutonic code, provides a penalty for those who, by incantations, oring hail-storms upon the fields and vineyards.^' Hail is often personified in N. American mythology, but the phenomenon is seldom regarded as of any special significance. Among the Nandi no work was permitted during the twenty-four hours following a hail-storm.'- The Kafirs permitted no field work on the day following a hail-storm, for this would bring down more hail.'^ 5. Lightning and thunder. — Tlnmder, especially on a cloudless day, was the great omen of Zeus. 1 F. Boas, The Myth, of the Bella Coola Indians (,= Amer. Mus. Xat. Hist, ii.), New York, 1898, p. 31, Jesup N. Pacif. PuU. i. 2 D. C. Poole, Among the Sioux of Dakota, New York, 1881, p. 91. 3 Nelson, 18 RBEW, p. 430 f. ; for Labrador Eskimos see Hawkes, p. 156. * The Franciscan Fathers, An Ethnologic Dictionary of the Navaho Language, Saint-Michaels, Arizona, 1910, p. 41. 5 S6 RBEW, p. 452 f., S9 RBEW [1916], p. 46, 30 RBEW, p. 254 ff. For tabus imposed during eclipses see Hutton Webster, Rest Days, New Yorkf 191C, pp. 42, 50 f., 99, 134 f., 152 f., 259. Greek, Roman, and Christian conceptions are described by Andrew D. White, A Eist. of the Warfare of Science teith Theology in Christendom, New York, 1910, i. 172 f. ; and by Lecky, i. 67 ; see also J. Brand. Observations on the Popular Antiquities of Great Britain, ed. London, 1908, iii. 152. 6 Quasi. Sat. iv. 6 f. ' Meteorology, i. 11. 8 HN ii. 39, 61. " De Rer. Nat. vi. 107, 157 ff. 10 De. Nat. Rer. xxxiv. n Bk. vi. tit. 2, 4. 12 A. C. Hollis, The Nandr, Oxford, 1908, pp. 17, 20, 100. 13 Ratzel, i. 56.

  
    370 PRODIGIES AND PORTENTS If heard on the right, it was favourable, and therefore unfavourable to the foe, who would hear it on the left. The thunderbolt was cast by Zeus. ' All night Zeus the counsellor meditated evil against thenj, thundering terribly. And pale fear seized them and they poured wine from their cups upon the ground, nor did any one dare to drink before he had poured a libation to the exalted son of Kronos.'i The Pythagoreans believed that lightning was intended to terrify the damned in Tartarus. The Persians considered it a missile of divine wrath. Said Artabanus, the adviser of Xerxes, ' Thou seest how the Deity strikes with thunderbolt those beasts that tower above their feUows, but the little ones worry him not ; and thou seest also how his missiles always smite the largest buildings and trees of such kind ; for God loves to truncate all those things that rise too high. Thus, too, a large army may be ruined by a small one, when God in his jealousy hurls a panic or a thunderbolt, through which they are shockingly destroyed ; for God permits none but himself to entertain grand ideas.' 2 For the Komans thunder predicted the good or evil fortune attendant upon an undertaking, and might itself be compelled or invoked. According to an Etrurian legend, thunder was invoked when the territory of Volsinium was laid waste by the monster Volta. To perform the ceremonies improperly was to court death from the lightning — a punishment visited upon Tullus Hostilius for such shortcomings. Thunder on the left was propitious, for the not very enlightening reason that the east is on the side of the heavens. It is very propitious if the thunder proceeds from the north to the east and then returns to the north. The remaining quarters of the heavens are neither so propitious nor so much to be dreaded. When Marcellus was about to enter upon the duties of consul, it thundered. The augurs were summoned and declared the election invalid, whereupon the fathers spread abroad the report that the gods were displeased because of the election of two plebeians as consuls.^ Seneca finds marvellous effects in lightning, which leave no doubt that a subtle divine power is inherent in it. But he discountenances the prevailing view that lightning has the sovereign power of destroying the force of other portents, and also the view of Ctecina that, when something is simmering in one's mind, the lightning-stroke either urges it or deters from it. The truth is, if one has a design, then the lightning that occurs counsels ; but, if one has no such design, it warns. Nor does he agree that the bolt which occurs first after entrance on an inheritance, or when a city or an individual has entered upon a new phase of existence, embraces in its prognostication the series of events through the whole subsequent life. Sometimes it portends nothing, or at least nothing that we can discover — e.g., if it strike in the sea or in the desert.^ The Stoic Attalus, according to Seneca,^ recognized a class of lightning portending nothing that concerns us, and a class intimating what does concern us. Of the significant lightning there are several varieties — a favourable, an unfavourable, and a neutral. The unfavourable portents may be («) unavoidable, {b) avoidable, (c) such as may be mitigated, or (d) such as may be delayed. If benefits be foretold, they may be (a) abiding or [b) transient. In violent storms at sea stars seem to settle on the sails. This is accepted as aid from Castor and Pollux. It is, says Seneca," really a sign that the storm is breaking and the wind subsiding ; otherwise the stars would flit about without settling. When Glyppus was on the voyage to Syracuse, a star appeared resting on the very tip of his lance. At other times stars rested on the points of the Roman spears.'' 1 Iliad, vii. 478-481. 2 Herod, vii. 10. 5 ; see HN ii. 53, xxviii. 5 ; Cicero, rfc Divin. ii. 39 ; Suetonius, Caligula, li. ; Cod. Theod. lib. ix. tit. xvi. 1. 3 ; Eusebius, HE v. 5. 3 Livy, xxiii. 31. * Qucsst. Nat. ii. 32-34, 39-49. 8 lb. ii 50-59. 6 76. 7 n. The Mission Indians of California personify ball lightning, which they generally regard as possessing malign power. In the belief of the Saxons thunder on Sunday of a certain year betokens great bloodshed in some nation ; on Monday, that a royal child shall be put to death ; on Tuesday, failure of crops ; on Wednesday, the death of the field labourers ; on Thursday, the death of the women ; on Friday, the death of sea animals ; on Saturday, the death of judges and bed-fellows.' The thunderbolt, according to mediaeval belief, was of diabolical origin and eccentric in its workings. It would strike the sword in its sheath, gold in the purse, the foot in the shoe, leaving the respective coverings unharmed ; it would consume a human being internally and leave the skin unscathed ; it would destroy nets in the water, but not on land. This is in keeping with the belief that the thunderbolts with which the leaders of the lapygians were stricken down were for a long time afterwards visible.^ The belief in thunder-stones, usually the stone implements of previous and forgotten peoples, is almost world-wide.^ Bushman philosophy declares that it is the rain that lightens. The Bakongo say that thunder is the voice of a great fetish and the lightning the fetish itself.* On the north-west Pacific coast of N. America the thunder-bird, which is associated with the thunder, inlays an important part in mythology, in art, and in initiation ceremonies. The Tlingit say that 'the thunder bird causes thunder by flapping its wiugs or by moving even a single quill. When it winks, lightning flashes. Upon its back is a large lake, which accounts for the great quantity of rain falling during a thundershower. . . . The thunder bird keeps on thundering and the sky continues cloudy until the bird catches a whale.' 5 The Tewa say that 'lightning is produced by 'ok'uwa, who throw it from the clouds'® — a vieAv prevailing throughout the Plains area, as also in Guiana.'' The Mewan of S. California say that thunder is caused by two personages who entered the heavens in the form of birds. Another account attributes its origin to Mother Deer and Coyoteman, who made thunder by shaking the dry skin of the bear, while lightning was made from the eyes of boy fawns. To the northern INIewuk thunder is a prototype of the valley bluejay living down below to the west, in the San Joaquin valley, where the clouds are. The rumblings that come from him when he is angry are called thunder by human beings.* The Takelma caused thunder to cease rumbling by pinching dogs until they barked. Probably the dog's bark was supposed to frighten away the racoon-like animal whose drumming Avas the source of the thunder." The Mandans attribute thunder to the flapping of the wings of a huge bird. When the bird flies softly, as is usually the case, it is not heard ; but, when it flaps its wings violently, it occasions a roaring noise. It has two toes on each foot, one pointing ahead, the other behind. It dwells on the mountains, and builds nests there as large as one of the forts. It preys upon deer and other large animals, the horns of which are heaped up around the nest. The Hidatsa, similarly, attribute thunder to the flapping of the wings of a large bird wliich causes rain, 1 T. O. Cockayne, Leechdoms, Wortmnriing and Starcraft (Rolls Ser. xxxv.), London, 1864-66, iii. 169. " AthensBUs, xii. 24. 3 See esp. White, i. 266ff., 329 ff. ; Brand, iii. 316f. ; John Evans, Ancient Stone Implemeiits of Great Britain and Ireland ", London, 1S97 ; W. Y. E. Wentz, The Fairy-Faith in Celtic Conntries, do. 1911. ■1 Weeks, p. 287 ; Bleek, pp. 395-397 ; Ratzel, i. 56. 5 S6 RBEW, p. 454. 6 29 RBEW, p. 59. 7 SO RBEW, p. 269 f. 8 C. H. Merriam, Davm of the World, Cleveland, Ohio, 1910, pp. 173, 199, 223. 9 E. Sapir, Takelma Texts (Univ. Penn. Anthrop. Pub.), Philadelphia, 1910, p. 95.

  
    PRODIGIES AND PORTENTS 371 the glance of its eye when seeking prey giving ri«e to the lightning'. ^ The Austialiiin native alleges that thunder causes tortoises to come out of the water and lay their eggs.^ 6. Meteors, meteoric stones, and comets.— Meteors were generally portentous among the Greeks and Koiujins, and meteoric stones were venerated by them. In the Gymnasium at Abydos was a meteoric stone which Anaxagoras was said to have predicted would fall in the middle of the earth. Another was at Cassandria, formerly Potidaea, 'which from this circumstance was built in this place. '^ Pliny reports seeing one whicii had been brought from the fields only a short time before, in the country of the Vocontii (modern Dauphine). He regards meteors as stars which are visible only when falling.* Alexander, in Lemaire,'* gives the following delinition : ' Meteora ista, super cervicog nostras transeuiitia, fliversaqiie a stcUis labentibus, uiodo ;\erolithis asoribenda sunt, niodo vaporibus incenais aut electri<-a vi prognata videnter, et quamvis frequenUssinie recurrant, explicatione adhuc incerta indi^fellt.' The Aleuts and the Eskimos use meteoric stones as amulets, and the Dakota consider them imbued with mj'stic power. In Pechili and Manchuria they are worshipped because they come from heaven. In some parts of China they are supposed to originate from thunderbolts, and the fall of one is an evil omon.*^ In Japan meteorites were given over to the priest and were kept in the temple. They were offered annually to Shokujo on her festival, the seventh day of the seventh month. They were said to have fallen from the shores of the Silver River, Heavenly River, or Milky Way, after being used by the goddess as weights to steady her loom.'' It is not stars but fire that falls from heaven, declares Bede : ' It sprinereth off the heavenly bodies as sparks do from fire. In fact there are as many stars still in heaven as there were at the beifinning when God created them.'** The Chaldfeans explained comets as special thunderbolts, flaming torches hurled by the thunder-gods. The Greeks held, among other views, that they were rockets formed of particles thrown off by the earth and set on fire in the higher regions of the sublunary world. Here they were consumed, and afterwards fell back to earth. ^ Aristotle held the much more advanced view that they were the result of a certain juxtaposition of the stars. ^^ Pliny adopts in large part the classification of comets inherited from the Greeks : There are the Crinitse, ' as if shaprgy with bloody locks, and suiTounded with bristles like hair ; the Pogfoniae, having a mane hanging down from their lower part, suggestive of a beard,' etc. 'There is also a white comet, with silver hair, so brilliant that it can scarcely be looked at, exhibiting, as it were, the aspect of the Deity in a human form. There are also some that are shaggy, having the appearance of a fleece, surrounded by a kind of crown.' 11 The rising of a comet does not convey a threat of wind and rain in the immediate future, as Aristotle says, but casts suspicion over the whole year. Hence it is plain that the comet has not derived prognostications from its immediate surroundings to reveal them for the immediate future, but has them stored up and buried deep within by the laws of the universe. The comet Avhich appeared in the consulship of Paterculus and Voiiiscus fulfilled the anticipations of this kind 1 A. P. Maximilian, Travels in the Interior of N. America, Eng. tr., London, 1843, p. 399. 2 J. Dawson, Australian Aborigines, Melbourne, 1S81, p. 96. 3 HN ii. 59. -1 lb. ii. 25. B Poetce Latini minores, Paris, 1824-26, i. 302. 6 E. H. Parker, Ancient China Simplilied, London, 1908, p. 269 ; Thomas Wright, Travels of Marco 'Polo, do. 1854, p. 304 ; C. J. L. de Guignes, \''oyage a Pekin, Paris, 1809, i. 19.i-250. ^ TASJ X. [1882] 199 f. 8 Cockayne, Hi. 271. 9 Bouch6-Leclercq, p. 357fF. lo Meteoroloqv , i. 4. " UX ii. 22. entertained by Aristotle, and, for that matter, by Theophrastus ; for there were everywhere prolonged storms, while in Achaia and Macedonia cities were overturned by earthquakes.' A meteor as big as the moon appeared when Paulus was waging war against Perseus. A similar portent appearetl about the time of the death of Augustus, when Sejanus was executed, and before the death of Germanicus.'^ For the Roman sailor many shooting stars were the sign of a storm. Shooting stars are the embers thrown down from the fires kept by spirits of the dead.^ They are usually unpropitious. The Spartan ephors might depose a king at the end of eight years, if, during their vigil on a clear and moonless night, they saw a meteor or shooting star. Frequently they portend some important event : ' When beggars die, there are no comets seen ; The heavens themselves blaze forth the death of princes' (Shakespeare, Julius Ccesar, act n. ec. ii.).^ 7. The Milky Way. — The Jews thought of the Milky Way as a river flowing through the heavens, proceeding from the throne of God — an idea derived in its general conception from Babylonia.' The Japanese say that the River of Heaven or the Milky Way is a vast river in the sky, whose overflow is represented by the Yangtse. Across this river is neither bridge nor ferry, but once a year, on the seventh day of the seventh month, Kasapagi, an immense jay, comes to it and spreads its wings across. Over this bridge meet Kengin, the neatherd, who presides over arms, and Siiokujo, the weaver, who presides over weaving and other feminine arts.® A tradition current among the Micmacs states that the Milky Way was formed when the Virgin Mary, returning across the heavens with a pail of milk, stumbled and fell. The Tlingit say that the Milky Way was made by the culture hero Lq!ayak when journejdng across the heavens." The Tewa call it the backbone of the Universe Man.^ 8. Perihelion. — The perihelion was explained by Aristotle as due to refraction from the sun," and by Seneca as the reflexion of the sun in the heavens.'" To the Romans it portended rain, and often some considerable misfortune. Tiie Tlingit say that, if a mock sun goes down with the sun, good weather is portended ; if it goes away before sunset, bad weather." Bishop Latimer in 1552 speaks of rings about the sun as signs of the api)roaching end of the world. ^^ 9. Rainbow. — The Catawba (as also the Tlingit) call the rainbow the 'dead people's road.''^ The Teton Dakota will not point at the rainbow with the index-finger, though they can point at it with the lips or elbow. Should one forget and point at it with the fore-finger, the bystanders laugh at him, saying, ' By-and-by, O friend, when your finger becomes large and round, let us have it for a ball bat.' '* The Hopi and the Thompson Indians of British Columbia have a similar tabu. The Hidatsa call the rainbow 'the cap of the water' or ' the cap of the rain,' and attriliute its formation to the claws of a red bird. The Mandans say that it is a spirit accompanying the sun. The ' great snake of the underneath ' is tlie rainbow-goil of the Yoruba. It comes up at times to 1 Seneca, Qit(pst. Xat. vii. 3, 11, 1, 27, 2. " lb. vii. 15. » Swanton, 2IJ HBKW, p. 452 (Tlingit). * For an excellent account of the mediaeval and later Christian view of meteors see White, i. 171 ff. ; also Lecky, i. 367-369 ; Brand, iii. 241. 5 Clemens, pp. 102, 167. 6 TASJ x. 199. ^ 2G RBEW, p. 452. 8 29 RBEW, p. 41. 9 Meteorology, iii. 2, 3. 10 Qucest. Sat. i. 11-13. 11 26 RBEW, p. 453. ^"i Sermons, Second Sunday in Advent, 1552 {Sermons and Remains, Cambridge, 1845). 13 JAFL xxvi. [1913] 330. l-l 11 RBEW [1894], p. 467.

  
    372 PRODIGIES AND PORTENTS drink water from the sky. A variety of the python is the messenger of this god.^ Plinj' gives a pnrely naturalistic explanation of the rainbow, denying that it is either wonderful or ominous, yet he admits that it means either war or a fierce Axinter which will make an end of men's work and injure the sheep.- Seneca tells us that a rainbow in the south portends a heavy fall of rain ; one in the west, a dew or light rain.* To the Arawaks the rainbow heralds the approach of white people from that quarter in which it appears. When the Caribs see it at sea, they accept it as a good omen, but, if it appears while they are on land, they hide in their homes, considering it a strange and masterless spirit which is seeking to kill somebod3^* 10. Volcanic activity. — For the Koraans volcanic activity presaged dire calamities.^ Avernus, in Italy, was commonly thought the entrance into the infernal regions. The old crater in Ceylon contained salt water which was considered the residue of the tears of Adam and Eve, who retreated here after their expulsion from paradise and for one hundred years copiously bewailed their sin.® Gregory the Great ^ saw the soul of Theodoric going down a volcano on the island of Lipari. 11. Waterspout. — The waterspout took the form of a great animal and was much dreaded bj' the Roman sailor. >* 12. Will o' the wisp. — The Yorkshireman can elude a will o' the wisp by putting a steel knife into the ground, handle upwards.' It will run round this until the knife is consumed, thus providing the pursued an opportunity to escape. The mysterious power of attraction which it possesses can be escaped by twining one's apron. In 16th cent. England many superstitions were associated Avith this phenomenon.'' Among the Micmac, as also among the Dakota, the word for will o' the wisp means also ghost. Both tribes believe that it will pursue one. The Dakota have a medicine which will protect the wearer from such pursuit. The Micmac elude it by putting a pin point upwards in their tracks ; this the skedegamutch will not go past.^" In Maryland the superstitious Whites believe that it is the evil eye pursuing them.^^ V. Physiological and psychic phenomena. — I. Albinos. — The albino person or animal is often the object of religious reverence. The sudden and mysterious appearance of the white buffalo was the * sign ' for which the Fox Indians waited. '2 For many of the American tribes the white buii'alo or the white deer portended some extraordinary fortune. The skin of the white bufl'alo cow was an eminent fetish with the Mandan and Hidatsa, worn on rare occasions and sometimes used as a sacrifice. The Crow have a superstitious fear of the white buffalo cow. When they meet one, they address the sun with these words: 'I will give her to you.' They then attempt to kill the animal, but leave the flesh untouched, saying to the sun, ' Take her ; she is yours.' They never make use of the hide of such a cow. ^* 1 Ellis, The Yoricba-speaking Peoples, p. 81. 2 UN ii. 60. 3 Quaest. Nat. i. 3-10 ; cf. White, i. 330, 388. 4 30 RBEW, p. 208. ^ HN ii. 110, quoting Theopompus; Ver<?. Ain. vi. 12Gff., 273 fiF. 6 Jiirsen A.nAeTS&n,Reischcschreibvnq , Anisteidam, l'!6C», ii. 132. 7 Dial. iv. 30. 8 uy ij. 50 ; Lucretius, vi. 425. 9 See F. E. Hulme, Myth-Land, London, 1886, p. 122 f. 10 Coll. Minn. Hitt. Soc. ii. 153. 11 Cf. Brand, pp. 395-411. 12 u. A. Owen, Folk-Lore of the Musquakie Indians, London, 1904, p. 67. 13 Maximilian, p. 310. Throughout the Lower Congo an albino or the hair of an albino person is necessary to supply the needed magical power for the Ndembo society.^ On the West Coast the albino is regarded as a sacred person, and is ipso facto a candidate for the priesthood.^ The white dog was sacred among the Iroquois and was sacrificed. In Siam the white elephant or white monkey was sacred and might not be killed — an inconvenient restriction to those who 'had a white elephant on their hands.' A white horse, a white pig, and a Avhite cock were among the offerings at harvest-time prescribed by Shinto ritual. By virtue of such gifts the diviners obtained from the god of harvest the secret of a magical process which enabled them to save the imperilled crop. The white horse also served to establish the ruling house : ' As this white horse plants firmly his fore-hoofs and his hindhoofs, so will the pillars of the Great Palace be set firmly on the upper rocks and frozen firmly on the lower rocks ; the pricking up of his ears is a sijjn that your Majesty will, with ears ever more erect, rule the Under Heaven.' 3 In the book of Enoch * the Messiah, at the conclusion of the world drama, appears under the figure of a white bull, and in this guise secures the respect and fear of all the heathen, who, thanks to this apparition, are converted to righteousness. He is feared by all the beasts. When all the other animals have become Avhite, He changes into a buffalo with black horns.^ Xerxes sacrificed white horses and young men that the gods might give him victory. 2. Birth. — (a) Siqicrnatural birth. — To assure the divine nature of the ruler, and as a logical result of his alleged divinity, his origin was attributed to some other than natural birth. ' It seems to me that a hero totally unlike any other human being could not have been born without the agency of the deity,' said the biographer Arrian, when discussing the parentage of Alexander the Great.6 ' He to whom the gods themselves reveal the future, who impose their will even on kings and peoples, cannot Vje fashioned by the same womb which bore us ignorant men,' said the Augustan writer Arellius Fuscus in his discussion of astrologers.^ In N. America the concept of a supernatural origin is frequently held with regard to the culture hero or heroine, who often originates from a bloodclot or from menstrual blood.** (b) Tivins. — The Navaho accept twins as a divine gift, though the advent of twin colts is viewed as an evil omen and both mare and colts are killed. Many primitive peoples, however, consider twins uncanny and may kill one or both of them. Most of them regard triplets unfavourably, though in some instances they are welcomed. 3. Dreams. — The prophetic nature of dreams and their use as auguries are familiar themes to the student of Greek and Roman culture.^ Prometheus, says ./Eschylus,^" was the first to teach men what sort of dreams were destined to i»rove realities. In obedience to dreams the great emperor Augustus went through the streets of Rome begging. ^^ Incubation was practised there as in the temples of China at the present time.'^ Pliny doubted the mind's knowledge of the future, when in sleep, I Weeks, p. 159. 2 Cf. Wallis, AJRPE vi. [1913] 263. 3 Kojiki, ed. Chamberlain2, pp. 54, 58, 113. 4 xc. 37 S. 5 R. H. Charles, The Book of Enoch, London, 1893, p. 258. 6 Anah. iii. 3, iv. 9, vii. 8. "J Ap. Seneca, Srias. iv. 1. s Cf. E. S. Hartland, Primitive Paternitti, Loudon, 1910, i. 110. M Xenophon, Anabasis, iii. 1 ; Iliad, 1. 62 f., ii. 8ff. ; Odyssey, xix. 541, 562 ; A. G. Keller, Homeric Society, London, 1913, p. 150 f. 10 Prom. Tiiict., 4i2B. II Suetonius, Aufinstxis, xcl. ; see, further, Cicero, de Divin. i. ; Val. Max. i., vii. ; Pliny the Yoimger, Ep. i. IS. For Persian interpretation of dreams see Herodotus' description of the dream of Xerxes (vii. 12 (t.). 12 J. L. Nevius, China and the Chinese, New York, 1SG9, p. 192 f. ; Mary Hamilton, Incubation, St. Andrews and London, 1906.

  
    PRODIGIES AND PORTENTS 373 but in spite of his amazing credulity he was an advancecl sceptic* Muhaininau, according to tradition, said : 'A Kood dream is of God's favor, and a bad dream is of the devil's ; therefore, when any of you dream a dream which is such as he is pleased with, then he must not tell it to any but a l>elovoil friend ; and when he dreams a bad dream, then let him seek i)rotection from God both from its evil and from the wickedness of Satan ; and let him si)it three times over his left shoulder, and not mention the dream to any one ; then, verily, no evil shall come ni^th him.' 'The truest dream is the one which you have about daybreak.' * Specific and conventional interpretations are often given to dreams. In Persia ' seeing bees in a dream indicates riches. To dream of eatint; ijrapes presages sorrow and flowing tears. To dream of buffaloes fighting means that the angels will come for the soul of some member of the family.' * In Northumberland to dream of a hare means that you have an enemy ; if one crosses your patli, it is an omen of ill-luck. To see many eagles is to be warned of i)lots and intended assaults. If it be bees carrying honey, you will earn money from wealthy people. If the bees sting you, your mind will be tormented by foreigners. If bees fly into the house, the house will be destroyed. To dream of many fowls together is a sign of jealousy and chiding.'* Any dream on the first night of the moon's age is a good omen, while the second and third nights are neutral. The following two nights betoken good. The dream of the sixth night should not be forgotten. That of the seventh is sure to be fulfilled. Whatever is dreamed on the eighth and ninth nights will become public. If it is unpleasant, turn the head towards the east and pray for mercy. Similarly, birth has its fortune embodied in the days of the lunar calendar, and each month, from the first to the thirteenth, has its particular portent.' Dreams play an important part in the lives of most primitive peoples, and usually betoken something in harmony with their content. Among the Dakota to dream of the moon is unlucky. It is lucky to dream of hawks, but unlucky to dream of bears, for the latter are slow and easily wounded. A dream about snakes will be the result of killing one, and no good comes from snakes, they say (the Menominee have the same beliefs). As among all the Plains tribes, in the dance associations of the Eastern Dakota dreams play a prominent part. In the Buffalo society of the Santee only those M'ho had had vi.sions of the bufialo, or the sons of such, were entitled to membership. ' One man might dream that he was a buffalo and had been shot with an arrow so that he could barely get home. The arrow continued to whirl round in his body. He dreamt that the only way to recover was to go into a sweat-lodge. First he asked for one of four different kinds of earth to mix with water, drank the mixture inside a sweat-lodge, and then recovered. Such a man painted himself vermilion to represent the trickling down of blood. Another man dreamt of being shot with a gun. Such a one would act out his dream during a Buffalo dance. A third man dreamt that a bullet pierced his eye and came out at the back of his head. He announced his dream, and shortly afterwards was actually shot in that way. Still another man announced a dream to the effect that he was shot through his teiniiles, and this also came true. While dancing, dreamers would call on outsiders to bear witness to the truth of their staleiiieiits about such experiences. Once a heyoka (a Clown) challenged a dreamer's account, saying that no man could recover from a wound of the kind described. Straightway the dreamer offered to be shot by the Clown, who sent a bullet through him. The wounded man staggered off, went to a sweat-lodge, and actually recovered within a few days.' 6 Among the Arapaho dreams were revelations. To the Omaha the moon would appear, having in one hand a burden strap, in the other a bow and arrows, and the man would be bidden to make a 1 RN X. 98. 2 I. Adams, Persia by a Persian, London, 1906, p. 450. 3 Ih. p. 446. ■« Cockayne, ill. 169-177, 199-215 ; see also Mrs. Gutch, County Folk-lore, ii. London, 1901, pp. 202-208. 5 Cockayne, iii. 150-167, 177-197. 6 R. H. Lowie, in Anth. Papers Arner. Mxis. Nat. Hist. xi. [1913] ; J. O. Dorsey, 11 RBEW, pp. 479, 500. choice. If he reached for the bow, the moon would cross its hands and attempt to force the strap on him. If he should wake before taking the strap, or if he should succeed in capturing the bow, he would succeed in escaping the penalty attaclied to the dream. If he failed and the strap was taken, he would become like a woman, follow her vocations, and adopt her dress. Instances are reported in which the unfortunate dreamer, unable to ward of!" the evil influence, has resorted to suicide as the only means of escape. To the Menominee a dream about the moon brings long life, but a life that will end in misery. Such people are strong when the moon is full, weak and sickly when it is on the wane.^ To the Huron the dream gives voice to the soul's desires.^ Among the Hidatsa only those dreams that follow prayer, sacrifice, or fasting are portentous ; ^ while for the Mandan dreams are always prophetic or ominous. A Mandan dreamt of fire-arms, and soon afterward tiie Whites arrived with them. They dreamt of horses in similar manner before they obtained any. For the fasting youth to dream of a niece of cherry-wood, or of any animal, is a gooa omen. The Thonga profess to be disgusted when any dream is fulfilled,* but this must depend somewhat on Uie nature of the fulfilment. The Kafir medicine-man acquires his powers through dreams, and the expectant mother learns by this medium the sex of her unborn child." Similar predictions were made from dreams by the Maoris, Vjy whom much attention was paid to the dreams of the warchief or of the principal priest, especially on the night before an engagement. They were f^uided by the omens of which the dream was an index.' The Japanese recognize a creature by the name of bakii, whose particular function is the eating of dreams. The male baku has the body of a horse, the face of a lion, the trunk and tusks of an elephant, the forelock of a rhinoceros, the tail of a cow, and the feet of a tiger. The picture of the baku hung up in the house will secure the protection of the animal. The Chinese character representing its name used to be put in the lacquered wooden pillows of lords and princes. By virtue of this character on the pillow the sleeper was protected from evil dreams. When a man awakes from a nightmare, or from any unlucky dream, he should quickly repeat three times the invocation, ' Devour, O baku, devour my evil dream ! ' The baku will then eat the dream and change the misfortune into good fortune and rejoicing.' The Vedic texts direct one who has had an evil dream to wipe his face in order to get rid of its malign influence.^ This is more simple than the Navaho remedy, which may call for a ' renewal ' ceremony. 4. Epilepsy. — Many peoples attribute epilepsy to possession by a demon. This was the view held by the Hindus, and in the Vedic texts a ritual ceremony is prescribed for its exorcism. Its uncanny nature has generally been recognized. From the time of Edward the Confessor to that of Queen Anne epilepsy was considered curable by royal touch. ^ 5. Liver. — The liver has long been considered an unusual organ of the human body, and unusual qualities have been attributed to it.^" In ancient Greece goose liver was used as being efficacious in medical 1 A. Skinner, Anth. Papers Amer. itus. Nat. Hist. xiii. pt. i. p. SO. " Jesuit Relations, xxxix. 17ff. 3 Uorsey, p. 516. ^ Junod, ii. 341. 5 Kidd, p. 156. STregear, pp. 338 f., 208, 40; E. Shortland, Maori Religion and Mythology, London, 1S82, p. 36. 7 L. Hearne, Kotto, New York, 1910, pp. 245-251. 8 ERE viii. 318a. 9 See White, ii. 46-49, and authorities there cited. ^ _ 10 See Morris Jastrow, ' The Liver as the Seat of the Soul, in Studies in the Hist, of Religion, presented to C. U. Toy, New York, 1912, pp. 143-168.

  
    374 PRODIGIES AND PORTENTS treatment ; ^ the liver of the lizard would impart peculiar powers to the eater. ^ The Lushais eat the witch's liver in order to destroy the witchcraft,^ and the Cochin-Chinese express their deepest hatred of a person by saying, ' I wish I could eat his liver.'* In ancient Arabia Hind, the wife of al-Fakih, inspired by similar motives, gnawed the liver of her arch-enemy ^Jamza,* while a modern Arab will eat the liver or heart of a snake in order to acquire an understanding of the language of birds. In N. Morocco the Jbaia bride and bridegroom partake at the wedding ceremony of the liver of a sheep, to make them 'dear to one another'; and in Andjra the bridegroom, though not the bride (for no woman may eat of it), partakes of the liver of the bullock.** Arabian influence may be reflected in the Apocryphal account of the evil spirit who loved Sarah and was exorcized by flames arising from the heart and liver of a fish which Tobit, by the instruction of the angel, burned on the evening of his wedding.'' Similar attribution of unusual powers to the liver of a person or an animal is wide-spread. The Veddas of Ceylon chew the dried liver of a man in order to imbibe his virtue, and the Sinhalese have a tradition to the effect that they formerly followed the same practice.^ In Erub (Torres Straits) the liver, ' presumably of a deceased male,' was cut up and distributed among the young male members of the family to make them plucky.^ The Koita of British New Guinea allowed only girls to partake of the liver of the wallaby, the virtues of this animal affording no enhancement to males. ^^ In Australia the virtue elsewhere usually attributed to the heart or the liver resided in the fat around the kidneys.^' The Maoris gave the liver of the kalawi-iish. to a nursing child as a cure for flatulence. The liver is the seat of the affections, as also among the Greeks ; and a piece of the liver of the first man slain must be offered, along with a piece of the heart and the scalp, to the goblin god, Whiro. So acute is the power of the liver that the Maoris call one of their implements for cutting wood the kotiate, 'liver cutter.' '^ The Tonga Islanders believe that turtle has a peculiar ettect upon the liver and they will not eat it, fearing the enlargement of the liver which indulgence in this food win produce. The liver is the seat of courage, and therefore the largest livers pertain to the largest men. They have found also that in left-handed people it tends to shift to the left side, and in the ambidextrous it is in the median line of the body. '^ The Kayans of Borneo knew that the omen was bad if the under side of the liver of the pig was dark, good if it was pale.^* So general was haruspication among the Borneans that W. Warde Fowler is convinced that its origin is common with I Mary Hamilton, p. 52. " W. R. Halliday, Greek Divination, London, 1913, pp. 8S, 101, 168, 193-204 ; see Divination (Greek) and (Roman). 3 J. Shakspear, The Lnshei Kuki Clans, London, 1912, p. 109. 4 G. H. von Langsdorf, Voyages and Travels, Eny. tr., London, 1813-14, i. 148. 5 W. Robertson Smith, Kinship and Marriage in Early Arabia, new ed., London, 1903, p. 296. t" E. Westerniarck, Marriage Ceremonies in Morocco, London, 1914, pp. 101, 126. 7 To 8. 8 C. Q. and B. Z. Seligmann, The Veddas, Cambridge, 1911, pp. 128, 190, 207. 9 Haddon, in Cambridge Anlh. Expcd. to Torres Straits Reports, vi. [1908] 111. 10 C. G. Seligmann, The Melanesians of British Neiv Guinea, Cambridge, 1910, p. 139. II References to this belief will be found in G. C. Wheeler, The Tribe, and Intertribal Relations in Australia, London, 1910, p. 156. 12 A. Hamilton, The Art Workmanship of the Maori Race, Dunedin, 1896, p. 186; Tregear.pp. 219, 472, 496, 48. 13 Mariner^, p. 342 f. 14 A. Nieuwenhuis, Quer durch Borneo, Leyden, 1904-07, pp. 171-182 ; C. Hose and W. McDougaU, The Pagan Tribes of Borneo, London, 1912, li. 61 ff. that derived by the Romans from the Etruscans. ^ But, as the phenomenon is so common to savage culture, any theory of the connexion of the divination rites of the natives of Borneo and those of ancient Rome will have to take account of this fairly wide distribution of similar and related things in the larger world of savagery. The supposed uniqueness of the phenomenon does not exist, and the historical hiatus must be bridged by data that show the probability of actual contact between the two in the past. '^ Geographical proximity as well as early historical contact makes Africa a much more probable land of origin for Etruscan influence, especially since the ancient Arabians entertained such beliefs, and they are common among African tribes. Leo Frobenius^ has attempted to establish the African origin of Etruscan culture, but the argument remains unconvincing to those who feel the need of historical demonstration. Several tribes of Central Africa attribute special virtue to the liver — in some cases to the liver of the alligator.* It is the seat of the soul, and to eat of it is to enhance one's own spiritual being, though, as often happens, this beneficence is denied to women.® Accordingly, the Bakongo drink the blood and eat the liver of those killed in a fight.^ For similar reasons the Kagoro (of Nigeria) evilwisher will catch one's soul or take one's liver.' The pottery-makers of the Thonga (at least those dwelling near Morakwen) may not eat the liver of any animal. In the ceremonies and superstitions of this region the gall-bladder plays an important part, as does also the liver of the ox. When two parties not within the permitted relationship wish to marry, they must break the tabu by a ceremonial eating of the raw liver of this animal. They must flrst tear it out with their teeth, for it is tabu to cut it with a knife, and then eat it. 'You have acted with strong shibindji,' they say to those who are eating their way to matrimony, ' Eat the liver now ! ' {shibindji means both ' liver ' and 'determination,' a history of the interdependence of the two).^ When an ox is killed by the headman of the village for distribution among the villagers, the liver is given to the ' grandfather ' and the old people, ' because it is soft and they have no teeth to gnaw the bones,' but doubtless, also, because it imparts, more than does any other portion, the strength of the animal.® The Ovaherero, of Damaraland, attribute their black complexion to the eating by their ancestors of the black liver of an ox killed when the first people emerged from the tree that gave them birth. ^" A Matabeleland native who wished to learn sorcery paid a big price to one of the recognized medicinemen in order to induce him to accompany the candidate to the grave of a recently buried person, unearth the body, cut it open, remove the liver, and, by its help, inculcate the desired instruction.^' The Bechuana lind eflective, in their prescription designed to defeat the enemy, the gall of a black bull whose eyelids have been sewed up, the animal then being allowed to wander for three days. If they find little gall in the gall-bladder of an animal, they say that some ancestral spirit has previously sucked it out. A man often cleanses himself with the gall of an ox, and a chief will 1 JRS ii. [1912] 269 f. 2 See Wallis, ' Divinations in Borneo and in Ancient Rome,' The Classical Journal, ix. no. 6 [1914], 272-274. 3 Und Afrika sprach, Berlin, 1912. 4 H. H. Johnston, British Central Africa, London, 1897, p. 81. 5 PRSE xiii. [1884-86] 218 f. 6 Weeks, p. 38. 7 A. J. N. Tremearne, The Tailed Head-hunters of Algeria, London, 1912, pp. 171 f., 195. 8 Junod, i. 245, 336, ii. 52, 96. 9 lb. i. 299. 10 A. Lang, Myth, Ritxtal and Religion, new ed., London, 1899, i. 171. 11 JRAI xxxix. [1909] 533.

  
    PRODIGIES AND PORTENTS 375 drink it to acquire stienf,'th to withstand his enemies. During the initiation ceremonies the boys eat a portion of the liver of an ox killed for that purpose, and thereby acquire courage and intelligence. Yet any one who eats a certain tongue-shaped lobe of the liver (the lobus Spigclii) will forget the past, and this is given only to the old women, who thus enter into forgetfulness of their sorrows.^ The liver — sometimes the heart — is spoken of by the Kafir as the seat of courage, the gall being the fluid that contains its very essence. ' Arbousset declares that the Bosuto consider the gall to represent the anguish of death ; but it seems problematical whether the natives have any conception of such an abstract thing as the anguish of death. The gall is regankd in most trit)e8 as the seat of courage and boldness. When the natives wish to describe the bravery of a great man they say that he has a large liver. Perseverance, that elemental faculty in human nature, is coupled in the native mind with perspiration ; and, as the first place this is seen is on the skin of the forehead, they fre(|uently consider that its seat or " centre " (as physiologists would say) is there. InteUigence or enlightenment is also sometimes considered to reside in the liver ; but I fancy the sort of intelligence that is referred to is that which is displayed in battle. . . . The man who is capable of enduring iiardness is said to have a hard liver.' 2 The Chukcliis of Siberia, in order to bring sickness upon a murdered man's kindred, eat the liver of tlie corpse, and the Eskimo practised a similar rite that the dead man's relatives might not possess tlie courage to avenge his death. ^ Moreover, by eating the liver of the murdered man, they deprive the ghost of the power that he would otherwise have of rushing upon them.* A story given by Rink shows the importance attaching to the liver : ' At last there was silence ; and during this, one of the two brothers stood forth, and, taking a bit of dried liver (this being exceedingly hard), raised his voice, saying, "I have been told that I have an enemy in Niakunguak." At the same time he tried to crush the piece of liver he held in his hand ; but failing to do so, he again put it b^'. Silence still prevailed, when Niakunsuak's son advanced, and, taking up the same bit, crushed it to atoms with his fingers, so that it fell like dust upon the floor. All were utterly amazed, and not a word was spoken. 'S Here some special significance seems attached to this crushing of the liver in the manner portrayed. It seems probable that liver was associated with magic power. ' The}- thus entered, and saw all the brothers stretched out at full length on the ledge, only their feet visible on its outer edge (a sign of wrath). They were treated to some frozen liver in an oblong dish ; but when they had got onlj' half through with it, the frozen roof tell in and covered the dish with turf-dust.' 6 ' When she had ended, Habakuk went closer to them, saying, " Well, take the skin of my seal with blubber and all, and the liver besides." '" An angakok gave the liver of a seal caught by a lucky hunter to one who was unlucky, and the latter acquired the desired luck by slowly chewing and swallowing the flesh. In Greenland the mother giving birth to her first child might not eat the liver of any animal ; in Labrador she might partake of a portion of it.^ The chenoo of Micmac mythology, an ogre, representing, not improbably, Eskimo influence, showed a special liking for the liver of a conquered foe.® The Chippewas were long ago admonished by the Crows to leave them the liver of the animal as part of their portion, and this custom is followed to-day.^" The Siouan tribes of the Plains area attach great importance to the liver of the buffalo and, in some instances, to that of the dog. The Omaha eat the liver of the buffalo raw. It gives 1 Kidd, pp. 310, 273, 258, 23. 2 lb. pp. 278-280. 3 D. Crantz, Hist, of Greenland, London, 1820, i. 193. ■* H. Rink, Tales and Traditions of the Eskimo, Eng. tr., Edinburgh, 1875, p. 366. * lb. 6 lb, p. 369. 7 lb, p. 400. *• Ih. pp. 54-56 ; Hawkes, p. 9. 9 C. G. Leiand, Algonquin Legends, Boston, 1885, p. 244. JOLowie, in Anth. Mem. Amfr. Urn. A' at. Hist. xi. [19131 186. a man a clear voice and imparts courage.^ Accordingly, the youth who has shot his first buffalo eats the liver with the gall over it as a potent dressing.^ The Plains Cree warriors also, when they killed a bison, ate its liver raw.* The Northern Shoshone imparted additional power, and, in this case, malign power, to the liver by placing rattlesnake heads on hot coals in a hole in the ground. The liver was that of a wild animal and was covered with the gall. The liver absorbed the poison from the fangs and was then carefully preserved in a little buckskin bag carried by the owner.* A society of ' Liver Eaters ' is found among the Crow," and members of the Bear clan of the Teton Dakota (Oglala divi.sion) sometimes eat the liver of the dog raw. A male must not eat the liver of a female dog, nor a female that of a male dog. Sores will break out on the face of an ott'ender.* The 'Dog- Liver- Eaters' Dance Association' is one peculiar to the Eastern Dakota. It ' takes its name from the fact that the raw liver of the dog is eaten by the performers. It is not often performed, ana only on some extraordinary occasion. The performers are usually the bravest warriors of the tribe, and those having stomachs strong enough to digest raw food. When a dog-dance is to be given, the warriors who are to take part in it, and all others who desire to witness it, assemble atsome stated time and place. After talking and smoking for a while, the dance commences. A dog, with his legs pinioned, is thrown into the group of dancers, by any one of the spectators. This is dispatched by one of the medicine-men, or jugglers, with a war-club or tomahawk. The side of the animal is then cut open and the liver taken out. This is then cut into strips and hung on a pole about four or five feet in length. The performers then commence dancing around it ; smacking their lips and making all sorts of grimaces ; showing a great desire to get a taste of the delicious morsel. After performing these antics for a while, some one of them will make a g;rab at the liver, biting off a piece, and then hopping oflf, chewing and swallowing it as he goes. His example is followed by each and all the (ther warriors, until e\ery morsel of the liver is eaten. Should any particle of it fall to the ground, it is collected by the medicine-man in the palm of his hand,whocarrie8 it around to the dancers to be eaten and his hands well licked. After disposing of the first dog, tliey all sit down in a circle, and chat and smoke a while until another dog is thrown in, when the same ceremonies are repeated, and continued so long as any one is disposed to present them with a dog. They are required to eat the liver, raw and warm, of every dog that is presented to them ; and while they are eating it, none but the medicine-men must touch it with their hands. Women do not join in this dance. The object of this ceremony is, they say, that those who eat the liver of the dog while it is raw and warm, will become possessed of the sagacity and bravery of the dog.' ^ The Ainu have the custom of cutting up the liver of the bear, which is one of their sacred animals, and of eating it raw. If a Pima woman ate liver, her child Avould be disfigured by birthmarks.^ The Zuni hunter takes the liver from his cai)tured game, and, while eating it, exclaims, ' Thanks ! ' * The Aztecs practised a well-developed system of haruspication, reading omens from the liver or other organs of the slaughtered animal, and the Araucauians of Chile were given to related practices. They dissected the body of a person of distinction in order to examine the liver. If it was found to be in a healthy state, the death was attributed to natural causes ; if inflamed, malign magic had caused the death. The gall is extracted, placed in a magic drum, and, after various incantations, taken out and put over the fire in a carefidly covered vessel. If, after sufficient roasting, a stone is found in the bottom of the pot, it is known to have been the cause of death.'" 1 A. C. Fletcher and F. La Flesche, 27 RBEW [1911], p. 332. ^3iJBJ5ir[1884], p. 291 f. 3 A. Skinner, in Anth. Mem.Amer. ihus. Nat. Hist. xii. [1914] pt. vi. 4 Lowie, Anth. Stem. Amer. Mus. Nat. Hist. ix. 230. 5 Anth. Mem. Amer. Mus. Nat. Hist. xi. 164. 6 11 nBEW[lS9i],p. 496. ' H. R. Schoolcraft, The Indian Tribes of the V.S., Philadelphia, 1853-57, ii. 79 f. ; Lowie, Anth. Mem. Amer. Mus. Nat. Hist. xi. 110. f ?6 RBEW, p. 185. 9 S RBEW, p. 37. 10 E. R. Smith, Tfie Araucanians, London, 1855, p. 236.

  
    376 PRODUCTION (of Wealth) Roman ideas have persisted to the present day. Vesalius recognized a natural spirit emanating from the liver, as a vital spirit came from the heart and an animal spirit from the brain. Mediaeval belief attributed to the eating of the liver of a goat good sight after dark, for the goat could see as well during the night as during the day. In Macbeth the liver of a ' blaspheming Jew ' is one of the concoctions used bj' the witches. ^ There was a curious belief to the effect that the liver of the mouse increased and decreased with the waxing and waning of the moon. The Saxons attributed many complaints, and some of them rightly enough, to disorders in the liver. Blood that was thick and saturated was spoken of as 'livery,' i.e. such as Hows through the liver. They cured stomach and intestinal troubles by the application of a burned goat's liver ' rubbed somewhat small and laid on the womb,' or stomach.* In Italy at the present day a fresh human liver, especially that of a woman, is believed to confer magical powers upon the one who eats it.* This may be directly related to the belief recorded by Pliny that the liver of the weasel will cure pains in one's own liver.* 6. Sneezing. — From time immemorial the sneeze has been deemed worthy of notice and has usually elicited some form of salutation from bystanders or some expression from the agents. The phrase, 'not to be sneezed at,' has behind it an importance attaching to the act of sneezing to which the whole human race bears witness. Even children notice it as something peculiar and have sayings of their own, such as ' Scat ! ' or ' Shoo ! ' The origin of the importance attaching to sneezing is thus a question of psychological import as well as one of culture diffusion. 'It is,' as W, R. Halliday has remarked, 'per se a startlinff phenomenon to find the body, which in normal action is the slave and instrument of its owner's will and intention, behaving in a way independent of his desire or volition. Simply because it is involuntary, the twitching of the eyelid or the tingling of the ear must be miraculous. And primitive man finds a significance in everything which attracts his notice, particularly in cases where there is no obvious cause.' 5 This is good psychology, and ample facts could be adduced to support it. The superstitions connected with sneezing and the omens dra'wn from it are noticed in art. NosE, vol. ix. p. 398, and need not be repeated here. 7. Miscellaneous. — Many of the American Indian tribes attach some significance to belching, crackling of the joints, ringing in the ears, twitching of the eye-lid or arm or leg. Thus the Navahos frequently omit or postpone a journey if the one intending it belches or has a ringing in the ears ; a Micmac, however, considers belching a sign of good luck in hunting — the hunter will soon find game. European peoples, likewise, often attach some prophetic meaning to such bodily involuntary disturbances. Literature. — This has been indicated in the article. See also the Encyclopcedia of Superstitions, Folklore, and the Occult Sciences of the World, Milwaukee, 1903, S.vv. 'Crovv.'ii. 608-610, 'Owl,' ii. 670-675, ' Raven,' ii. 684-686, ' Earthquakes,' ii. 939 f., ' Eclipse,' ii. 040-943, ' Hail,' ii. 954, ' Ignis Fatuus,' ii. 951-953, ' Lightning,' ii. 956 f., ' Thunder,' ii. 1019-1023, ' Milky Way,' ii. 957, 'Rainbow,' ii. 979f., 'Phenomena,' ii. 971 f., 'Mysterious Omens,' iii. 1299-1310, 'Volcanoes,' iii. 1032 f., 'Dreams,' i. 221-256, 'Itching,' etc., i. 257-345, 'Monsters,' iii. 1357, 'Moon Davs,' iii. 1673-1675 ; F. Ratzel, Hist, of Mankind, Eng. tr., London, 1896, i. 50-59, 302-309. W. D. Wallis. PRODUCTION (of wealth).— The contact of ethics and economics is more directly at the distribution   (q.v.) and the consumption {q.v.) of wealth than at its production. Because it put 1 Hulme, pp. 16, 177. 2 Cockayne, ii. 161-163, 198-217, 235, 251, 309. 3 Evans, in Popular Science Monthly, xlviii. [1896] 82. 4 HN XXX. 16 ; White, ii. 38. s P. 175. production before them, the classical or formal economics has often been called soulless. But it was natural at that time to put stress on the increase of capital, and on the great merit of saving. And it was easy for readers to slip wrong meanings into the terms ' productive ' and ' unproductive spending' and 'productive' and 'unproductive labour.' Nor did economists wrong the actual system ; it, too, made production the measure of prosperity, regarded Avages as the means of keeping labour efttcient, and saw in high interest and profit the best guarantee for the upkeep of capital. Neither the economists nor the system were without good reason ; for, whatever the best use and distribution of wealth, these are limited by the amount of it, and by the efficiency that can be given to the three agents that produce it — nature, capital, and labour. It is through labour that the efficiency of nature and capital is discovered and made real. Capital is its product ; and, while nature does all the work, it needs directing. One has only to compare the unimproved value of nature in land and beast, plant and mineral, heat and electricity, with the value that only minds can give. Hence two ethical topics are traditional in the text-books, when they are dealing with labour as producer. One concerns its quantity, the other its quality. The first is connected with the doctrine of Malthus (see Malthusianism), the second with education, and not merely technical education, but even more with its product in grit and conscientiousness. The two questions have now a unanimous answer from ethics and economics. When, however, we ask about the fitness not of the labourer for the economic system, but of the system for the labourer, the question becomes critical. The division of labour that is essential in the system may mean to the man monotony, ill-health, and loss of the market for his skill. All the books, since the Wealth of Nations, discuss the advantages and disadvantages, but the only practical question now is how to meet the disadvantage from the gain. This has been the work of factory and other labour legislation. At first the argument for higher wages, for shorter hours, and for better health was their economy as measured by the work done. Labour, however, does not rely on this argument ; it claims a better share on the ground of justice ; it refuses to abide by the open market measure of its price. And it is still true, though less than before, that the harder and more debasing the labour, tlie worse it is paid. The reason is that the lower the grade, the greater the competition. There are two ways of reducing the competition : one by combination, the other by moving some of the stress from lower to higher grades. The latter is the perfect way. It has been universal in economics since the death of the iron law of wages ; the doctrine that cheap labour is necessary has come so near its end that it has disappeared from press and platform ; and the right way tends to make itself permanent and easier. But progress on it must be slow, and its results are mainly enjoyed by the next generation. And so, though it would be even more necessary in a socialistic system than in the present one, there is nothing like a militant spirit on behalf of it, as tliere is for the other way. Here too the quarrel between ethics and economics has been settled. But one far more serious has opened between them, on the one side, and the actual working of the industrial system. It did not appear in the early days of capitalism, when competition was unchecked. This made for the greatest production of wealth, and to ethics it seemed that the rude justice of the market could be made more and more equitable by equalizing

  
    PRODUCTION (of 'Wealth) opportunity. Thus it was botli tlie moral and the economic policy of the 19th cent, to keep the course open and see fair play. It was a new policy in tiiat it deserted re^'ulation for competition. But competition has become more and more regulated from within. The advantage of one large over many small units of production has led to aggregations of capital that give virtual monopolies ; and the advantage of collective bargaining iias brought an aggregation of labour, and another of employers to meet it. Tlie original notion was that competition would give the best form of co-operation ; it was a child-like faith that one hates to surrender. But the competition has come to a state of war in which the morals of war play havoc ; and they do it without remorse, because a class conscience has made itself superior to private scruples and regret. The concentration of capital has not in itself been prejudicial to production, for it seeks to regulate rather than limit the output ; it obviates the waste and dislocation of too many plants and shops, and the advertising and other costs of commercial rivalry ; and there is plenty of scope for competition within. The evils have been notorious : in company promoting, in crushing rivals, in controlling prices as buyer and as seller. And mere size may prevent the coming of a competition that woukl be healthy. But the best course is to accept the natural development from competition to amalgamation, and to meet the evils by developing regulation, from which, indeed, monopoly was never made exempt. Co-operation is always the tinal word. Competition is only a means, and a better means the less it is a jostle, and the more it is a directed course, where there is no loss in the struggle. Unlike the concentration of capital, the concentration of labour easily becomes prejudicial to production. To over-time, piece-work, all speeding-up and labour-saving, there is opposition ; and no measures are taken, as by the old gilds, to prevent fraud and incompetence. This is only another instance of the division of function, and nothing to condenm. But, again, it is a competition that has broken away from co-operation. The hostile relation of master and man is thought to be not incidental, but inevitable and permanent. The men see that it is the interest of the management to use as little labour as possible, and they think that the owners are an incubus, and dividends a tax on their wages. As well, therefore, try to instruct a nation at war in the arts of peace as point to the injury they do and the loss they sutler; they think the injury to be deserved, and the loss to be a sacrifice for their class. To many of them the crimes of syndicalism are no more criminal than machine-breaking was at an older day. There are several things that keep the war civilized ; but the main consideration is failure or success ; and in either event the damage to the oppressor is always a pleasure. In times of peace a union is always preparing for war ; men who are not members are denied tlie right to work ; and others of the old natural rights and duties are made subordinate. It has been futile to insist on them, for an unnatural system is thought to make rigiit wrong. The contentions against the system are often ignorant, lait, as a rule, they are honestly urged ; and so, as in the days of slavery, it is the system itself that holds the centre in an ethical view of industrial life. It is a late system, and the forces within it have always prevented it from resting w^here it is. But they may be directed, and it may grow, in either of two ways that have a very ditlerent moral value. The root of the system, and the directions in which it grows, may best be seen from its origin, and as a stage in the history of inilustry. The older forms are never quite superseded, and they may all be seen to-day. In the earliest system the family was an industrial unit supplying nearly all its wants ; there was a division of labour according to sex and capacity ; with slaves and otHcials the unit grew large, but kept its unity even when the slaves were hired out, or were employed in producing for a market. When a family became too large for its land, it was natural for some members to learn skill in a trade, and to confine their labour to it, working for otlier families, often living with them till the job was finished, or having the work brought to their forge, oven, or loom. Thus came the formation of artisan families ; and tools, skill, and custom passed down like the land. So far the payment is almost all for labour. At a later stage, when the workman began to keep a stock of raw materials, his prolit included interest as well as wages ; and he had apprentices and hired labour. The first great split in the industrial system was complete — the separation of the workman from the soil. Industrial capital increased, but there was not yet capitalism, for the owner took little risk of producing on the chance of a market ; the customer was still the employer. Capitalism came when the risk was definitely undertaken. The entrepreneur was sometimes the manufacturer, oftener the merchant ; but the work of those two — the work of making, moving, and selling the product — can be distinguished from the more invisible work of ordering it and hnding a market. This is the work of the entrepreneur or business man. In the art. Distribution it is explained how the business man is the pivot of the system, guarantees to all the other agents of production their share in the price, and pays himself from the residue. Thus the second great separation of labour from the other agents was the separation from capital. It is often held that both separations were by dispossession, and that they were an evil. But no one looks for peace by undoing either — by replacing men on the land, or by giving them the capital that employs them, that each may employ himself. Nothing would give greater stability than for workmen to be shareholders in the enterprise that employs them, or in others ; and it would be the best kind of revolution if unions tried to establish themselves in business. But the great majority of OAvners must always lend their capital instead of using it themselves. And, if we look from the owner to the real user, we find that the emphasis is on him, the acting capitalist, and not on the capital. Just so it is on the sculptor and the inventor, though nature does all the work that is done by the invention, and though the statue is all in the marble. The process of production has become more and more roundabout ; an ever greater distance has separated producer from consumer. The workman is bewildered by the number of intervening agencies ; and to his ilivorce from land and capital he adds, for a general source of inequity, that the system allows many parasites to live on his product. He has been taught that the real value of a product comes from the labour spent on it, and he sees that, besides rent and interest — the extortions of the idle ownership of land and capital — money and middlemen lay hold on his work, and make a better living out of it than he does. He does not see that the production of a commodity is not complete — its value is not produced — till it is in the hands of the consumer. If advertising, drumming, and commissions do not help to sell it, they will not be employed. Useless measures of commerce are no more secure than labour that is made useless bv a machine. It is through economy in

  
    378 PROFANITY marketing, no less than in manufacturing, that large capital has its advantage. Everything useless and predatory tends to be expelled ; for everything must be demanded by an employer, if it is to get its price ; and, provided there is publicity and knowledge enough, he pays no more for it tlian he must. It is natural for those whom he employs to think his profit an extortion from them, and that 'what is somewhere gotten is somewhere lost.' But the profit of an enterprise is like the royalty from an invention, which gives more than it gets. Interest is different ; it is like the royalty paid for mere wvnership, and simply a burden. W. Smart thought that * the community gets its employing done for it more cheaply than it gets any other service' (Distribution of Income^, London, 1912, p. 159 f.). If a system of production were more moral and progressive the more it crushed incompetence, again the present system could well defend itself. Its path of progress is by curtailing cost, and employers are driven on it by the competition of one with another, or with the consumei", who is the final employer. It is a precarious position for a working man, and the thing that really threatens the life of the system. He cannot but want to be a civil servant, and have his future a charge on the community instead of at the necessity or the mercy of competing employers. He is in the majority ; and, however little we like it that the lives of men should centre on his livelihood, he has been given the power to bring that about. Wages-boards and courts of arbitration are useful, but they add evils of their own ; animosity remains and preparation for war. To co-partnership and often to co-operation [q.v. ) the war-spirit is actively hostile. Tlie moral situation on the other side is no better ; there it is thought that socialism must come, but that everything should be done to resist and postpone it. And botli sides think that they are acting in the highest human interest, and that this consists in giving the freest scope that can be given to our spirit. It is something that they make the same appeal, for so far the dispute becomes a question of means. The question breaks into two, one about the best management of the forces of production, the other about their ownership. The best management of an enterprise is from within ; the bane that Aveakens a public enterprise is interference from witliout. Democracy has kept some of its selfdenying ordinances fairly well, but it is far easier to refrain from interfering with the bench or the navy, where there are no profits and the voters are few, than with the conduct of a railway, and with industries that are less subject to mechanical regulation. If there were as little interference as that of the shareholders in a going concern, and if the same price were paid for ability, the efficiency and even the enterprise might be as great. Assuming the best in regard to management, would it be well to pool the stocks of every enterprise, and pay the owners a uniform rate of interest? This is what socialism recommends, because it assumes that there must be an annual surplus for the ordinary shareholder, the tax-payer. A rapid change to such a system would intensify the moral chaos of the present ; if it has any chance of working well, it must come gradually and through a long apprenticeship in the joint-stock system. And then, no doubt, the single amalgamation of socialism would lose its attraction. But the demand for it will persist in embittering the present relations of owners and workmen unless the number of OAvners is greatly increased. The best way to retain the freedom and efficiency of the present system is by such increase. It is a form of co-operation like that of the co-operative distributing societies, and, like them, would be far more effective than co-partnership and the cooperative ownership by workmen in the same enterprise ; and it would give these a fairer field. If the thing were easy, it would have come long ago ; but it was never less difficult than now ; and it could be made easier. It would offer a stronger impulse to thrift than the fear of a rainy day has proved. The forecast of such a development is at least as historical as that of a single amalgamation, wliich is the hope and the fear now confounding every effort at amelioration ; but it will not come of its own accord. Literature. — The general text-books on economics all devote a main division to production, and P. H. Gastberg, Production, London, 1907, shows that nearly the whole subject may be seen from this point of view. The earlier booljs dealt mainly with the three agents of production, the later with their organization. This is naturally approached through its history, and C. Gide, Political Economy, tr. C. H. M. Archibald, New York, 1914, well iDustrates the closing of the old division between deductive and historical economics. The history of production from the point of view of organization can be read in C. Biicher, Industrial Evolution, tr. S. M. Wickett, New York, 1907, and can best be studied in the increasing literature of economic history which deals with particular periods, and publishes contemporary records. Recent collections are Economic Annals of the Nineteenth Century, 1801-20, ed. VV. Smart, London, 1010, and English Economic History, Select Documents, compiled and ed. A. E. Bland, P. A. Brown, and R. H. Tawney, do. 1914. W. MITCHELL. PROFANITY.— I. Meaning and use of the term. — In popular usage the term ' profanity ' is frequently limited to a verbal reference and identified with ' profane sAvearing.' It is perhaps unnecessary to say that such a limitation cannot be justilied by historical and etymological investigation. It is undoubtedly true that an unfitting and frivolous use of certain verbal symbols has been almost universally included in the class of practices condemned as profane. The names of the gods in primitive religions and the name of the one God in more advanced religions have been considered as too sacred to be ordinarily employed, and even the sacred usage has been restricted to certain privileged persons. ' Thou shalt not take the name of the Lord thy God in vain ' is one of the commandments, and the OT Avriters constantly Avarn the people against ' profaning the holy name ' of JahAveh. Sacred formulpe have been, in all religions, rigorously safeguarded, and the employment of them by other than authorized persons at the proper time and place has been regarded as constituting the sin of profanity. It is true also that, by investigating those prohibitions having a verbal reference, Ave may approach an understanding of the ideas underlying tlie disapproval of the profane. The AA'ords which must not be carelessly used refer to a Avorld Avhich is separated by a wide and deep gulf from the Avorld of the ordinary, and the fact tliat verbal formulae are of a someAvhat artificial origin indicates that the separation is to be maintained not so mucli by a recognition of rational distinction betAveen the tAvo Avorlds or an appreciation of the inherent superiority of the saci-ed as by elaborated and external regulations. Yet, notAvithstanding all this, the term 'profanity ' includes far more tlian mere indifference to the distinction in verbal matters, and the Avider meaning must be clearly kept in vieAV. The etymology of the Avord 'profane' (lit. 'before or in front of the shrine') may give us a certain amount of guidance because of its spatial suggestiveness. There immediately arises in our minds the idea of a Availed or fenced enclosure Avithin Avhich only peculiarly precious objects and specially privileged persons may remain, and outside of Avhich there is a Avorld of rigorously excluded persons and things having lesser assigned Avorth than those within. The same kind of suggestion comes to us from a consideration of the Greek

  
    PROFANITY 379 words, ^c^rjXos and /3f|37jX6w, which are used to indicate profanity in the NT, and which introduce the idea of ' threshold ' — a threshold strictly guarded, which should not be crossed, but yet wliich is crossed by those to whom the epithet 'profane' applies. Such persons properly belong to the world outside the sacred edihce, but they illegitiuiatelj' enter in. 2. The idea of artificiality. — As we consider these spatial implications, we arrive, first of all, at the idea of artificiality. There is no intrinsic reason why one particular place should be more sacred than another. If the temple had been founded a few yards away from its actual position, the ground which is now profane would have been rendered sacred, and that which is now sacred would have retained its common or profane character. In primitive religions the location of the sacred and, contrariwise, of the profane dei)ends very frequently upon chance. The importation of reason for the distinction comes entirely from the outside. We are thus not surprised to find that, e.g., in certain Australian religions the totemic animal or thing which is worshipped has no intrinsic value entitling it to special reverence. Profanity lies in a failure to recognize an imposed rather than an actual value. The sacred object has not such a position in a universal scheme as will entitle it to permanent reverence. It has not within itself a power of protection sufhcient to guard its sacredness. It follows, more generally, that the religions which most commonly avail themselves of the distinction between the sacred and the profane are not those which have attained to the highest level of security. They are still at the stage of struggle. Their gods have still to compete with the gods of other tribes, and the people who worship the particular gods, and who thus acquire something of their sacredness, have to be preserved by external means from the infiltration and pollution of other tribes. Even in the OT the disapproval of profanity is closely connected with the giving of worship to other gods, as, e.g., participation in the rites of Molech (cf. Lv 20^). The house of Israel is profaned among the heathen because the people have disregarded the restrictions upon which the exclusiveness of the nation depended (cf. Ezk 3620-22). The stage has not yet been reached at which it is recognized that all people may be sacred, and that there are no other gods who can come into rivalry with the God of Israel. It is therefore easily intelligible that the distinction between the sacred and the profane is based originally, for the most part, upon definite injunction and prohibition. The religion or the body of sacred things has to be zealously guarded by law, and the profane person is the man who transgresses the law protecting the sacred ideas and rites. Of course, in the more advanced religions these ideas and rites acquire a greater degree of intrinsic value, but within the region of thought, where the distinction between sacred and profane is most intensely regarded, such value either has not yet been recognized or has been forgotten, and we may use the word ' artificiality ' in order to draw attention to this dependence of the distinction upon external support. Perhaps the most striking illustrations of artificiality are to be found in connexion with the verbal formulae, prescriptive of rite or expressive of doctrine, to which we have already referred. The connexion between the sacred character which they now possess and their inherent meaning is exceedingly weak, and it is just where this meaning is most completely overlooked or forgotten that the disapproval of an unauthorized use of the formulae is most intense. The more elaborate a system of ceremonies is, and the more clearly it bears upon it the marks of artificiality, the more numerous are the injunctions against profanity. The more complex the rite, the stricter is the priestly monopoly regarding it. The danger of profanity seems to be regarded as in inverse proportion to the degree of intelligibility possessed by that which is liable to desecration. Among the Australian tribes it is an act of profanity to speak the names of some of the totems, and even the men of certain tribes have a sacred name besides their ordinary name which must not be made known to women and children, and must not be used in every-day life. In Vedic times in India we find the doctrine of 'secret names' of the gods, and these names were so sacred that it would have been considered profanity to re%'eal thcni to the vulgar. In the same land also, even at the present day, it is considered a disgraceful thing for a wife to utter the name of her husband, and ceremonies of initiation are accompanied by the giving of a sacred formula, or mantra, which has value rather as piven by the priest than as understood by the initiate, and which the initiate Is forbidden to reveal to others if he wishes to escape the sin of profanation of sacred things. 3. The idea of separation. — Another idea, related to the foregoing and also suggested by the spatial etymology of the word ' profane,' is that of absolute, abrupt, and rigorous separation between the sacred and the profane. The sacred enclosure is definitely separated by wall or some other ett'ective protection from the profane world, and access from the one world to the other is only through a rigorouslyguarded portal. The dominant characteristic of tlie two worlds is their heterogeneity. The close connexion between the ideas of artificiality and separateness is obvious. It is the fortresses without natural strength that require the broadest and deepest moats. Risks of contact between the sacred and the profane must be avoided at all costs, and the mind of the worshipper must be kept constantly alive to the dangers of the profane. (a) Place. — An exceedingly large class of prohibitions against the profane have reference to separateness of place. In many of the primitive religions we find emphasis upon the profanity of entering the place where the sacred emblems of totemworship are deposited, and all ordinary work within the sacred enclosure is forbidden. We find the same attitude also in connexion with OT worship. Ezekiel, e.g., prescribes elaborate measurements in order ' to make a separation between the sanctuary and the profane place ' (42-"), and by the same prophet a certain portion of the city land is called ' profane ' to distinguish it from the portion assigned to priests and Levites. One of the chief arguments brought against St. Paul by later Jewish orthodoxy seems to have been that he had profaned the Temple by bringing into it men of an alien or unprivileged race. (b) Time. — Very commonly also profanity is held to consist in disregard of a strict division of time. The ordinary world is so separate from the sacred that the occupations of the former have to be altogether given up when the latter is entered. The time which is assigned to the sacred must be characterized by rest from the regular forms of labour. If at such a time work has to be carried on at all, this work must have an essentially religious character and be freed from connexion with utilitarian considerations. If it bears any resemblance to ordinary work, it can be redeemed from profanity only by the fact that it is performed by privileged persons. In Mt 12* the priests are said to be Avithout blame when they profane the Temple, because, though performing on the Sabbath actions similar to those of ordinary life, they are yet absolved by reason of their sacred office from the sin of Sabbath desecration. This failure to observe the sacredness of the Sabbath and of other special times and seasons is, in the Jewish religion generally, one of the most frequent grounds for the accusation of profanity (cf. Neh 131''-, Ezk 22^ 23^). (c) Tabu. — An intense desire to keep the profane

  
    380 PROFANITY at a distance is clearly seen in connexion with tabu iq.v.) and the religions in which this conception is important. The word connotes exclusiveness (being derived from a root ta, ' mark,' and pu, an adverb of intensity). It is opposed to noa, the general or the common. It is from this idea of tabu that the distinction between sacred and profane arises in many communities, and the rigour of the distinction owes much to the awe which the tabu inspires. Profanity is a grievous sin and at the same time more frequently possible where the transition from the ordinary world to the profane is made as dilficult as possible. The constant demand is that all actions and interests belonging to the ordinary world must be left behind by the would-be initiate. Literal contact is of course forbidden, and the prohibition extends to the contact involved in the taking of food. The food of the profane must not be eaten by the initiated, and, contrariwise, the food of the priests must not be eaten by the profane. The latter must not even have the degree of contact which is implied in the sight of the sacred objects. In some communities certain instruments of worship are profaned if, e.g., women catch the faintest glimpse of them. The whole idea of asceticism has originally a very close connexion with this idea of absolute separation. Everywhere also elaborate ritual is accompanied by the most zealous care for the separation of the priestly class from the ordinary community. Many of the uses of the word ' profane ' in the OT have reference to this withdrawal. The priests are to symbolize their separateness by changes of garments ' when they enter into the inner court.' They are to avoid ordinary food and the ordinary forms of family relationship, and in many other ways prepare themselves to teach the people ' the diilerence between the holy and profane' (of. Ezk 4417-25) 'pijg erring priests are those who have themselves ' put no ditt'erence ' (22'^''). 4. Profanation of sacred doctrine. — The danger of profanity also attaches itself to an incautious use of the body of sacred doctrine. This is often regarded as the exclusive property of certain privileged classes. The ancient sacred scriptures of India, 6.17., are profaned if they are read or taught to people outside the prescribed classes. In various parts of the literature terrible penalties are announced for those who venture to teach the doctrines of the Vedas to a Sudra. ' The ears of the Sudra who hears the Veda are to be filled with molten lead and lac' (Saiikaracharya, Commentary on Veddnta-Sutras, i. iii. 38 [SDE xxxiv. 228]), and, if lie dares pronounce them, ' his tongue is to be slit.' Occasionally the idea is that the sacred doctrine is also to be kept strictly separate from other truths or opinions which are of lesser value. To mingle sacred and other knowledge is in itself profanity. Perhaps there is a lingering trace of this idea in the use of the word ' profane ' in the First Epistle to Timothy. Timothy is urged to ' refuse profane and old wives' fables' and to avoid ' profane and vain babblings, and oppositions of science falsely so called ' (1 Ti 4^ 6^"). The idea of a strict line of demarcation certainly persists in the mediaeval distinction of sacred and profane learning. 5. Reasons for distinction between sacred and profane. — So far we have been content with noticing the character and the breadth of the distinction betAveen the sacred and the profane. If we go farther and ask for reasons for the distinction — reasons which lie deeper than mere artifice — we shall find these partly in belief in a divine revelation and partly in tradition and the social custom and pressure enshrined in such tradition. Though we have emphasized the artificial character of many of the defences of the sacred, it does not follow that these may not have previously involved a clearer consciousness of the inherent value of what is regarded as sacred. The original reason for the consecration of certain experiences and disapproval of unauthorized incursions into the sphere which they occupy may have been a sense of a divine revelation, even though that reason may now have been forgotten. The sanctuary at Bethel may have, in later times, become a home of priestcraft, but none the less it was the vision of the angels of God ascending and descending that gave it originally a sacred character. Even in religions where a divine revelation is not recognized the artificial character of the interdictions against profanity is not the whole of the matter. These interdictions are not of recent growth ; they enshrine tradition, and in this tradition we may perceive the embodiment of a social consciousness. The totem-animal is protected from profanity because it symbolizes the spirit of the clan and represents a social pressure which the individual recognizes as superior and authoritative. Among men more religiouslyminded or more enlightened this law of the community is regarded as the law of God, and the profane person is one who transgresses the ordinance of God and deserves, like the prince of Tyre, to be ' cast as profane out of the mountain of God ' (Ezk 28^^). But whether the divine origin of the law and its reference to an all-comprehensive divine community be recognized or not, the antisocial character of profanity seems to be an unmistakable reason for disapproval of it. The profane person is the anti-social person who refuses to recognize the code of the community, and therefore one upon whom the law falls. Esau is called a ' profane person ' seemingly for the reason that he sold his birthright or despised his connexion with the community (He 12i*). In India the person who has broken through caste regulations becomes at once profane and a source of pollution for those who remain within the caste. The anti-social character of profanity is also illustrated by the frequency with which accusations of profanity are brought against those who indulge in magical practices. It is no doubt possible to speak of profaning a magical rite in the sense of doing it in an unaccustomed and inett'ective manner, but, for the most part, magic as a whole is itself condemned as profane just because it indicates a separatist procedure and a contravention of the regularized and socially approved worship of the community. Otherwise it is difficult to see why magic rites, which have a considerable resemblance to religious rites, should be regarded with such horror as profane in those communities, at least, where a social worship has been firmly established. 6. An inadequate differentiation. — We have emphasized certain inadequacies in the distinction between the sacred and the profane, arising from the artificial and abrupt character of the distinction. But this must not blind us to the elements of enduring value associated with these conceptions. Among primitive peoples the idea of tabu has often been the foundation of morality, and in the more advanced communities the rigorous protection of the priests from possible profanation may indicate a regard for personal purity as well as for privilege. The development of the social consciousness which underlies the abhorrence of profanity has been an ethical asset, and the asceticism by which the heterogeneity of the sacred and profane worlds may be transcended has often been a first step towards personal holiness. Yet it must be admitted that the distinction between sacred and profane, as it is usually applied, does not belong to the highest level of tliought. It still betrays the dominance of merely spatial categories ; it is still influenced by the idea

  
    PROPHECY (American) 381 that the divine is limited in the sphere of its operation, that God sets a seal upon certain persons, places, and times, relating them with special closeness to Himself, and leaving the rest of the world to be reckoned as common and profane. We must transform the distinction if we are to retain its underlying value. We must be permitted to honour as sacred the whole of the world which God has made, and encouraged to condemn as profane, not certain specihed places, things, or persons, but the spirit of the dweller, whether in the temple or in the street, whose vision is narrow and whose aim is low, wlio fails to recognize that the way to the Holy of Holies lies along the path of the good citizen, and that even in the lonely wilderness he may lind ' the very gate of heaven.' See, further, artt. Holiness. LiTF.RATi'RK. — Cf. E. Dufkheim, Elementary Forms of the Reliijiimg Life, Kntr.tr., London, 1915 ; EBr^^, s.vv. 'Taboo,' 'Totemism'; W. S. Urquhart, The UpanuhaiU and Life, Calcutta, 1916 ; J. M. Baldwin, Genetic Theory of Reality, New York and London, 1915, p. 132 IT. ; V. R. Lennard, Our Ideals, London, 1913, p. 39 ff. W. S. U RQUIIART. PROPERTY.— See Wealth, Inheritance. PROPHECY. American (L. Spence), p. 381. Christian (E. K. MITCHELL), p. 382. PROPHECY (American).— Among both the semi-civilized and the savage aboriginal peoples of the American continent prophets were held in peculiar veneration, and on many occasions they ha\e moulded the destinies of tribes and nations. The advent of the white man in America, we are informed by many authorities, was heralded by numerous prophecies, but in most cases the authentic character of these is open to the gravest doubt. The vision of Papantzin, sister of Mocteuzoma, Tlatoani of Tenochtitlan (Mexico), is a case in point. This princess, it is said, fell into a deathlike trance, on emerging from which she said that she had been led by a spirit through a field littered with dead men's bones to a place where she had seen strange, bearded, white men approach the coast of Mexico in large vessels. Another prophecy appears to have been current in Mexico in pre-Columbian times, to the effect that Quetzalcoatl (a god whose worship dilFered in certain of its characteristics from that of the other native cults, and who had come from the Land of the Sun and had been driven from Mexico by hostile deities) would one day return. The coming of Cortes and his comrades was regarded by the Mexicans as a fulfilment of the prophecy, and the title of Teule ('godlike being'), conferred by them upon the Spaniards, is proof that the tradition really existed. Among the Maya of Central America prophecies were delivered by the priests at stated intervals. Writings which profess to incorporate some of these are to be found in the so-called books of Chilan Balam (q.v.), and these also deal with the advent of Europeans. There are not wanting statements to the effect that in Incan Peru prophecies were current about the coming of white strangers, but the events alluded to in at least one of them are not in accordance with known facts. In modern times numerous prophets have arisen among the N. American Indians, usually in periods of crisis in the history of the tribe. In 1675 Pope, a medicine-man of the Tewa (Pueblo Indians) near San Juan, New Mexico, was charged along with others with the crime of witchcraft. He preached the doctrine of independence from Spanish rule and the restoration of Indian customs, and instituted a wide-spread conspiracy to drive the Spanish colonists from the country. Pope, along with his disciples, Catiti, Tupatii, and Jaca, set apart 13th Aug. 1680 as the day of massacre. Extraordinary precautions were taken to ensure that no European should learn of the intended revolt, but the news leaked out, and Pop6 had perforce to strike three days before the time. Four hundred Spaniards were massacred and Santa Fe was besieged, but a successful sortie ended in the rout and discomfiHebrew (E. KbNiG), p. 384. ture of the Indians. The Spaniards were, however, forced to abandon the town and to retreat to £1 Paso. Pope washed with a native preparation those of his followers who had been baptized into the Christian Church, burned the churches, and obliterated every remaining mark of Christianity. But his rule became so despotic and was followed by such misfortunes that he was finally deposed. He was re-elected, however, in 1688, and died in 1692. Tenskwatawa ('open door') was a famous prophet of the Shawnees and a twin brother of Tecumseh. An ignorant and drunken youth, he was one day engaged in lighting his pipe when he fell back in a state of trance. His friends, believing him dead, were preparing for his funeral when he revived and stated that he had paid a visit to the spirit-world. In 1805 he assembled his tribesmen and their allies at Wapakonita, now in Ohio, and announced himself as the bearer of a new revelation from the Master of Life. He declared that, whilst in the spirit-world, it had been granted to him to lift the veil of the future and behold the blessedness of those who followed the precepts of the Indian god and the punishments of such as had strayed from his path. He vehemently denounced witchcraft and medicine practices, the drinking of ' fire-water,' the intermarriage of Indian women with white men, the wearing of European clothing, and all White customs and institutions. If these things were eschewed, the Master would receive the Indians into favour once again. He further announced that he had been granted the power to cure all diseases. These statements caused great excitement among the people of his tribe, and those who dealt in witchcraft Avere boycotted. From time to time Tenskwatawa announced further wonderful revelations to his followers from his abode near Greenville, Ohio. He predicted an eclipse of the sun which took place in the summer of 1806, and this greatly enhanced his reputation as a prophet. His apostles travelled from tribe to tribe disseminating his doctrines, and a belief arose that within four years all those who did not credit his predictions would be overAvhelmed in a great catastrophe. Shortly before the war of 1812 a confederacy was entered into for the purjiose of driving out the Whites, but Harrison's victory near Tippecanoe destroyed both the faith and the movement connected with it. Tenskwatawa received a pension from the British Government. Although of somewhat forbidding appearance and blind of an eye, he had great gifts of fervour and personal magnetism. Kanakuk, the prophet of the Kickapoos, received inspiration from the career of Tenskwatawa. In 1819 the Kickapoos ceded their extensive territory

  
    382 PROPHECY (Christian) in Illinois to the United States, and were assigned a reservation in Missouri. This region, however, was occupied by the unfriendly Osages, so that the Kickapoos were unable to take possession of it. Kanakuk exhorted his people not to abandon their territory and preached a moral code which forbade superstition, the use of alcohol, and internecine quarrels, promising them that, if they recognized it faithfully, they would in time inherit a land of plenty. He became chief of that remnant of them which remained in Illinois. He was in the habit of displaying a map or chart of the true path through which the virtuous must proceed, beset with fire and water, did they desire to attain the happy hunting-grounds, and he furnished his disciples with prayer-sticks engraved with holy symbols. Ultimately the tribe was removed to Kansas, but Kanakuk remained its chief until his death from smallpox in 1852. Tavibo ('white man'), a Paiute chief and medicine-man, when his ti'ibe was forced to retreat before the Whites, went into the mountains to receive a revelation, and prophesied on his return that the earth would swallow the Whites and that their possessions would be given to the Indians. But his followers were unable to entertain the idea of an earthquake that would discriminate between the Red Man and his enemies. He therefore sought a second vision, which revealed to him that, although the Indians would be engulfed along with the Whites, they would rise again and would enjoy for ever an abundance of game and provisions. Followers flocked around him and, when they became sceptical, he had a further revelation, which told him that only those who believed in his prophecies would be resurrected. He died in Nevada about 1870. Wovoka, the son of Tavibo, was responsible for the ' Ghost-dance' religion and prophecies, perhaps the most important from a political point of view in the history of the relations of the Whites and Indians. This creed he nurtured among the Paviotso of Nevada about 1888. It spread rapidly until it embraced all the tribes from the Missouri to the Rockies and even beyond them. Wovoka (who was known to the Whites as Jack Wilson), like other native prophets, declared that he had been taken into the spirit-world, where he had received a revelation from the god of the Indians to the eiiect that they would be restored to their inheritance and united with their departed friends. They were to prepare for this event by practising song-and-dance ceremonies given them by the prophet. During these dances many of the Indians fell into a condition of hypnotic trance, and intense excitement usually prevailed. The movement led to an outbreak in the winter of 1890-91. It has now degenerated into a mere social function. Smohalla was the originator of a religion current among the tribes of the Upper Columbian River and the adjacent region. The name (Shmoqula) means 'preacher,' and was conferred upon him after he had attained celebrity. In his boyhood (he was born about 1815 or 1820) he frequented a Roman Catholic mission, fi'om which he appears to have derived certain of bis religious ideas. Beginning to preach about 1850, he quarrelled with a rival chief, left his tribe, and wandered south as far as Mexico. On returning, he declared that he had visited the spirit world, whence he had been sent back to deliver a message to the Indians. The substance of this was that they must return to their aboriginal mode of life and escliewthe Whites, their teachings, and their customs. Smohalla found many adherents, and the sect which he instituted, known as ' The Dreamers,' and possessing an elaborate ceremonial, has maintained its religious organization. The mysterious sect or secret society known in Central America as Nagualists, which had for its object the destruction of Christianity, numbered several prophets among its priests and adherents. Jacinto Can-Ek, who led a Maya revolt at Valladolid, Yucatan, in 1761, prophesied the destruction of the Spaniards. Maria Candelaria, an Indian girl, headed a similar and previous revolt, and likewise falsely prophesied the Spanish downfall. See also COMMUNION WITH Deity (American), § s, and Secret Societies (American). Literature.— D. G. Brinton, Nagualism, Philadelphia, 1S94 ; L. Spence, 'Magic and Sorcery in Ancient Mexico,' Occult Review, xxii. [1915] 145-152, The Myths of Mexico aivd Peru, London, 1913, pp. C-9 ; J. Mooney, lU RBEW [1896], p. 670 ff. ; J. G. Bourke, 9 RBEW [1892], p. 451 £f. Lewis Spence. PROPHECY (Christian).— I. Primitive form.— The opening of the Christian era was signalized by a remarkable awakening of the spirit of pro^jhecy, and this was accepted by all believers as the fulfilment of Jl 2-8'- (Ac 2"'-)- Moreover, our Lord Himself had seen in His own equipment and ministry the fulhlment of the promise of the Spirit (Is 61"-, Lk 41^'-). And 'to the people he was a prophet, strong in action and in utterance ' (Lk 2419'- ; cf. 13^2 V«, Mt 13^7 etc.). Earlier still John the Baptist had attracted the multitude by the declaration that the baptism of the Spirit was at hand (Mk 1^). And Zacharias and Simeon, Elisabeth, Mary, Anna, and many others who were ' looking for the consolation of Israel ' had borne witness a generation earlier to the presence of the Spirit and His fuller advent as heralding a new era of divine grace (Lk P"'- 2-^"^-). Furthermore, the whole Jewish Apocalyptic literature of the period testifies to the general expectation of the dawning of ' the last days ' and the bestowal of the spirit of prophecy. The demonstration of the Day of Pentecost was the opening of a new era in the religious history of mankind (Ac 2'^'-). Tongues were loosened, and the impulse to prophesy spread like wild-fire among the converts to the new faith. This was natural and indeed inevitable under the circumstances. Believers were at once impelled and compelled to account for to themselves and to explain to others the things that were happening among them and what was about to come to pass. For the Day of the Lord had dawned, and they were all eager to know Avhat it meant to themselves and to the world. Looking back over the history of Israel, they sought to trace the purposes of God, and they then projected them into the future in the light of the fresh dispensation of grace. This was Cliristian prophecy in its primitive form, and the apostles were its first exponents. But other voices were soon heard explaining the ways of God and expounding the gospel of salvation. Stephen arraigned the Jewish leaders for resisting the Holy Spirit, killing the prophets, and murdering the Son of man (Ac 7^'). 2. Spiritual gifts differentiated.— The persecution which followed the stoning of Stephen scattered the disciples widely and multiplied the number of those who sought to interpret ' the signs of the times.' It thus came about that each little community of believers had those among them Mdio ' spoke as the Spirit gave them utterance ' and were accounted as prophets of the Lord. Many were no doubt often overwrought and distraught and promised things that failed of fulfilment ; but the fittest survived and held high rank among those who set themselves ' to minister unto the saints.' The freedom that prevailed everywhere in public assembly encouraged each disciple to exercise whatever gift the Spirit had bestowed I upon him for the upbuilding of the brotherhood.

  
    PROPHECY (Christian) 383 As time went on, these gifts became distinguished from one another and more sharply outlined ( 1 Co 12^'-). It is St. Paul who gives us the first clear classification of ' spiritual gifts ' and announces that they have been bestowed for tlie common good. ' God has set people within the Church,' he says, ' to be first of all apostles, secondly prophets, thirdly teachers, then workers of miracles, then healers, helpers, administrators and speakers in tongues of various kinds' (1 Co 12-«'- ; cf. 12"-, 1 Th 5*», Ko 12«-8, Eph 2-" 4"'-, I Ti I's 4'*, 2 Ti 1% And yet these gifts were not bestowed singly and to the exclusion of all the others. For the anostles prophesied, taught, govenied, and exercisecl their manifold ministry. And the prophets also taught and sometimes spoke in a tongue, wrought miracles, and healed. But the individual became classified by his most conspicuous gift, and each little community of believers looked to this one or that for the performance of his chosen function. Certain gifts, however, from their very nature, Avere unstable and intermittent — e.g., speaking in a tongue, working miracles, healing, and even propliesying. On the other hand, there were gifts that were naturally stable and continuous — e.g., teaching, administering, and governing. The intermittent, unstable gifts were liable to lapse in any given community. Tliere were not enough accredited prophets, healers, or speakers in a tongue to go round ; and, where genuine inspiration failed, the pretender of ten came to the front. St. Paul found it necessary to advise restraint and moderation in speaking in a tongue (1 Co 14-'-); and he also warns against unrestrained prophecy : ' Let only two or three prophets speak, while the rest exercise their judgment upon what is said. Should a revelation come to one who is seated, the first speaker must be quiet. . . . Prophets can control their own prophetic spirits' (1 Co 14^^'-)3. The Church and * false prophets.' — The freedom of the early years gradually came under the restraint of the general judgment of the Christian communities and their accredited leaders. The stable continuous functions in the life of the Church grew in influence and power. The apostles themselves saAv to it that the churches were supplied with permanent leaders, such as presbyters and deacons, who should direct the affairs of the brotherhood and guard the purity of its life and teachings (Ac 6"- IP"- 14=« IS^'- 21i"'-, 1 Th 5'^'-, Gal 2-«-, 1 Co 14»7f-, Eph 2^", Col 2'8, 1 Ti pS). They were careful, however, not to put the ban on the exercise of any God-given power or to restrain any genuine eflort to minister in the name of the Master. For every disciple was a member of the ' body of Christ ' and under obligation to contribute to the welfare of all ; to his own Lord he stood or fell. And yet abuses of freedom were sure to arise, and did occur. Not all saints were sanctified, and impostors and pretenders appeared here and there. The apostles began to recall that Jesus had warned them against false prophets (Mt 7'"- 24'*f-)- And His forecast was soon fulfilled (Ac 20^'-, 2 Th 2-'-, Col 2*- 18, 1 Ti 119'-, 2 Ti 2'«'- S"-, Rev 2'^ and often, 1 Jn 41'- ). The appearance of these false prophets, pretending superior wisdom, ere long created distrust and aroused the churches and their leaders to the dangers that threatened their welfare. But as yet there was no recognized ' form of discipline' adequate for the suppression of those would-be spokesmen and pretentious revealers of the secret counsels of God. There were no specific standards by which to test and tiy those ' spirits.' Standards, however, were sure to be found, and, if not found, then created, by the churches for their protection Vom vagaries in doctrine and aberrations in life. The apostles, whether in common councils or as individuals, were the first court of appeal. They based their judgments on the words of the Lord and the mind of Christ. Then the appointment of bishops (i.e. elders or presbyters) and deacons supplied the place of an apostle when he was absent. Letters were a substitute for personal presence. The disappearance of the apostles and the first disciples tended to leave the churches, now widely scattered, open to the invasion of presumptuous claimants to leadership, and the words of the Lord were not often specific enough to meet the case. And who could claim to have the ' mind of Christ'? 4. Warning's of the early fathers. — The rise and development of the monarchical episcopate was here and there favoured and fostered m the interests of sound doctrine and as a restraint against newfangled notions, foreign to the faith. Hernias, Pastor {Maud. xi. and xii. ), and Ignatius {Eph. vii., ix., and xvi., Mag. viii., Iral. vi., Phil, ii., iii., Smijr. iv., vii., ad Pol. iii.) are full of warnings andadmonitionsagainstfalse prophetsand teachers; and Ignatius especially exhorts to obedience of the bishop. This was his hope for the maintenance of sound doctrine. Clement likewise relies upon the bishops {i.e. presbyters) for the preservation of the unity and purity of the Church (i ad Cor. xlii.xliv. ). Prophecy, however, was not yet suppressed, but only repressed and somewhat regulated by the rising officials in the Churches. The Didache informs us that prophecy was still free and in good repute in Syria (or Egypt), although often counterfeited and condemned (xi. 7-12). Its days, however, were numbered, for it was soon to share the general distrust and opposition towards all extravagant claims to divine wisdom. The Gnostics and Marcion had prophets as well as the churches, and they were sometimes indistinguishable from each other (see artt. GxosTlciSM, Marcionism). Then the rise of Montanism {q.v.) was in some respects but a resurgence of piophetism. It was an effort to revive primitive Christian conditions where each believer was free to exercise his Godgiven gift. 5. Disappearance of the prophetic ofSce. — The churches were now put on the defensive and they soon sought to co-operate in the maintenance of their apostolic heritage. Joint action in councils was the most effective means at hand. This brought the bishops together and greatly increased their prestige and power. The appeal to the words of Christ was enlarged to include an appeal to the teaching and writings of the apostles, and the use of the OT as a book of discipline and standard of doctrine grew in favour. The Law and the Prophets had sufficed for Israel, and the Old Covenant needed only to be sujipleniented by the New with its apostolic guarantees. Prophecy was thus placed under the restraint of written records, and it was considered more important to interpret the old prophecies than to utter new ones. All the unstable, intermittent spiritual gifts shared the fate of the prophetic. Tongues, miracles, healings waned ; and by the end of the 2nd cent, they were all, including prophecy, under the restraint of the regular officials of the respective churches and subordinated to them. Prophecy as well as the rest was not denied its theoretic claims, but it must keep within the bounds of Holy Scripture and the standards of discipline. The pressing primitive need of interpreting the ' signs of the times,' however, seemed to have passed away. Men were now trying to adjust Christianity to its place in the world. There were sporadic efforts to reinstate prophecy as a special function in the life of the Church, but it had served its day (Iren. adv. Hcer. ii. 32 ; Eus. HE v. 7). Its most important and essential element was absorbed by

  
    384 O \ = (SixA.U^ PEOPHECY (Hebrew) the teachers and preachers, and tlie office practically disappeared. LiTERATDRB. — A. Hilgcnfcld, Die Glossolalie in der alten Kirche, Leipzig, 1850 ; G. N. Bonwetsch, ' Die Prophetic ini apost. unci nachapost. Zeitalter,' in ZKWL viii. [1887] 408 f., ix. [1SS8] 460 f. ; A. Hcirnack, Die Lehre der zwiJlf Apostel, Leipzig, 1884, pp. 119-131, Die Mission vnd Aiisbreitting des Christentums^, Leipzig, 1906, i. 296 ff. ; H. Weinel, Die Wirkungen des Geistes, Freiburg, 1899 ; J. Armitage Robinson, s.v. ' Prophetic Literature,' in EBi iii. 3883 ff. ; E. C. Selwyn, The Christian Prophets, London, 1900. E. K. MITCHELL. PROPHECY (Hebrew).— I. Soothsaying and prophecy. — According to Cicero (de Div. i. 18), there were, traditionally, two kinds of divination, the one based upon an art or theory [ars), the other lacking such basis. The former consisted in the application of certain rules which earlier generations believed to have been drawn from the observation of occasional coincidences between certain appearances and certain subsequent occurrences ; thus the Greeks (looking to the north) regarded a bird appearing on the left as of evil omen, and one seen on the right as a harbinger of good fortune (cf . Horn. Od. XV. 159, 173 f . ; so 524, as contrasted with XX. 242), while the Romans, looking towards the south, saw a favourable sign in sji avis sinistra. Those, again, who cultivated the second main type of divination ai-e described by Cicero as perceiving the future beforehand by means of a certain agitation {concitatio), or unconstrained and free movement of the mind. The two modes of seeking to foretell the future are now usually distinguished as divination and prophecy. Now the historical writers of the OT, who have of late been frequently accused of suppressing the truth, do not conceal the fact that in almost eveiy age the first type of prediction had a considerable vogue in Israel. Thus (a) 'dnen is forbidden in Lv 1926, Dt ISio, 2 K 216, Mic 5i2, Jer 27y, Is 573 ; the term seems to have denoted the observing of cloud-formations and of the weather in general, and certainly the practice of observing the configuration and colouring of the clouds played an important r61e among the Babylonians and Assyrians (cf. C. Bezold, Ni/uve und Babylon, Bielefeld, 1903, p. 85). Again, (6) the practice of rhabdomancy is deplored in Hos 412 ; this form of divination, according to Herodotus (iv. 67), was found among the Scythians, and Tacitus (Germ, x.) describes the way in which it was practised among the Germans (see EREiv. 827»). Further, (c) there were people in Israel who believed that they had a connexion with an '6b, most probably 'one who returns' (cf. Fr. revenant), i.e. a spirit that could not rest in the grave, and might bring tidings from the under world ; the pi. 'dbfith is used in Is §19 as a parallel of mSthim, ' the dead,' and the word may be derived from Arab. 'Aba, ' rediit' (cf. the form qfiin instead of the regular qdin \'2 K 16"] ; the 0 may have been used also to distinguish the word from Wi, ' father '). Those who were believed to be connected with such a spirit imitated-its supposed weak voice by hollow tones (Is 29'*), like those of the ventriloquist, whence LXX sometimes gives eyyacTTpin^flot. This whole species of prediction, working with objects or persons as its media, was called qesem, the agent being the qdsem (Is 3- etc.). The term is connected with Arab, qdsama, lit. ' to cut in pieces,' then ' to part,' and qeseiii would thus be wliat gives a decision regarding the future. The representatives of the lawful religion, however, were convinced of their superiority to the qdsem in every respect (1 S 28^, Is 3'^ Jer 14", Zee 10^ etc.) ; and it was a principle of that religion that there was no qesem in Israel (Nu 23*^), i.e. among those who were faithful to the lawful religion. The true religion of Israel nevertheless countenanced the second type of divination noted by Cicero, and actually traced its origin to those who bore the title nabi' — the meaning and history of which we must now investigate. 2. The vocation of the Hebrew prophet. — The nature of the prophetic calling can best be studied by starting from the name nabi\ pi. n^bVim. The word means ' speaker,' being formed from the verb N33, nCibA', which corresponds to the Arab, ndba'a, signifying ' to announce' ; so, too, the Assyr. nabu, 'to call,' 'inform,' 'command ' ; cf. Nabii = Nebo(Is 46i), identified with 'Epfirj'; (Ac 14^2), and the Eth. nabdba, ' to speak.' It is true that many scholars (e.g., Kuenen, Wellhausen, Stade) connect ndbl' with J,'3J, ndba', 'to well forth,' 'to bubble up,' but this theory ignores the difference between the final gutturals, and severs 7iabd' from its Semitic cognates ; moreover, if ndbi' meant ' bubbling up,' a ' prophet ' would hardly have been blamed for ' boiling over ' (pahdzuth, Jer 23^2 ; cf. Zeph S'*) ; while Kuenen's assertion (De Pro/eten, i. 50) that the sense of 'bubbling up' may have developed into that of 'speaker' still leaves it open that the nebVtm were 'speakers' from the outset. The rendering ' speaker ' is supported also by the fact that one's ndbi' is sometimes styled his 'mouth' (Ex 416 71, Is 302, jer 1519, 2Ch 6-»), and that a 7ia&£' of God is also called His melt?, 'interpreter,' ' ambassador ' (Is 4327). Cornill's interpretation of fithe word is but relatively different from that maintained here ; from the Arab, ndba'a he infers that ndbi' means 'authorized speaker' — wrongly, as the present writer thinks, since ndba'a signifies, nob simply ' to speak,' but ' to inform,' ' to announce.' J. A. Bewer (AJSL xviii. [1901] no. 2) proposes to connect ndbV with Assyr. N33. ' to carry off,' and to give it the sense of ' one who is carried away,' ' transported ' (by a supernatural power), but Babylonian-Assyrian usage does not give the slightest huit of such a derivation ; the divine name Nabfl points rather to the derivation from the Bab.-AssjT. nabu, ' to name,' 'to call.' While the n^bi'tm, accordingly, were ' speakers,' we must of course understand that they were sucTi in a unique sense, i.e., that they were heralds or messengers in the highest sphere of human interests, viz. religion. They were not, e.g. , legal counsel or advocates, as is asserted by H. Winckler {Eeligionsgeschichtlicher und geschichtlicher Orient, Leipzig, 1906, p. 23 f.); for the preparation of 'written contracts,' to which he refers, required not a speaker but a writer, and, while ' writers ' are mentioned, as in the admittedly ancient Song of Deborah (Jg 5^^), "\ve never hear of a ndbV as spokesman or counsel in any record of judicial proceedings (Ex 18^»S Jos V^«-, 1 S 22i2ff-, Ru 4'^- ; cf. 2 S 15^*-). In tiie Code of Hammurabi, moreover, we find the Sibu, 'elder,' 'assessor' (cf. z'^kentm, Ru 4^"^')> aiid the clccidnu, 'judge,' but there is no mention of the nabiu. We infer therefore that the Hebrew ndbf was the ' speaker ' in the religious sphere, thus corresponding to the Greek Trpo<p'ffrr)'i, originally ' the interpreter of the oracle,' and thus ' the expounder of divine revelation,' so that neither term at first connoted the idea of prediction. If the Hebrew prophets, accordingly, were ' speakers ' in the religious sphere, it is obvious that they were neither priests (kohdnim) nor ' judges ' (sh&phHtm). It may not be quite so.clear, however, whether they were poets, as they have recently been often called. The present writer would here refer to the conclusion at which he arrived in his Stilistik, Rhetorik, Poctik in Bezug anf die bibl. Litteratur (Leipzig, 1900, p. 308ff.j, viz. that, M'hile the Hebrew prophets occasionally introduce lyrics (cf. Is 5^'® 23^®), and often involuntarily break into the rhythm of the dirge (e.g.. Am 5^), they were otherwise speakers or orators. Further, the author of Ps 74, Avriting in the Maccabaean period (cf. 1 Mac 4'**' 9-'^ 14*'), could never have said (v.®) 'There is no more any ndbi',' had he — a poet-— regarded himself as one ; while, again, the poetic books of the OT are, in the Hel^rew arrangement, kept quite apart from the prophetic writings. For similar reasons the wbi'tin cannot be classed as philosoyjhers. The Hebrews too had their philosophers, the hdkhdmim, or ' wise,' whose literary productions are found, e.g., in Proverbs, Job, and Ecclesiastes ; but no prophet of the OT ever calls himself a /i«Mam— Isaiah (29") indeed positively diilerentiates himself from the class — and in the Hebrew order of the OT books the n^bt'im and the Jidkhdmiin appear in different divisions. 3. The rise of Hebrew prophecy. — The present writer would begin here by giving the conclusion to wliich his own investigations have led him, viz. that prophecy was from the first, so to speak, the heart-throb of the lawful religion of Israel. This is just what we might expect, and, besides, it agrees with the testimony of the Pentateuchal K i-"* ^'^ '

  
    PROPHECY (Hebrew) 385 source E, which, while some scholars regard it as at least second in point of age, the present writer and others believe to be the oldest of all (cf. E. Konig, Einleitung in das AT, Bonn, 1893, pp. 200, 203 f.) ; thus E in" Gn 20' calls Abraham a nabf (as in Ps 105" the name is given to the patriarchs generally, and in Dt 18", Hos 12'^ to Moses). And, if other religions found a voice in some form of prophecy, why should this not have been the case from the first with the lawful religion of Israel ? A somewhat different view is taken by Comill, who inclines to think that Arabia was the native soil of nafct-ism {Der israelitische Prophetixmun^, p. 12). He seeks to support this theory by pointing to the fact that the basal form of the verb corresponding to nabi' is not found in Hebrew. But Hebrew has many nounsthat have no corresponding verb at all, as, e.g., dam, 'blood,' ^aphta', ' dung,' and these words certainly did not connote foreign or imported concepts. Moreover, while hihhcn, 'to act as priest,' the verb corresponding to kohin, is as much a mere vermim denoininativum asnibbd' or hithnabbe', 'to prophesy ' (from nabV), no one would ever deny that the priesthood was an ancient and indigenous institution among the Hebrews. Yet some scholars go even farther than Cornill ; thus Wellhauaen (fHe israel. -juil. Relujion, Leipzig, 1906, p. 20) asserts that prophecj' arose in Israel in the agitated period before the outbreak of the Philistine war. At first sight this view seems to find support in 1 S 9*"' : ' the prophet (TuibV) of to-day was formerly called the seer ' (rO'eh). The present writer is of opinion, however, that in the exposition of this passage certain points have not been fully taken account of. (1) Samuel bears both titles— r6'eA in 1 S 9il. isf. (cf . i Ch 922 2628 2929), ndbi' in 3^0 ; and we need not attach much importance to Cornill s statement (p. 13) that he is always called 'seer' in the earliest source, for he is there also styled ' man of God ' (96-8. 10). Moreover, Hanani (Asa's reign, c. 900 B.C.) is still called a seer in 2 Ch 16"- i", and there, accordinglj', it is not implied that the two terms belonged to different periods. In point of fact, the man of God might he described either as one who perceived, or as one who proclaimed, religious truth, so that the ndbl' was subsequently also called rd'eh (Is 3010) ; and the prophet's act of reception or perception is always (from Am 71 onwards) denoted by the verb rd'dh, of which the rd'eh of 1 S 98li is the active participle. Hence Wellhausen's idea of an absolute distinction between ' prophet ' and ' seer ' is unfounded. (2) We must take into account the purpose of 1 S 9Sb, that purpose being to explain why Saul chose the term rd'eh (v.H), which is not used of Samuel in the previous part of the chapter. It seems very probable, therefore, that the LXX has here preserved the true reading (on toi' 7rpo(J>i;T->)>' eKoAei 6 Xao 9 e^Trpotr6ev, 6 BAcTrojv) ; for (a) the Hebrew here" presents a ditficulty, and, even if we read linfbV hayyoin, this would mean 'the prophet of to-day ' ; (h) the adjunct hayyCm is never found in the many other references to changes of designation (cf., e.g., Gn 17'^); hayyviii might easily arise from ha'am, 'the people,' which is precisely the reading of the LXX, and certainly other passages (e.g. 1 K 32) seem to speak of 'the people' in the special sense of ' the multitude." Thus the statement that the nebi'lm appeared in Israel shortly before the Philistine wars finds but frail support in 1 S 99'>. That statement, moreover, is confronted by the fact that in the historical consciousness of Israel there had been wbi'lm long before the period indicated, as may be inferred from (Jn 207 (already noted as belonging to E), from Nu ll25f. 29 (j)_ from reminiscences of the prophetic function of Moses (Dt 18^5, Hos 1213), and from Jeremiah's utterance regarding the unbroken prophetic sequence from the Exodus (Jer 725). Notwithstanding all this, however, the statement in question has been amplified by the assertion that prophecy in Israel was derived from the Canaanite religion. It was Kuenen (-D« Profeten, ii. 227 f .) who formulated the theory that in the closing period of the Judges the Canaanite phenomena of geest-vernikking (' ecstasy ') passed over to the worshippers of Jahweh, and that Samuel placed himself at the head of the movement. This theory won the approval of Wellhausen and others, including W. R. Harper (ICC, ' Amos and Hosea,' Edinburgh, 1905, p. Iv). (a) It is to be noted, however, that Harper himself (p. liv)doe8 not deny that prophecy was indigenous to other Semitic religions, and it would be strange that Israel should be an exception, (b) It is extremely unlikely that the Israelites should borrow an institution fiom a religion which they despised and to whose gods and orgiastic practices they were bitterly hostile (Ex 203 2313 34i2ti.. Dt 23i8f- etc.). (c) Had the Israelites, in the period of the Judges, not possessed the institution which constitutes the deepest source of tiicir religious power, then the Canaanites, with their superior external culture and an alluring form of religion, would almost certainly have absorbed them. (d) The statement of Wellhausen and his successors, viz. that prior to Samuel's time there was a whole host of wbl'im in Israel, and that Samuel simply put himself at their head, finds no support in the sources. We read of no religious movement before Samuel's day, for we can hardly think of Samson in this connexion, while in Eli's time the Ark itself was not guarded against capture by the enemy (1 S 4"). Far from there having been a multitude of prophets before Samuel's dav, we read that 'the word of the Lord was rare in those days ; "vision was not nnriplv RnrpnH ' /'.^l"i widely spread ' (3I; VOL, X, 25 The actual situation, a.s it appeared to the historical consciousness of Israel, was, in contrast to the foregoing views, rather as follows. The fervour of faith in Jahweh as supreme among the gods (Ex 15" 18"), which had been kindled by the deliverance from Egypt, never wholly died out (Jos 24^', Jg 2^") ; on the contrary, clear-sighted representatives of the true religion, such as Deborah (Jg 4*), and God-fearing men like Gideon (B-"**) had striven to maintain it. Nevertheless, the national and religious life sank to a very low level, and, in particular, the nation seemed about to be overwhelmed iDy the Philistines, who were constantly being reinforced from Crete (A. Noordtzij, Be Filistijnen, Kampen, 1905, pp. 39, 123 f.). Even the high-priestly family fell into a state of complete degeneracy in Eli's sons, Hophni and Phinehas ; the ancient symbol of the divine covenant was captured by the enemy ; and a daughter - in - law of Eli, heart-broken at her people's calamity, gave her child the name IciiaViod, ' dishonour,' ' ignominy' (1 S 4^"'*^). It was in this extremity that Samuel stood forth on behalf of his people ; speaking as a messenger of his God, he brought them to repent, and to turn to Jahweh (7^'^^). It was Samuel who once more raised the standard of religion and nationality, and this standard was then seized and carried far and wide by others. It is only after his great victory, which he commemorated by setting up the stone called Eben-ezer ('stone of [Jahweh's] help,' 7'^), that we find traces of the ' prophetic companies ' (10"). 4. The development of Hebre'w prophecy. — {a) Companies of the prophets. — We would note here, to begin with, the operation of the general law according to which the great figures in the prophetic field draw round them numbers of emulative disciples. Thus Moses has satellites in Miriam, the prophetess, who led the women in their cliant of victory at the Red Sea (Ex 15^'^- ), s^nd the elders who received a portion of his spirit (Nu 11^'^-[J]).* In a similar way those Avho had been moved bj' tiie religious and patriotic spirit of Samuel drew round him as their leader. Such prophetic bands — often, though less correctly, called ' schools of tlie prophets ' — come once more into special prominence in the struggle between Baal and Jahweh, when Elijah and Elisha stood forth as champions of the legitimate religion of their people. Even Amos (c. 760 B.C.) makes reference to 'sons of the prophets,' as such disciples or scholars could be called in the Hebrew idiom (Am 7" ; cf. 1 K 20^"). The status of the prophets Samuel, Elijah, Elisha, and Amos, in relation to the members of the prophetic companies, may to some extent be made out from the following references : the latter prophesied before Samuel (1 S 19"-^), or sat before Elisha (2 K A^), and, as this mode of expression finds a parallel in the well-known affirmation of Elijah, ' the Lord, . . . before whom I stand' (1 K 17^ etc.), we infer that they were the agents or pupils of the greater men ; moreover, they addressed Elisha as ' man of God ' (2 K 4^") ; and Elisha treats one of them as his servant (6'""" ; cf. also 9^). In Samuel's time, again, we see the bands of prophets marching in procession to the sound of harp and timbrel, and from this fact, as from other references in the sources, we infer that the part which they played in the religious development was of a threefold kind : (1) they disseminated the ideas of men like Samuel, Elijah, and Elisha am.ong the peojile (in 2 K 8° Gehazi recounts the great deeds of Elisha) ; (2) in chants expressing the great historic memories of their people they sounded forth the praise of God to the accompaniment of musical instruments ; (3) in all probability they recorded the history of 1 On the trustworthiness of the earlier strata of the Hebrew historical record cf. E. Konig, Gesch. des Reiches Gottes, p. 12 ff.

  
    386 PROPHECY (Hebrew) Israel in the spirit of the prophetic religion ; aud accordingly it would doubtless be in their circle that the book of Jashar (Jos lO^^, 2 S l^^), the book of the wars of the Lord (Nu 21"), and especially the many other prophetic writings mentioned as sources (1 Ch 29-^ etc.) were composed. As regards the inner relationship between men like Samuel and these prophetic societies, we may say that, while the former were vehicles of revelation, the members of the latter were derivative or reproductive prophets. But a more important mark of distinction is the fact that, while these derivative prophets caught the excitement of the times and in their vehement movements would throw themselves half-naked (drdm, Is 58'' etc.) upon the ground (1 S 19-^), such enthusiastic and ecstatic behaviour is never ascribed to Samuel, Elijah, or Elisha ; hence Stade, in attributing such action to the leading prophetic figures as well [Bibl. Theologie des AT, Tubingen, 1905, § 64), is speaking entirely without authority. Thus, to sum up what the sources tell us regarding a possible first step in the 'development of genuine HebreAV prophecy, we may \/ say tliat the leading representatives became centres of groups or circles of emulative disciples who sought — sometimes, doubtless, in ways not wholly commendable — to spread the true light. This view contrasts with the genetic theory advanced, e.g., by Wellhausen. This scholar speaks of the members of these prophetic unions (1 S lO**^-). somewhat disparagingly, as ' swarms of prophets ' {Prophetenschwdrtiie [p. 20, etc.]), compares them to the modern dervishes of the East and to the Thracian Bacchantes of Greece, and regards them as having provided the raw materials from Avhich the prophetic function of a Samuel or a Nathan was developed by a process of refinement.. This now widely accepted theory (propounded also by K. Marti, Gesch. de,r israelii, lleligion, Strassburg, 1907, p. 139), however, stands opposed to the statements of the sources. For (i. ), as was shown above, Abraham and Moses were thought of as having ' been prophets, and Samuel is expressly called a rulbf (1 S 3^**). (ii.) None of the later prophets who occupied an independent position is ever described as having been previously a member of a prophetic society ; thus Elisha was called from the plough (I K 19'*), and Amos plainly declares that he was not the son (i.e. disciple) of a prophet, but a herdsman and a dresser of sycamore trees, the Lord having called him from following the flock (7'^")- (iii-) It seems probable that the members of the prophetic companies, by reason of their national and more material points of view, became the popular prophets refen-ed to in the passage of Amos just cited and in Is 3* etc. Thus the theory of Wellhausen conflicts with the actual data, and in point of fact it rests upon the evolutionary hypothesis, which so many scholars of the present day treat as an axiom. (6) Eals& prophets. — A further distinction among those who claimed to speak for Jahweh was that between true and false prophets. A concrete illustration of this distinction will be found in the scene in which Ahab aud his ally Jehoshaphat seek to ascertain the possibilities of an attack upon the Syrians (1 K 22^*f-)- Four hundred prophets assured them of victory, but another, Micaiah the son of Imlah, predicted a difterent issue, and went to prison rather than keep silence regarding the defeat which his prophetic consciousness divined. Here, then, we find a cleavage which aft'ected not merely the rank but also the spirit of the prophets. Other representatives of the class to which the four hundred belonged are those with whom Amos contrasted himself (Am 7^'**), those whose removal was predicted by Isaiah (Is 3^ etc.), and those who were denounced by Micah (Mic 3*^-) ; cf. also the collision between Hananiah and Jeremiah (Jer 28i«-). How are we to explain the rise of this inferior type of prophet ? It is not adequately accounted for by the desire of court favour or of material gain (cf. Am S'^^-). The true explanation lies rather in the fact that the conception of God set forth by Samuel, Nathan, Elijah, Amos, etc., was unwelcome to many in Israel. Thus, while these greater prophets represent God as the stern patron of justice and the avenger of wrong-doing, and therefore as one who must often threaten retribution, others ventured to regard the Deity as a weakly indulgent being. These, accordingly, fawned upon the rulers and upon all who were inclined to violate justice within the State (cf. Is 28^ ' they reel in -vvine . . . they stumble in judgment '). From the period of the Assyrian invasion of Palestine (c. 733 B.C.), again, there emerged a fresh element of differentiation among the prophets of Jahweh. About that time the prophet Isaiah arrived at the conviction that it was not the task L of those who had received the true religion to emulate worldly states in political undertakings or in amassing munitions of war. But, whUe Isaiah accordingly denounced alliances with Egypt and other countries (30^^-) and reprimanded the boastful display of military stores (39''''^-), there were other prophets who sided with king and people and whom the people called their ' wise ones ' (29"- '^ '«). It was the habit of these counsellors to paint the horizon of external politics in the brightest colours (cf. Jer 6'^ ' saying. Peace, peace ; when there is no peace ')■ Now it can scarcely be doubted which of these classes represented the true Israel. For, while Harper (p. ex) says that the adversaries of the OT prophets should not be called ' false prophets,' this was precisely the designation applied to them by the characteristic representatives of the nation, who found the true prophets of Jahweh, e.g., in Moses, not in Balaam ; in Micaiah, not in the four hundred partisans of Ahab ; in Isaiah, not in those who joined the wealthy in their dissipations (Is 28'') ; in Jeremiah rather than in Hauaniah (Jer 28'''^-)- That Moses and his successors were given the pre-eminence appears from the fact that their words were preserved among the treasures of the national literature, and this procedure finds absolute justification in the circumstance that in the face of tlie people (who were acquainted with both classes) Isaiah stigmatized his opponents as drunken, and Micah (3") his as diviners ' for money ' (cf . § 9). Our conclusion, accordingly, is that the prophets whose writings appear in the OT represent the true type of Hebrew prophecy, while tlieir opponents were a degenerate species. (c) Idolatrous prophets. — Not a few prophets among the Hebrews rendered homage to the cults 1 of Baal and Astarte, personifications respectively ^ of the sun and the moon ; such were those who enjoyed the patronage of Jezebel (1 K IS'*-**, 2 K 10^*, Jer 23'^). Other phases of the development are of less moment, and are discussed below. 5. The aim of the true prophets.— («) The aim of the true prophets was not, as has recently been asserted (Wellhausen, p. 15; E. Meyer, Die Israeliten und ihre Nachbarstdmme, Halle, 1906, pp. 82, 84, 136), the realization of the so-caUed ' Bedawi ideal.' The hypothesis is all the more inconceivable because there was in Palestine a non-Israelite clan, viz. the Rechabites {q.v.), whose great object it was to maintain the Bedawi mode of life, and who sought to honour their ancestral tradition by not building houses or planting vineyards (Jer 35®'- )• I^ut none of the Hebrew prophets adopted this principle, and even Elijah did not always live in the desert or in caves (1 K 17"" "

  
    PROPHECY (Hebrew) 387 I on the contrary, the genuine propliets appreciated the efforts and achievements of human culture, and accordingly we read in the OT that man is to sulxlue the powers of nature (Gn 1^), and that he is permitted to enjoy the products of the land (Ex 3* et€.), as well as the gratifications of adornment (Gn ^W^-^- etc.) and of the arts (Ex lo^"'etc.). The 'Bedawi ideal' is surely something verj' different from the prophetic hope that in the coming age ' they siiall sit every man under his vine and under his fig tree' (Mic 4*). Nor did the prophets stand aloof from the common life of their fellows, or from their duties to the nation. Asa matter of fact, their patriotism was one of their most characteristic qualities, as is shown by what we read of Abraham (Gn 14), Moses, Deborah, and Samuel. Isaiah identified himself so closely with his people that it wrung his iieart to have to prophesy calamity (Is G"), and how sorely, with other prophets, did he mourn the political disruption of the nation (Is 1I'», Jer 3i8, Ezk 37'"^-, Hos pi 3*) ! Jeremiah in particular was second to none in the intensity of his patriotic feeling (cf. , Jer 4199' etc.). !' (h) The real aim of the true Hebrew prophecy \vas to uphold the religion of Jahweh as the Eternal God, and to supply spiritual guidance to the nation which had been chosen to be the earliest focus of that religion. The function of the propliets, accordingly, was to perform a task in the highest sense religious, and to work for the loftiest ideals of human civilization. 6. The means employed. — (a) Actions. — It was natural that the Hebrew prophets, especially in the earliest times, should seek to reinforce their words by actions. In point of fact, Abraham, the herald of what became the recognized religion of Israel, championed it almost exclusively by his conduct, and his greatest service to it was his obedience to the impulse that led him to abandon his polytheistic neighbours (Gn 12^, Jos 24^) and to found a new home for his faith in a strange land. Moses himself was a man of deeds rather than a 'man of words' (Ex 4^"), and we note a similar energy of action in prophetic personalities like Deborah (Jg 4'"-) and Samuel. The prophetic work of Elijah and EUsha (1 K 17-2 K 13'^) likewise consists almost entirely of actions. Now, while many features in the records of these actions may be regarded as later embellishments— for Hebrew history cannot claim to be free from what is a characteristic of all human tradition (cf. Konig, Gesch. des Reiches Guttes, pp. 7 ff. , 37 ff. ) — yet, before rejecting the marvellous deeds ascribed to the prophets, we should bear in mind the following points : ( 1 ) the Hebrew historical books contain many remarkable indications of trustworthiness (ib. p. 15 ff.) ; (2) the narratives regarding the patriarchs are free from the miraculous element ; (3) we find Isaiah offering to King Ahaz an evidential sign from the upper or the under world (Is 7") / / — here, therefore, a man of most discerning mind (cf. 5-""^) thinks it not impossible that the Supreme 1/ Spirit should overcome other cosmic powers ; (4) it is easier to accept the theory that the marvellous 'v deeds have been embellished than to reject the ""J substratum of the records relating to these deeds ; there can be no husk without a kernel. The kernel in question here, however, consists in the deepest convictions of a whole people — a people, moreover, that stands at a relatively high stage in the development of human culture and was compelled by a destiny of the sternest character to test the objective validity of its religious position. A link between deed and speech as media of the prophet's work is found in the symlwlic action. Moses, during a battle with Amalek, holds up his rod towards the sky, thus pointing to the true source of help (Ex 17"). Samuel pours oil upon the head of Saul (1 S 10'), and so indicates the lamp of the sanctuary, which was fed with oil and .symoolized the knowledge that streams from God. The prophet Ahijah, in meeting Jeroboam, rends his garment in twelve pieces in order to show that God is about to divide the kingdom (1 K ll^'-). In 1 K 20^^"- we read that one of the sons of the prophets asked one of his fellows to strike him, so that by his wounds he might concretely depict the punishment which Ahab had incurred. Another action of a symbolic character is mentioned in 22", and still another perhaps in Am 9'. A peculiar group of such actions is furnished by the following passages from the Prophets : Hos 1. 3, Is 20--*, Jer 13'-" 18'-« 19. 2o'5-3i etc., Ezk 4t^«- 5"^123ff. 21«- !<• 1"-'-^ 243'^- 37'«'^-, Zee ll^*^-. A key to the solution of the problem presented by these passages may perhaps be found in tne narrative of Jer 25""^-. Here the prophet is commanded to make a whole group of nations drink from the cup of God's fury — a command which could not of course be literally carried out, although the story runs as if it had been. Jeremiah's words would therefore simply imply that he had been prompted l>y his (li\ine monitor to perform the action indicated, and that he performed it in his own consciousness ; and the real aim of the narrative is to depict the corresponding determination of God in the clearest way (full discussion in HDB v. 174-176). Another type of symbolic action brings us closer still to the distinctively prophetic media. This is found in the instances in which a symbolic name is given to a person or thing, as, e.g., when Isaiah calls one of his sons She'&r-jashftb, ' a remnant shall return,' in order that, when this son should pass through the streets of J^^salem, he should be a silent yet eloquent witness to the hope that at least a minority of Israel would return to their God (Is 7» ; cf. 8^ 7" S^- 1« 30^ Zee IP). (6) Speech and toriting. — The earlier Hebrew prophets, or 'prophets of action' (J. G. Herder, Vom Geist aer ebrdischen Poesie, in Werke, Carlsruhe, 1820-27, II. ii. 135), whose utterances consisted mainly of brief oracles, may be clearly distinguished from the 'literary prophets,' the authors of the distinctively prophetic literature that took its rise (c. 760 B.C.) in the composition of the primitive Obadiah (cf. Konig, Einleitung, pp. 360-362). The grounds of the literary development have been found mainly in one or other of the following factors: (1) the injunction to make a permanent \vritten record of prophetic utterances (Is 81 30«, Hab 2'^-, Jer 30^ 36^), as was urged by 0&\\\er(TheologiedesAT, Tiibingen, 1873-74, § 180); as a matter of fact, however, more than one book of prophetic discourses was extant prior to Is 8' ; (2) 'the more ethically reformative eflbrts of the prophets of the 8th century' (so Kuenen, Einleitung in das AT, Germ, tr., Leipzig, 1885-94, § 48. 1) — a theory that seems questionable in view of the powerful defence of morality made by men like Nathan and Elijah ; while, again, the connexion between the reformative efforts of the prophets and the recording of their speeches is far from clear. The present writer's view is that the change was due not to a religious development at all, but to the general progress of civilization. As noted above, the utterances of the earlier prophets are of the nature of isolated sentences, ana light is thrown upon this by the fact that, while the words of Balaam are described as in''shalim (Nu 23' etc.), the word mdshdl, in this sense, never occurs in the prophetic books. Prophetic utterance, however, would naturally share in the progress which raised Hebrew literature in general to a higher level. At a time when such methodical and yet plastic historical works as J were being composed the

  
    388 PROPHECY (Hebrew) simple oracle of the prophets gave place to more elaborate discourses, and some prophets were now indeed writing books of their own. 7. Period and chronological sequence. — The chronological succession of the literary prophets as well as their actual date is a matter of great importance, since the historical backgi-ound of the discourses furnishes the best commentary upon them. The chronological succession may be made out from certain indications both in the form and in the contents of the books. (1) Linguistically, we note, e.g., that the ratio in which 'arJoMI and ani, the two Hebrew words for 'I,' occur in Samuel is 48 : 50 ; in Kings 9 : 45 ; and in Chronicles 1 : 30 ; and, again, that in Amos it is 10 : 1, in Hosea 11:10 (owing perhaps to a mid-Palestinian colouring of the work); in Isaiah (1-39) 5:8; in Micah 1:2; in Jeremiah 37 : 53 ; in Ezekiel 1 : 138 ; in Haggai 0:4; in Zechariah 1:8; and in Malachi 1 : 5. Here we notice that in the prophetic books, as thus arranged, the use of the form '&ni constantly increases. Now, as the three historical works named by way of example doubtless came into being successively in different centuries, it follows that these prophetical writings, running parallel to them in their linguistic character, must also have arisen in the order given. ^ (2) Still clearer indications of the date of a particular prophet are to be found in the political conditions to which he refers. Thus the discourses of Amos allude to a number of still independent states lying around Israel — Damascus (1^"^), Gaza, i.e. Philistia (6-8)^ Tyre (**•) ; while Samaria too is still independent (7'**f-)- Further, Amos (5^) and Hosea (9* 10* 12^) make but cursory allusion to Assyria as the power which was to execute judgment upon the unfaithful portion of Israel. In Isaiah (T'-o^- lO"'etc.), however, the allusion is quite unmistakable ; AssjTia, in fact, has now trodden Damascus (732 B.a) and Samaria (722) under foot (10=*); in 20^ mention is made of Sargon, the Assyrian monarch who, according to the cuneiform chronology, reigned 722-705 B.C. ; and in the later discourses of Isaiah Judah is the only kingdom that still preserves its independence (28'^-). In Nahnm and Jeremiah, again, we see the fall of Assyria and Babylonia's advance to the hegemony of W. Asia. The Exile, which Jeremiah had predicted (25" etc.), was a fact of experience for Ezekiel (1"etc.); and, finally, Haggai, Zechariah (1-8), and Malachi refer to the Persian king, or to the viceroy (Mai P) who now ruled in Jerusalem. The mass of the prophetic literature, accordingly, arose in the period 760^60 B.C. ; and, in the present writers opinion, a group of five books (Amos, Hosea, Isaiah, Micah, Nahum) represents the golden age of Hebrew rhetoric, while other three groups (Jeremiah, Joel, Zephaniah, Habakkuk ; Ezekiel, Deutero - Isaiah [40 fF.], Jonah ; Haggai, Zechariah [1-8], Malachi) may, in view of their tendency to j)leonasm and their less metaphorical style, be assigned to the silver age. The concluding portion of ' Isaiah ' (55-66), while containing perhaps some literary remains of the prophet, will then, in its present form, probably be the work of a disciple (cf. 8^^) ; and ' Daniel ' will be a recast of traditions and expectations connected with a historical Daniel (Ezk 14"- ^ 28^), circulated during the Maccabaean wars with a view to exhorting the weak and comforting the godly (cf. Dn S"'-, and Konig, Einleitung, §§ 78-82). Recently, it is true, the theory has been hazarded that the writings of all the Hebrew prophets were composed in the period 300-200 B.C. (so, notably, M. Vmms, Essais bihliques, Paris, 1891, p. ix, etc.)— a theory which oimands some examination in view of the fact that c4tii*lF"o'ar8 (Duhm, P. Haupt, ic^KffacWrL 1 The di8tincti\e linguistic W!lla/!Llristic8 of the prophets are fully discussed in the present writer's EinleiU'ng, § .59. etc.) assign portions of the prophetical literature (Is 24-27, Hab.) to the 2iid cent. B.C. Now (a) the tJTJe of Hebrew written c. 300 B.C. is found in Chronicles, B^a, and Nehemiah. It is true that Vernes (Precis d'histoire juive, Paris, 1S89, p. 802) believes that the editor of these three books lived c. 150 B.C. ; the latest hand in the composition of Nehemiah, however, closes the genealogy of the high-priestly family with Jaddua (Neh 1211- 22), a contemporary of Alexander the Great (Jos. Artt. xi. viii. 7), so that we must still assign the books in question to c. 330-300 ; and hence the prophetical writings, reflecting an older stage in the development of Hebrew, must be products of an earlier period. (6) It is easy to see why Hebrew contemporaries of Nabu-kudurri-uzur (604-.5C2 B.C.), king of Babylon, should reproduce his name in the form Nebukhadrezzar, which occurs 27 times in Jer. (212 eta) and is the only form found in Ezk. (267 29i8f. 3010). If Jer. and Ezk., however, were written in the 3rd cent. B.C., i.e. some 300 years after the time of Nabukudurri-u?ur, the form Nebukhadrez?ar is by no means so intelligible, quite apart from the fact that in Hebrew works which really date from the post-Exilic period the form Nebukhadne?zar is used, (c) It is surely mere caprice to say that the kingdoms of Damascus and Israel, Nineveh, the Babylonian monarchy, and the Persian empire would be made the historical background of books written (according to the theory) at a time when these political magnitudes were no longer in existence (for a full discussion of the theory cf. Konig, Einleitung, § 59). 8. What the true prophets actually accomplished.— (a) They upheld the Jawful religion of their nation. "We see this in Samuel, who by his appeal for loyalty to Jahweh moved the people to express their penitence by a common symbolical action (1 S 7*). We see it in Elijah, who at a critical moment stood forth as the champion of the ancestral religion (1 K 17'). We likewise find it in Amos, when, in his very first discourse, he presages a divine retribution upon Damascus for the evils which it had wreaked upon Israel (Am P). Amos here assumes that the Disposer and Judge of all will act on Israel's behalf, and makes it clear, as by a lightning flash, that the nation was con- ^/^ nected with the Eternal God by an ancient bond which it is the prophet's one aim to maintain. It was with the same conviction in their hearts that Hosea (IP etc.), Isaiah (!-'•)> and the other representatives of true prophecy came upon the scene. Hence the prophets of the 8th cent. B.C. were in no sense creators of a new era in religion, as is so widely held to-day — a view that reappears in Wellhausen (p. 23), while Marti (Die Religion des AT unter den Religionen des vorderen Orients, Tubingen, 1906, Eng. tr., London, 1907) finds three successive periods in the spiritual history of Israel, those namely of the ' Bedawi religion,' the ' peasant religion ' (beginning with Israel's arrival in Canaan), and the ' prophetic religion ' (from Amos onwards). This quite modern hypothesis, however, rests upon a misconception of the permanent and fundamental character of the lawful religion of Israel. This, even on the lowest estimate, comprises the following elements : (1) belief in the existence of a God who is not, like the Babylonian or Greek deities, a product of the cosmic process (Gn P 2^**, Is 3P) ; (2) a thoroughgoing monotheism, involved in the universal scope of the religion that began with Abraham (Gn 12^'', from an ancient Jahwistic source) ; (3) the thought of God as purely spiritual — there being at first no trace of an idol m the history of the earliest patriarchs (Gn 121-25'^) ; (4) the rejection of magic and soothsaying (Ex 22i8, Nu 232^), etc. The sup. porters of the modern hypothesis assert that Amos made the idea of justice the main element in the conception of God. But, besides the fact that Amos himself says nothing of any such radical . change and adopts no new divine name to signalize it, it must be remembered that the God of the prophets had all along been the patron of justice and law. Was it not in the name of this God that the great principles of justice found in the Decalogue were promulgated, that Moses instituted courts of law (Ex \^^^-^ [E]), and that even royal transgressors were arraigned (2 S 12, 1 K 18) ? All that can be said of Amos in this re

  
    PROPHECY (Hebrew) 389 is that he strongly emphasized the divine iustice by proclaiming that the Eternal God would not pass over His own people when His day came (Am 5'*^-). What Amos did with reference to the iustice of God was in fact precisely what, a little later, Hosea did with reference to God's love (cf. Hos l*^- ll')i and Isaiah with reference to His holiness (6'^- ; as a sanction for universal righteousness, 1* 5'*- " etc.). Nevertheless, the prophets of the 8th cent., in thus emphasizing individual attributes of God, were certainly not the founders of a new religion. (b) The prophets directed the affairs of the Kingdom of God. Originally and in principle God Himself was to be the sole ruler, and could be represented only by those who were filled by His spirit. When at length an earthly kingdom was sanctioned, the prophets still retained their religious jurisdiction, and acted as the conscience of the nation. This explains Samuel's conflict with Saul (cf. Konig, Gesch. des Reiches Gottes, pp. 133 f., 199 f., 202 f.) ; and even to a David prophecy in the person of Gad had to make clear that the king's part in external politics was to maintain the independence of the country and to avoid wars of offence (2 S 24). Solomon's political and religious obliquities were denounced by Ahijah the Shilonite (1 K 11"*-), and Shemaiah and Elisha likewise intervened effectively in national affairs (1 K 12^2-**, 2 K 9'). The most important factor here, however, was Isaiah's great utterance, ' In quietness and in confidence shall be your strength ' (13 30'*), and his assertion that by political alliances and material preparations for war Jahweh's people were only trying to rival the Gentile nations (v.^^, and the contemporary passages Zee Q^"-, Hos 2^). The chosen nation must keep to its mission of being a light to mankind (Is 42^ 49"-) ; and, if it had but obeyed this prophetic injunction, it would not only have preserved its existence as a state, but would have discharged a supremely great function in the world's history. On similar lines the Hebrew prophets solved the related problem of their attitude to foreign nations. As was said above (§ 5 (a)), the true prophets were ardent patriots. Isaiah identifies himself fully with his guilt-laden nation (of. P 3^^), and Micah can but wail and howl for its calamities, deserved though they were (P). True patriotism, however, does not consist in pandering to the natural instincts of the masses — instincts but too easily directed to the conquest and exhaustion of alien peoples. The genuine patriot, on the contrary, must ever keep in mind the higher ideals of his nation. Hence the Hebrew prophets, with their unparalleled gifts of a spiritual leadership, brought " all things under the moral and religious point of view, and it is this too which regulates their attitude to the great monarchies of their time. The prophet might hold over his own people the doom of foreign invasion, but the invader himself was only an instrument in the hands of the Supreme Disposer. Thus the Assyrian was the rod of God's anger (Is 10'), and the evils which he wreaked upon Israel were an element in the retribution to wnich the majority of Jahweh's people were rightly liable by reason of their unfaithfulness. Similarly, foreign rulers are sometimes even called the ' servants ' of God ( Jer 25» 2V 43i°, Ezk 26'). But, when s^ch rulers in mere ruthlessness pass beyond the limits of their divinely appointed work of retribution, the prophet threatens them with judgments of the sternest kind (Is 10* ' Woe to Asshur, the rod of mine anger ! ' [RVm], Jer 50'- "• "• 33^ Ezk 38i«f-, Enoch, Ixxxix. 69). In view of the actual facts, it is strange that the old charge of unduly favouring the Chaldaeans should recently have been once more brought against Jeremiah in particular (H. Winckler, RATi [1903], p. 170f.). We can but repeat, however, that, aa the sources make absolutely clear, Jeremiah demanded the submission of Israel to an alien domination only by reason of his divinely inspired conviction that God had so decreed it in order to punish the unfaithful majority (so, e.g., K. H. Graf, Der Prophet Jeremia, Leipzig, 1862, and others, as cited in Konig, Gesch. des Reiches GotUs, p. 260 f.). (c) A third phase of the prophets' activity appears in their preserving, expanding, and spiritualizing the Law. (1) That they loyally defended the legislative basis of the Jahweh religion scarcely requires proof. In view of certain modern theories, however, it may be well to state that Amos accused his people of rejecting God's Law and not keeping His statutes (2^) ; and Hosea bitterly denounces the same evils (4* S"*). But, without adducing further testimony, we may affirm that what the prophets did witn regard to the divine commandments was, in the first place, to guard the longinherited religious and moral ideals of the community.    They were primarily reformers, and their demand for repentance could never have appealed to the conscience of their contemporaries except upon the common ground of a recognized law. |21_That the prophets also expanded the Law, • though not quite so obvious, is nevertheless distinctly shown by the following incidents : at the institution of the human kingship Samuel defined 'the prerogative of the kingship, i.e. some kind of constitution, and deposited it ' before the Lord,' i.e. in the most holy place of the chief sanctuary of the time (1 S lO'^) ; in Hosea (2'«), again, we find the injunction that the designation ' Ba'al' (lit. ' owner,' ' husband ') shall no longer be applied to Jahweh, the implication being that, in the critical days of the conflict between the Ba'al cult and the worship of the Eternal, the people most avoid what had previously ranked as an adiaphoron ; once more, the law in Deuteronomy (23^ [Heb. *]) by which eunuchs were excluded from the community of Jahweh is repealed in the closing (Exilic) division of Isaiah {oQ^-^) — the result of a deepening sense of the ultimate uni versalit j' of God's Kingdom. (3) The prophets spiritualized the Law by the emplrsisls which they laid upon religion and morality as the all-important factors in human life. This appears from a long series of prophetic utterances which begins with Samuel's great saying, ' To obey is better than sacrifice '(IS 15^), and is continued in the q^uestion of Amos (5^), ' Did ye bring unto me sacrifices . . . in the wilderness forty years?' Devotion to God can find expression without sacrifice — a truth that is even more strongly insisted upon in Hos 5«6« S^^ 14^, Is ll2 29'^ Mic 6*"*, Jer?'^-. Nor does even Ezekiel in any degree depart from this attitude. He severely reproaches his people with their impiety and immorality ; he calls Israel ' a rebellious house ' (2' etc. ) ; he insists above all things upon an inward transformation (11^ 56^-'^) ; he is anxious to prevent disloyalty in every form (37"^-) ; his zeal for the rebuilding of the Temple was a means of making Israel ashamed of its past transgressions (4310 44«- 459-16) ; and one of his great aspirations was the benevolent treatment of aliens (47''^')If Ezekiel was also concerned for the ceremonial law, it was simply in order that by means of a regular order of worship the impious might be warned against a repetition of their former disloyalty.     The prophets, moreover, sought to spiritualize the Law positively ; thus, in contrast to the ordinance regarding fasting (Lv 16**^- etc.), we read in the prophets : ' Is not this the fast that I have chosen ? to loose the bonds of wickedness, etc. (Is 58«^' ; cf. Zee T"-^"), while, in place of the rending of gsJifeents as a symbol of mourning (cf. 2 S 3"), Joel^Jjybids the people rend their hearts (cf. K6nig,^ii^p. 317 ff.). (d) These three aspects of prophetic activity

  
    390 PROPHECY (Hebrew) with regard to the Law are now largely ignored, and the main emphasis is usually laid upon what the prophets say about the future. Here, however, it is to De noted that they were much less concerned with prediction (of concrete occurrences) than with true prophecy, i.e. the verbal portrayal of the great regulative lines of the future course of things. Sometimes, no doubt, they foretold special events, such as the fall of Shebna (Is22i**-), the withdrawal (29*^-) and the destruction (31^) of the Assyrians, the death of Hananiah within the year ( Jer 28^"- ; cf. also Am 7*, Jer 34«- « [2 K 25'- ^], Zee 7»). In the main, however, prophetic utterances regarding the future were designed to set forth the fundamental lines upon which the divine kingdom would evolve. The vistas of the future thus opened are manifold and glorious ; a notable instance is the vision of the nations flocking exultantly to the Temple of Jahweh (Is 2^'* \\ Mic 4i-s). Still, these unveilings of times to come could not, in view of human guilt, but be sometimes full of menace, and it was only in rarer moments that the prophets could depict the splendours of the final consummation. It must be i-emembered, of course, that the more ominous forecasts were given conditionally, as Jeremiah (18®'") realized in the potter's house, though this conditional character extends no doubt to the promises as well. The conditional nature of prophecy is a fact of the utmost significance, for it serves as a preliminary explanation of that nonfulfilment or only partial fulfilment of certain Srophecies which has led some recent scholars to isparage OT prophecy in general (cf. e.g. Kuenen, De Profeten, i. 114 tf., with Konig, Der Off enbarungsbegriff des A T, ii. 374 ff. ). There are other explanations, no doubt, and the most important of them lies in the supreme achievement of the prophets in the distinctively prophetic sphere, viz. the spiritualization of prophecy relating to the future of the divine kingdom. Of this spiritualizing process we may trace the following main indications. (1) The relation between the divine kingdom and its earthly sphere is more and more relaxed. The noteworthy circumstance that the patriarchs had no permanent possession in the Land of Promise except a burial cave (Gn 23^" etc., 47^° 49''*) seems to presage the later historical development — the restriction of the Davidic dynasty to the lordship of Judah and its immediate neighbourhood (c. 937 B.C.), and the final overthrow of that dynasty (c. 586 B.C.). Prophecy is often an eloquent commentary on these facts. Isaiah (IP) had said that the perfect governor of the divine kingdom would spring from the root (not the top) of the Davidic tree, and Micah (5^^) added that he would be born in the ancestral village (not the capital) of the dynasty, while in the post-Exilic section of Isaiah (esp. 55*'®) the Davidic line recedes into the background, and Malachi (3') makes no reference to the Davidic descent of the coming messenger. (2) Other indications of the growing spiritualization of prophecy are found in the increasing clearness with which the following truths were realized : the superhuman gifts of the coming leader (Is 9'"- IP, Mai 3^) ; suffering as an element in his work (Is lis Mic 5\ Zee 9" 12i», Is 53), and finally his priestly function (Ps 110^ Zee 6") ; inward change as the necessary.'condition of salvation (Jer 31^*^', Ezk 36"^, Mai 32»'- [4"-]) ; the universalistic tendency of the divine kingdom (Zee 8^, Mai V-). For a more detailed account of this process cf. Konig, Gesch., pp. 267-278. Notwithstanding these lofty ideals, the Hebrew prophets have in recent times been charged with one-sidedness and partiality, more especially by Kuenen, who (De Godsdienst van Igrael, Haarlem, 1869-70, ii. 358 f., Ene. tr.. Religion of Israel, London, 1874-75) exclaims ourselves be robbed of the conviction that God rules in all history.' (1) This protest, however, does not really affect the design by which, according to the prophets, the human race was to be disciplined and redeemed. A father who permits his son for a time to go his own way cannot be accused of indifference regarding that son's welfare. So may the providence of the Heavenly Father encompass even the peoples whom He suffers ' to walk in their own ways' (Ac 14it>), and He actually does more: He instructs the husbandman (Is 2826) ; in the heavens He manifests His glory to all (Ps 19'); He instructs the nations and teaches man (94io). (2) Nor do the destinies of Israel violate the justice of universal history. In Israel the law of equipoise as between rights and duties was maintained with remarkable strictness ; here it held good that ' mighty men shall be mightily tormented ' (Wis 6^), and here were enforced the principles that 'to whomsoever much is given, of him shall much be required' (Lk 12'»8 ; cf. Eo 212) and ' many shall be last that are first ' (Mt 1930). Exultation in the covenant with God is often stifled by sorrow for the frequent violation of that bond and the attendant penalties. (3) Friedrich Delitzsch (Babel ^md Bibel, Leipzig, 1903, ii. 38) asserts that in OT prophecy the history of the ancient world is looked at from a most oblique visual angle. Here, however, Delitzsch not only overlooks the facts just adduced, but ignores the universalism that forms the sublime element in the historical design unfolded by the prophets. He quotes Gn 123a, but omits 3b (repeated in 18is 2218 26< 284) ; • in thee [or ' in thy seed '] shall all the families of the earth be blessed.' He likewise leaves out of account the excellence ol the laws relating to aliens, in which the OT surpasses both the Code of Hammurabi and the Hellenic attitude to ' barbarians.' Nor has Delitzsch any real understanding of that lofty stage of culture from which sprang a passage like Is 2*-4 y Mic 4i-3 (see above). Our rejoinder to his strictures must therefore be that, on the universalistic side of OT prophecy, the history of the ancient world is surveyed from a pre-eminently ideal point of view. The consummate achievement of OT prophecy, however, lies in the idea of the new covenant — a covenant which is to secure the effacement of human guilt, in which the fundamental law of acknowledging God is alone to prevail, and which is to be observed in hearts renewed by gratitude. This idea first emerges in Jer 31*'"**, and nothing could more clearly indicate the aspiration towards a higher stage in the development of the divine kingdom. The work of the Hebrew prophets thus culminates in a prospect which corresponds at once to the highest longing of the human heart and to the most perfect conception of God. 9. The inner sources of prophecy. — In the discourses of Micah (3®) that prophet says, ' I am full of power, even the spirit of the Lord' (RVm), so expressing his conviction that his prophetic gift came from a superhuman source. Similarly Isaiah (8") says, ' The Lord spake to me with strength of hand ' (RVni), implying that he felt himself profoundly influenced by something outside the range of ordinary forces. A like impression, as from the wave-beats of some 'immortal sea,' was knowna also to Jeremiah (23^*) ; and the Psalmist (Ps 10429'-) interprets these throbbings as tlie pulsations of a heart at the centre of things, and sees in them the source of cosmic movement. Now, reflexion upon the origin of this cosmic movement {irpur^i Klvijcns) really brings us, as far as the present writer can judge, to the conclusion that — in agreement likewise with Aristotle — the truth that ' God is Spirit ' (Is 31*, Jn 4-"') contains the only reasonable solution of the primordial riddle of the universe. But, if we admit the possibility of an abnormal impulse proceeding from this focal energy, may not the consciousness of the prophet have oeen afiected by it in an abnormal way? May not his power of spiritual vision have been peculiarly intensified? As a matter of fact, if the prophet's conviction of his being influenced by an unwonted spiritual impulse has a basis of reality, this increased sensitiveness is psj'chologically quite intelligible. Even in the sphere of ordinary experience, sense and memory may be strangely quicKened by some unusual impression ; thus, in moments when a man is suddenly brought face to face with the peril of death, scenes long forgotten will pass before his mental vision, and he may make discoveries that at ordinary times seemed beyond him. Hence it is in no sense incredible that a

  
    PROPHECY (Hebrew) 391 soul, receiving, as it believes, an impression from a region otlierwise unknown, should thereby be endowed with a canacity for a knowledge beyond the range of wontinl ex[)erience. The prophets also atlirm that they are granted visions of what lies l)L'hind the ordinary process of events. This is implied in their repeated use of the expressi'in ' I saw ' — an assertion all the more significant "because it is always expressed in a special way (over 30 times; Am 7"* etc.). Thus the true prophets, wlien speaking of their abnormal visions, use the verb rd'uli, the Hebrew word for simple ordinary seeing, whereas, when referring to those who falsely claimed the title of prophet, they expresslj' denied that such could ' see ' (rauh), saying of them that they 'follow . . . what they have not seen ' (Ezk 13^), and ascribing to them at most a certain power of ' beholding,' ' looking at ' (chdzah), i.e. a purely sensuous faculty, and not 'seeing' in the proper sense at all. That the true prophets were able to speak of others in this way argues a remarkable degree of conviction regarding their own powers of prophetic vision. It may be asked, however, whether the prophets were not simply men like SAvedenborg, who, e.g. (as we shall not deny, and aa is admitted by Kant [Wcrke, ed. G. Hartenstein, Leipzig, 1838-39, x. 453 f.]), 'saw' a condagration in distant Stockholm, a letter in a secret drawer, etc. But Swedenborg's clairvoyance (parallels to which may be found, e.g., in Ezk 8^* W^ 24-^i) falls short of the true prophetic faculty of prescience. The prophets claimed to foretell new things before they sprang forth (Is 42''), and they actually did foretell them. The prophecy, sometimes associated with the characteristics given on p. 390, anticipated the course of events, as shown in signal fashion by Is 55^''. Thus, too, Isaiah amazed his fellows by his conviction that Jerusalem would be delivered from the Assyrian beleaguerraent in 701 B.C. (Is 29^"") ; he also foretold that the Assyrian host would be destroyed by a 'not-man' (31"), i.e. a superhuman power, as actually took place on the f^gyptian frontier (37^^ ; Herod, ii. 141). Similarly Ezekiel (33^'-) knew of the fall of Jerusalem the day before it took place. These examples suffice to furnish us with a principle that governs the relations of history and prophecy (cf. Konig, Dcr Offenbarungsbegriff des AT, ii. 27811'.), viz. that, while the discourses of the OT prophets run parallel to history in form and matter (§ J above), history is not their source. Thus Jeremiah's conviction that he was called to a great religious task doubtless came to him during the Scythian invasion of W. Asia (c. 628 B.C. ; Herod, i. 103-106) ; his work as a prophet, however, was not causally connected with that invasion, but is simply concurrent with it. The historical events of his day merely supplied him with imagery (Jer l^*^')i but countless utterances of the prophet show that his commission was not derived from the course of events, and could not be so derived ; cf. e.g. 20'' (it is Jahweh who prevails over him) and 328"^- (the symbolical action with the deed of sale, expressing his conviction that the departed Israelites would return). The knowleds'e of the future which we find in the words of Isaiah and other prophets cannot be explained as resting upon •the interpretation of the historical revelation of God' (F. Wilke, Jesaja unci Assur, Leipzig, 1905, p. 96). Isai.ih certainly reproaches his people with disregardinjf the work of the Lord (612), but by that work he means the events that have already happened. His prophetic knowledge, however, was of a peculiar kind ; cf. 28^" 'I have heard,' and the fact that, when the king's counsellors were at their wits' end (299), he himself knew what would happen, and was convinced of his superiority to the prophets whom the people called 'their wise men' (vv.io- 14). The present writer's belief that the insight of the prophets was something distinctive and exceptional is shared by such modern scholars as C. F. A. Dillmann, F. Bleek, S. R. Driver, R. Kittel, and C. von Orelli ; and H. Oettli (Die J'ropheten als Organe der gOttlichen OffenbaTumj, Berlin, 1904) puts the matter admirably when he says that ' to speak here of religious genius is merely to substitute one mystery for another.' Here we must once more consider the judgment passed by the true prophets upon certain of their contemporaries who likewise claimed to speak in the name of Jahweh. (1) As regards the commission of the latter, the true prophets held that it was not from Jahweh at all (Jer 1*1* etc.). The motives of these pretenders were really of a material kind (Mic 3'- "), and arrc^ance and presumption lay at the root of all that they did (Jer 23'<2, Zeph 3^ etc.) — 'they follow their own spirit' (Ezk 133). (2) As regards the sources from which their utterances were drawn, these are stigmatized as ' lying visions' (Jer 14'*, etc.), ' what they have not seen ' (Ezk 13^ AVm), visions by night (.Mic 3f), i.e. mere dreams (Jer 'I'i"^- **), or 'their own heart' (14'* 23'*, Ezk Vi-- 1"). As already said, these characterizations indicate a remarkable intensity of conviction on the part of the genuine prophets, all the more so because they were uttered in face of a public to which both classes were known. The claim of the true prophets, nevertheless, is still being met with objections. (1) It is said, e.g., that Ezelci'l suffered from temporary dumbness and hemiplegia (A. KlobLerniauu, SK 1. (ls77J391fl., 417f., 422; A. liertiiolet, B. Kractzschmar (Commentaries on Ezekiel]; A. Jeremias, Das AT I'm Lickte des alien Orients/*, Leipzig, 1906). Klostermann finds symptoms of these disea.ses in the prophet's occasional dumbness (32-«-27 242*-27)andhis lying alternately on his left and his right side (4'*'1^). But this is assuredly mere caprice ; for we must not isolate these occurrences from other actions of a kindred character imposed upon Ezekiel by God. What bodily idiosyncrasy would such critics associate, e.g., with Ezekiel's shaving his head and beard (5'), his baking with excrement for fuel (4'2), or his withholding his tears (24">)? (For a full discussion of the points at issue cf. 12 DB v. 175 f. ; also Konig, NKZ iii. [1892] 650 ff., and J. Hermann, EzechiehUidien, Leipzig, 1908, p. 72.) The theory of bodily indisposition is in any case quite inadequate to account for the spiritual insight .so characteristic of the prophets. (2) A fairly common theory is that the prophets were subject to ecstasy, and a recent scholar of some eminence, F. Giesebrecht(Z>!e Beru/stiepalmng der AT Propheten, Gottingen, 1897, p. 47), conies to the conclusion that their prophetic consciousness was in part due to the ecstatic state. The prophets in question, however — not to be confounded with the ' sons of the prophets ' (§ 4 (o)) — give no hint of any state of ecstasy, i.e. unconsciousness or frenzy. It is true that Jeremiah was said b}* one of his opponents to be mad (Jer 2926). Hosea, again, referring probably to himself, says that the prophet is out of his senses ('J'); quite obviously, however, his meaning is that the iniquities of his people (cf. Is l^-*, Jer 2'0-i3 8'*) were enough to derange the mind of a true prophet and patriot. It is clear, accordingly, that the theory of ecstasy finds no support in the pa.ssages cited, while we have the positive evidence that the prophets live<l an ordered life in the family and the State, and that their discourses, alike in construction and diction, are the work of sane and sober minds. Moreover, even in the hour of their call, i.e. when most deeply mo\ed by abnormal influences, they perfectly retain their self-consciousness and their memoi-y ; it was precisely in such experiences that Isaiah realized his own sinfulness (6*), and Jeremiah felt that he was too young for the task set before him (16). • (3) The Hebrew prophets have also been charged with ignorance in matters of psjchology. In answer to this we may recall Isaiah's severe strictures against the sophistical perversion of moral concepts (520) and the remarkable precision of his own ideas and judgments. How often does Jeremiah reprove his people for ' the stubbornness of their evil heart' (3^7 etc.) ! It is he too who speaks of his Ood as searching the heart and trying the reins (17'0), and it is most unlikely that such a mind would mistake its own phantasies for divinely-given convictions (cf. Cornill, J)as Buck Jeremia erkldrt, Leipzig, 1905, p. 420). This may be said also of Ezekiel, who (speaking in God's name) declares, 'I know the things that come into your mind' (ll^). Such utterances are not easily reconcilable with ignorance regarding the nature of the human spirit. In point of fact, taking into account the precise intellectual distinctions and the delicacy of moral feeling displayed in the prophetic writings associated with the names of the prophets, we find it impossible to charge the prophets even with selfdeception. Self-deception aJways implies some lack of discrimination and of religious and moral sobriety — the vei-y opposite of the characteristics set forth above, to ignore which were to reject the one line of evidence that can avail in the question at is.sue. Wellhausen (p. 15) has finely said that the individual upon whom the grace of God has come remains a mystery. In view of what the prophets

  
    392 PROPHECY (Hebrew) said and did, however, we must go beyond this and recognize that they were wrought upon by some mysterious force lying behind the veil of ordinary phenomena. Difficult as it may be for the modern mind to acknowledge this, there seems to be no other way of doing justice to the historical facts. After all, as the phenomena of life and of the human consciousness cannot be explained by reference to their antecedents, it need not seem strange that the paramount position of the true prophets in the spiritual history of the Hebrew people should defy every attempt to explain it on natural grounds. 10. Non-Israelite analogies. — (a) In Babylonia and Assyria divination, which was rejected by the prophetic religion of Israel (§ I), was an organized function of the State (cf., e.g., C. Bezold, Die babylon.-assyr. Lit., Leipzig, 1906, p. 44 f.), the Babylonian- Assyrian religion being in this respect on a level with the religion of Egypt, Greece, and Rome, but assuredly falling far short of what we find in Israel. In Hebrew literature, moreover, we hear nothing of any person like Enmeduranki, to whom Babylonian literature traces the art of divination. But we must still ask whether, outside the recognized practice of divination in these lands, there were individuals of prophetic character who might be compared to the prophets of Israel. A personality of this type has been found in IJammurabi (cf. art. LAW [Babylonian], vol. vii. p. 817 ft".), who, in a relief preceding his well-known Code, is depicted as standing before the sun-god (Shamash). From this, however, we are to infer that Hammurabi is not the pupil or prophet of that deity, as Bezold thinks (p. 3), but rather his counterpart; for in the introductory lines of the inscription we read : ' Anu and Bel called me, Hammurabi, the exalted prince, the worshipper of the gods, to~go forth like the Sun ... to enlighten the land,' etc. (R. F. Harper, The Code of Hammurabi, Chicago, 1904, p. 3). Further, the particular laws are as often ascribed to gammurabi himself as to the sun-god, and towards the close of the inscription we find such utterances as ' My weighty words I have written upon my monument ' (Harper, p. 101), and 'My words are weighty, my wisdom (Harper, p. 103, ' deeds ') unrivalled ' — sayings which we cannot well imagine coming from Moses (cf. Ex 3^^'- [EJj, Nu 1129[EJ] 123 [Ep-]^ Qj. from the literary prophets of a later age (cf. Is 5^\ Jer 23'«% Ezk 13=- " etc.). In the cuneiform literature of the 7th cent. B.C. another writer speaks of himself as follows : ' I, the servant, the prophet (?), of his lord the king, utter my prophecies for my lord the king. May the gods whose names I have enumerated accept and hear these prophecies on behalf of my lord the king; may they add to him more than his portion, and give to my lord the king ! But may I, the prophet of my lord the king, stand before my lord the king, and with all my heart worship on my side (?). When my sides become weak, may I exert my power to the utmost by the power of my word. Who must not love a good lord ? Surely it is said in the song of the Babylonians : " Because of thy gracious lips, my shepherd, all men look to thee " ' (We follow the version of F. E. Peiser, in MVG iii. [1898] 257 f.; but the original term here rendered ' prophet ' simply means ' servant,' ' worshipper.') Winckler {KA'P, p. 170 f.) refers to this passage as exhibiting a Babylonian-Assyrian counterpart to the Hebrew prophet, as, e.g., Jeremiah. In point of fact, however, a speaker who stands ' before the king,' and is obviously subservient to him in all things, rather suggests the 'prophets' who, while claiming to speak for Jahweh, were but the servile agents of King Ahab (1 K 22") ; or those who in the days of Isaiah were regarded by the ruling faction as ' their wise ones ' (Is 29^"- ^*, Jer 28^^' etc. ) — men from whom the representatives of the lawful religion of Lsrael distinguished themselves in the most decided way (1 K 22^-, Am 7"'", Is 32 9i» 287 2910. 14^ Mic 3'-'S Jer 7^ 23^ etc.). Winckler has also sought to disparage men like Amos and Jeremiah by speaking of them as 'political agents' {Gesch. Israels, Leipzig, 1895-1900, i. 95), and as the 'spies' or 'professional agitators ' of the rulers of Nineveh or Babj-lon (KA T\ p. 170 f.). Thus Amos is said to have laboured on behalf of the policy of King Ahaz (Winckler, Relitjionsgeschichtl. nnd geschichtl. Orient, p. 38). In answer to this, however, we need onlj' recall the fact that, when Amos was ordered by Jeroboam 11. to leave Bethel, he asserted that he had been called to his religious office by God (Am 71^), and in all his utterances we overhear his conviction that he is in the service of the Eternal (1^ S^ etc.). As for Jeremiah, again, it is clear that the Monarch whom he believed himself to serve was none other than the King of kings, and that he regarded himself as belonging to that great succession which had championed the supreme interest of Israel throughout the ages (Jer 725). His patriotism and his attitude in political affairs have already been dealt with (§ 8 (6)). Jeremias {Das AT im Lichte des alien Orients'^, p. 35) suggests that the Hebrew prophets were the vehicles of Babylonian culture : ' Mercury is the morning-star ; his name means " harbinger." Here we come upon the astral interpretation of the word naht', " prophet " ; he is the harbinger or vehicle of a new age.' The Babylonian- Assyrian diviners, however, found their patron, not in Mercui-y, but in the sun-god {KAT^, p. 368), while the genume Hebrew sources say nothing of any such connexion between their prophetism and Mercury, and in fact actually protest against divmation in every form (§8). If, therefore, we find in Babylonia and Assyria no direct evidence of the existence of prophetic personalities comparable to the Hebrew prophets, it remains to ask whether we have any indirect traces — such as might be afforded, e.g., by the literature. Here, however, as in Assurbanipal'a library, we find nothing higher than series of omentablets, in one of which, e.g., we read : ' If in the month of Sivan (June) an eclipse occurs between the first and thirtieth day, vegetation throughout the land will lag behind.' But where in the Baby Ionian- Assyrian literature do we find anything to compare with the profound religious ideas, the earnest moral exhortations, and the glowing anticipations of the future, so characteristic of the writings of the Hebrew prophets ? Attention has been directed to the following passage as indicating Babylonian visions of the future (F. Homrael, in Glauben und Wissen, 1. [1903] 9 f.): The god Marduk, seeing a sick person, says to his father Ea : ' My father, disease has come upon man ; I know not by what means he may be healed.' Then Ea answered his son thus : ' My son, what may there be that thou knowest not ? What new thing might I still teach thee ? What I know, thou knowest, and what thou knowest, I know : go, ni)- son, and break the spell upon the sick one.' Then come the directions for exorcizing the disease. Now, while this may show that the BabylonianAssyrian deities were regarded as ready to heal man, it is to be noted that the healing implied was only of a physical kind ; and, besides, the passage is not really predictive at all. T. K. Cheyne (EBi iii. 3063), however, finds the predictive element in the following passage : ' Sea-coast against sea-coast, Elamite against Elamite, Cassite against Cassite, Kuthajan against Kuthaaan, country against country, house against house, man against man. Brother is to show no mercy towards brother ; they shall kiU one another.' But this prediction, referring probably to Hammurabi's triumph over the neighbouring kings, is a purely political one. It is hardly necessary to point to the contrast with Hebrew prophecy, which moved essentially in the sphere of religion, and for which the founding of a divine kingdom has as its supreme practical end the culture of the ethicoreligious interest — assuredly the highest element in the life of a nation. (b) E. Meyer {Die Israeliten unci ihre Nachbarstdmme, Halle, 1906, pp. 451-453) asserts that Hebrew prophecy was derived from Egypt, and cites a prophecy (partly from the earlier, partly from the middle, period of Egyptian literature, and recently more accurately deciphered) to the following eflect : ' A wise man (or the inspired lamb) reveals to the king the future of Egypt, and then with his last word falls down dead, and is ceremoniously interred by the king. His prophecies,

  
    PROPITIATION (Introductory and Biblical) 393 however, are put on record and handed down to future ages. Their tenor is that there is coniing, to begin with, a period of awful distress, in which everything in Egypt turns topsy-turvy —foreign peoples make inroads, servants become masters, people of position are slain, women enslaved, the entire social order subverted, temples plundered and desecrated, and their mysteries laid bare, while the king himself is carried away taptlve or forced to flee to a foreign land. Then follows an epoch in which the gods once more bestow their favour upon the country, and in which a Just king, beloved of the gods and sprung from the sun-god Re', expels its enemies, restores its worship and its ancient order, subjugates the neighbouring lands, and enjoys a long and happy reign.' Meyer maintains that this 'fixed traditional schema ' was known to the Hebrew prophets, who, in fact, merely elaborated it in detail and applied it to the situation of the day. But there is certainly no positive evidence to show that Hebrew propliecy was based upon any such design. Tliis schema was not followed even by the popular prophets, whose gi'eat watchword for the future Avas 'peace' (Jer 6'^ etc.). /The important point, however, is this : the distinctive features of Hebrew prophecy are that its predictions of good or evil were conditional upon the moral and religious bearing of men, and that it was concerned throughout with the founding of a peculiar divine kingdom, which was instituted in the call of Abraham (Gn 12'"^) in order to establish in Israel a nursery of true religion and morality (Is 5^"''), and so to open a fountain of blessing for all nations (42^ etc.). Egypt supplies nothing that may for a moment compare with this. (c) Finally, as to a possible comparison of the Hebrew prophets with Muhammad, we find an OT scholar (J. Koberle, NKZ xvii. [1906] 202) giving expression to the view that their consciousness of their vocation loses significance when we look at Muhammad, who likewise, for that matter, regarded himself as a divine messenger. In answer to this we must carefully examine the qualities of the evidence which the Hebrew prophets themselves give regarding their mission. As the value of a witness's testimony may be measured with a fair degree of objectivity by certain of its characteristics, we shall compare the Hebrew prophets and Muhammad with reference to the following points. (i.) Clearness and definiteness. — The clear conviction which underlies the utterances of men like Amos, Isaiah, etc., meets us everywhere in tlieir works ; they had distinct recollections of their call (cf., e.g., Is 6'^-)) as also of a certain reluctance to respond to it (e.g., Jer 1' 20''). Such definiteness is certainl]^ not exceeded by the utterances of Muhammad. Moreover, scholars who, like A. Miiller [ThLZ xii. [1887] 278 ff.), are anxious to do all justice to the latter speak of his 'indeterminate thinking,' his ' self-deception,' in that he claims a divine source for narratives which, like the 'Joseph' surah (xii.), are obviously mere plagiarisms. (ii. ) Difficulty of the situation in which the testimony was given. — The genuine prophets had to affirm a distinction between themselves and others who claimed to represent tlie same God (cf. § 9), •while Muhammad had no such difficulty in what he said about himself — a contrast to which due weight has not yet been given. (iii.) Disinterestedness. — The Hebrew prophets never strove for earthly honour or for material gratification of any kind ; on the contrary, indeed, neither popular misunderstanding nor persecution on the part of the ruling classes turned them from their task (cf. 1 K 22«ff-, Jer 38^'^-, 2 K 2\^^«-). We should also remember how, as the living conscience of their nation, they fought against the perversion of ethical concepts and against all immorality. In Muhammad, on the other liand, we find no such renunciation of worldly honours and enjoyments, or of material expedients for the furtherance of his plans. Silrah xxxiii., relating the various exceptional privileges alleged to have been accorded to him in the matter of marriage, cannot but excite repugnance in any unprejudiced mind, and, as A. Tholuck [Vermischte Sihriften apologctischen Inhalts-, Gotha, 1867, p. 13) suggests, speaks le%8 of a devout enthusiast tlian of a godless deceiver. • Even apart from the moral aspect, however, aud^ regarded simply as an enthusiast, Muhammad stul falls far oelow the true Hebrew prophets, in whom, as was shown above (§ 9 (2)), we find no trace whatever of fanaticism or ecstasy. So fearless a critic as Cheyne [EBi iii. 3854) was cqmpelled to write : ' A succession of men so absorbed in " the living God," and at the same time so intensely practical in their aims — i.e., so earnestly bent on promoting the highest national interests— cannot be found in antiquity elsewhere than in Israel.' It is, moreover, a remarkable circumstance that in all that long succession no single prophet ever appealed to the words of another, wnUe the fact that the succession came to an end all at once in the person of Malachi is another point that has not yet been suflBciently pondered. Thus, when compared with Muhammad, the prophets of Israel still maintain their distinctive place in the history of religion, and we would summarize, in closing, the factors by which this historical position may be appraised. These are (1) the prophets' clear and definite consciousness of their vocation ; (2) their unquestionable disinterestedness ; (3) tlieir achievement in the development of culture, i.e. their mediation of moral and religious principles which even to the present day compel the recognition of thinkers and scholars ; and, finally — connected with the foregoing — (4) the relationship betAveen their place in history and the appearance of Jesus, who nevertheless did not answer to their prophetic presentation of the future in any mechanical way, but with fresh and original power carried it to its most sublime consummation (cf. Konig, Gesch., pp. 317-328). LITERAT0KK. — A. Kuenen, De Profcten en de Profetie onder Israel, 2 vols., Leyden, 1875, Eng. tr., London, 1877 ; E. Konig, Der Offenbarungsbegrijf des Alten Testaments, 2 vols., Leipzig, 1882; S. R. Driver, Sermotis on Subjects connected with the. Old Testament,' l,ondon, 1892, p. 50fif. ; C. H. Cornill, Der israelitisehe Prophetismm, Strassburg, 1894, 31898, Eng. tr., Chicago, 1898, B1906 ; Borchert, ' Die Visionen der Propheten,' in SK Ixviii. [1895] 217 ff., esp. p. 241; A. B. Davidson, . Old Teatatnent Prophecy, Edinburgh, 1903 ; E. Konig, Ge9ch. des Reiches Gottes his avj Jesus Christus, Brunswick, 1908. E. Konig. PROPITIATION. Introductory and Biblical (C. M. Kerr), p. 393. PROPITIATION (Introductory and Biblical). — Propitiation (hat. propitiatio, propititis, 'jierhaps originally a term of augury meaning flying forAvard [pro] or well; cf. Skr. pat, to fly, Eng. feather ' [Webster, s.v. ' Propitious '] ; cf. Eng. ' petition ') may be defined as the appeasing of the Greek (A. Fairbanks), p. 397. Romjin (A. C. Pearson), p. 398. wrath of one by another in order to win his favour ; or the means adopted to that end. The root ideas of the term imply that he who propitiates feels himself in some manner to be lacking or at fault, and that the favour of him who is propitiated is worth the gaining. It further implies that he who

  
    394 PROPITIATION (Introductory and Biblical) ia propitiated is more powerful than he who propitiates ; else the latter would not I'equire to implore, either by entreaty or by offering, those things which he considers necessary to his welfare. It is with propitiation in its more definitely theological sense, i.e. as affecting the relations between God and man, that we have here to deal. I. The idea in primitive religion. — Religion finds its origin in the conviction of man that his life is overruled by forces other and greater than those which he finds in himself. This power man has construed, from the earliest times, and according to his light, in the terms which he applies to his own life and personality. The only difference is. that those characteristics which he recognizes to be rudimentary and fragmentary in himself are conceived of as existing in all their ideal perfection in the nature of the divine. In this sense all religions, whether their development be high or low, are anthropomorphic. Again, since man, in the earliest stages of his evolution, has little selfsufficiency, and is in all things closely dependent upon Nature and her forces, even for his bodily wants, he is instinctively impelled to lind this superior power in every external object or circumstance affecting him. This is the stage of animism, when worship is paid to the spirit or spirits which reside in trees, lire, wind, cloud, or sky. Yet the mere ibelief in the existence of those superior powers would not be sufficient in itself to give rise to religion. It is felt also that these powers are interested in the welfare of man ; and, further, that their interest can be quickened, or restored when lost, provided that proper means be adopted to achieve this result. Primitive man attributes to his god the same feelings of like and dislike, of love and aversion, of friendship and hostility, as he finds to exist between himself and his fellow-men. Hence, from the first, there are present in religion the elements not merely of thought, but also of feeling and of will. In fact, it is due to the conjunction of these that religion ever came into being. Man does not merely think of his god ; since, through nature, that goa manifests his power often in terrible form, he conceives of him, now with feelings of utter dependence, now with awe and fear, as of one who smites and visits him with wrath and destruction. Yet the emotion is not entirely that of fear. Fear in itself has the effect of sundering and driving farther apart. But, in point of fact, religion is the expression of an exactly contrary effect upon the will. Viewed in its practical aspect, religion is the effort on man's part, not to flee from, but to draw near to his god. WhiJe the beginning of religion is not to be attributed entirely to fear, it is unquestionable that that emotion played a great, and even a predominating, part in the aAvakening of the religious consciousness. The things by Avhich primitive man is first prompted to think of the divine are generally those disastrous to himself or to the community. Any misfortune or disaster that he cannot trace to known human or natural sources he attributes to the direct agency of his god. Since, then, in primitive times the realm of the unknown was much wider than it is now, and since also, leaving out of count man's spiritual wants, even his bodily comfort was then more open to attack, there was all the more room for the working on him of that fear of his god which is the beginning of wisdom. But, if fear thus awakens him to a knowledge of his god, it is his instinct of self-preservation that impels him to give to that knowledge a practical turn. The aim of religion is not solely to draw near to gods, nor even to propitiate them, but to secure the worshipper's well-being and happiness. It is just because man recognizes his present happiness to be imperfect, because he feels that only through his god can that deficiency be supplied, that he ever seeks to win his favour. And the means which primitive man adopted towards this end were those which he employed in his dealings with his fellows — conciliation and petition. From this arose the ancient religious system of propitiatory sacrifice. While the broad aim of sacrifice is thus to please the gods, the meaning and content attached to it are more clearly defined by reference to (a) the nature of the god who is to be propitiated and (b) the evil which renders propitiation necessary. It may happen that man identifies this evil not with himself, but with the essential being of his god. This god is conceived of as one who delights in violence and bloodshed, and who sends plagues, storms, and floods in order to satiate himself with the suffering of man. Man therefore otters such sacrifice as he imagines will appease this passion for blood on the part of his god, that the impending doom may be averted from himself. It is with this notion that some of the darkest rites of early sacrifice are associated. A degraded idea of the god leads to a degraded form of worship. On the other hand, man may feel that the cause of his suffering lies not so much in the nature of his god as in his own misdoings or shortcomings. This was the idea that ultimately prevailed. Experience accumulated throughout the ages taught him that much of his misfortune was simply his own fault, and that by methods of forethought, of industry, and of hygiene he could avert many of those evils which formerly he traced solely to supernatural influence ; and that which experience taught him to be true of part of his existence he came more and more to infer as true of the M'hole. Thus he reached the conception that, wherever his present happiness was marred, it was due not to the arbitrariness of his gods, but to his neglect to pay deference to them or to obey their commands. Once this truth emerged, the idea underlying propitiatory sacrifice assumed a new and more hopeful trend. Man aimed no longer at changing the original nature of his gods and bringing them into a temporary state of favour to himself ; he sought rather to restore them to that normal condition of benevolence which, by his offence, had for the time being been disturbed. How, then, could he better accomplish this than by sacrificing a part of his goods and possessions, in order to show the gods that he valued their favour more than anything else ? It is not, of course, contended that primitive man regarded his own confession as part of the propitiatory sacrifice. That idea lay as yet in the background. He still retained a mechanical conception of the relations between sin and punishment, between sacrifice and benefit. In his eyes not his repentance, but the material offering that he made, was the thing of propitiatory value as affecting his god. Yet, despite all this, in the higher sacrificial forms of primitive religion, in which man dimly confessed himself as the sinner and his god as the standard of righteousness and love, were embodied the rudiments of those truths concerning propitiation which were to receive a fuller and more spiritual meaning in ethical religions, and which at last attained to their perfection in Christianity. 2. In the OT. — In the religion of the Hebrews the intermediary stages of this evolution are clearly traceable. Man is now not merely conscious of the fact that he offends against God ; that fact has taken on for him a moral significance — he is conscious of it as sin. Davidson (The Theology of the OT, p. 315 ff.) points out how in the OT a distinc �

  
    PROPITIATION (Introductory and Biblical) 395 tion conies to be drawn between (a) sins of ignorance or inadvertence and {b) sins done with a high hand or of ijuri)0se. (a) Sins of ignorance or inadvertence. — To these alone do the Levitical sacrifices apply. In this there is a certain natural fitness. The idea of sacrifice in general arose at that stage in man's development Aviien he conceived of his relations to God as being semi-mechanically rather than morally conditioned ; when, too, he imagined that the Deity could be propitiated in a correspondingly mechanical fashion, by material otierings. The Hebrew priests merely carried forward this idea and gave it a greater symbolism and elaboration. In the first place, tlie moral sense being as yet imperfectly developed, there was in their conception of sin no element of personal guilt. The idea of sin was attached to no specific acts of which the perpetrators were conscious at the time that they were wrong ; it belonged rather to the entire nature of man, as being tainted and impure. Thus sin was placed by them in that region intermediate between the purely physical and the definitely moral ; i.e., it belonged to the region of the aesthetic, and partook of the nature of uncleanness. Again, corresponding to this view of sin as uncleanness was their view of the manner in which it offended against God. Being not yet definitely of the moral, not yet a wilful transgression of God's law, it did not violate God's righteousness, and so did not provoke His wrath. It was rather an offence against God's holiness. These are the considerations which lie at the root of the ancient Jewish sacrificial system. They explain how the priestly offerings were regarded as atoning not for definite misdoings, but for the whole life as being imperfect or impure. They explain, too, how the symbolical 'covering,' or 'wiping out' — the root ideas of the Hebrew word is?, which stands at the centre of Levitical thought on sacrifice (cf. HDB, s.v. 'Propitiation,' vol. iv. p. 131) — had in itself a propitiatory value as atiecting God. Since God's justice had not been offended, and His actual wrath had not been provoked, there was no need that any positive recompense should be made. There was need only that the cause of offence to His {esthetic nature, i.e. to His purity and holiness, should be removed. That being accomplished by the priestly sacrifices, complete harmony was established. And, lastly, though no definite explanation is given in the OT itself, these considerations may help to make clear why special emphasis was laid on the efficacy of the blood -sacrifice as a means of propitiation. Since ' the life of the flesh is in the blood ' (Lv 17^^), so the offering to God is the efibrt on man's part to make propitiation not for certain sins, but for the whole soul or person. Again, the blood, as it is sprinkled on the altar, symbolically wipes out, or cleanses away, impurity and uncleanness. God is thus enabled to look on the inadvertent sins of His people as covered or non-existent ; He is propitiated in this negative sense, in that the stain ofiensive to His holiness is washed away, and His favour is restored. (6) Sins done loith a high hand or of purpose. — Just as the sense of personal guilt implies a new stage in the growth of the moral personality, so also does it lead to a higher conception of the divine nature and of the means of propitiation. The relationship between man's offence and the wrath of God is uplifted from the physical and the {esthetic to the moral and the spiritual. Material sacrifices are felt to be no longer available to propitiate God. But the need for propitiation is even more poignantly felt. This was the class of sins with which the prophets especially dealt ; and for them the only remedy was for sinners to cast themselves upon God's mercy, when He Himself would cover their sins (Ps 65^). Here the propitiation is effected not by any offering on man's part, but by some transaction within the being of the Divine. God's mercy jjrevails over His justice, so that His wrath is done away. But no hint is given that this victory of God's love or mercy is won at any cost to itself. At the same time, it is dimly suggested that the self-surrender of the soul in repentance and prayer to God possesses an element of propitiation — 'A broken and a contrite heart, O God, thou wilt not despise' (Ps 51'^). The last idea emerges into clearer consciousness when the intimate connexion between sufi'ering and sin is recognized. Since sin is the cause of Buttering, the thought inevitably arises that sufi'ering may in turn have some [iropitiatory value. But the ethical note is not lost sight of. Thus it is essentially the sufferings of the righteous that are regarded as having exjjiatory value. This coupling of suffering with merit as having power, by vicarious means, or in a substitutionary sense, to propitiate God is witnessed to in the frequent OT references to the trials of Abraham and other patriarchs and prophets, and reaches its culmination in the passage describing the Sutt'ering Servant of Is 53. Yet even there the idea is not fully wrought out. It is simply stated that ' it pleased the Lord to bruise him (v.^"), and that ' with his stripes we are healed ' (v.*). Thus the relationship between the propitiatory act (the bruising) and the beneficial efiect (the healing) is still regarded as in great part mechanical ; and to mankind, apart from the Servant, is relegated simply the part of the passive onlooker, who reaps the results, but who himself has no vital or active part in the transaction. 3. In the NT. — It has been indicated how in the OT the idea of propitiation developed in its higher aspects along two different lines of thought : on the one hand, the consciousness of personal guilt led to the casting aside of material sacrifice and to the surrendering by the sinner of his soul to the mercy of God ; on the other, the connexion between sin and suffering gave rise to the thought that suffering, and especially the suffering of the righteous, possessed a propitiatory value. Yet both these conclusions were deficient. The former certainly recognized the need for a change in the attitude of the soul ; but it did not give sufficient consideration either to God's justice or to the demands of His wrath. It simply made God's mercy take the place of the Levitical sacrifice, in that the mere exercise of that mercy was sufficient to Avipe out all past transgressions, even those done with a high hand. No account is taken of the fact that not merely God's holiness, but also His righteousness, has been offended, and that this violated righteousness demands a certain satisfaction before His mercy can intervene. In the latter there is a procedure to the other extreme. Emphasis is now laid upon God's just indignation, and how it is by suflering that it is propitiated. Yet this is viewed wholly in a vicarious sense, and no vital organic connexion is traced between the propitiation rendered to God and the spiritual change effected in man. It will thus be seen that the two trends of thought are in a sense complementary. The connecting link between them consists in this, that both lead up to the idea that propitiation is in itself a divine act, and consists m the interaction of certain aspects of, or certain personalities in, the godhead. Such was the truth embodied in the Incarnate Christ; and a consideration of the NT passages where He is referred to under the heading of ' propitiation ' will render this clear. (1) In 1 Jn 23, lAoo-MOS eoTiv irepl idv ifiaprMv rtfJav, Christ is simply stated to be ' the propitiation for our sins.

  
    396 PROPITIATION (Introductory and Biblical) (2) In 1 Jn 410 this idea is elaborated. The main thought of the passage (vv.8-2i) is that God is love, and that God is fully Himself only when that love is completely exerted. But the realization of the divine love is checked by the presence of sin in man, which produces in him fear (v.i8) and want of love towards God (v.o). Thus, though the situation or the occasion for propitiation is created by man, it is in God that the active stimulus and the felt need for reconciliation initially arise. ' Herein is love, not that we loved God, but that he loved us ' ; i.e., it is not so much that man feels himself alienated from God as that God feels Himself alienated from man. In the same waj', it is not man, but God, who not only feels the need but also provides the means or the instrument of propitiation. Here, then, is repeated the OT priestly idea of God's mercy or love 'atoning' or 'covering' the sins of His people. But it is no longer stated in bald terms that God's mercy or love simply prevails over His righteousness. That victory is effected at the cost to His love of sending His own Son. There is further this new idea, prominent in the teaching of St. John, and in many ways the dominant note of the NT, that the sending of Christ is not merely in satisfaction to God's justice, but also — and this thought received from St. John far greater emphasis — exerts a propitiatory effect upon man, in that it shows forth, or exhibits, God's love to him, and so wins him to draw near to God. By this indication of the vital, dynamic connexion between the divine propitiatory act and its spiritual effect on man does St. John supply the other deficiency in the OT theory of atonement (cf. above on Is 53). It is God's love that stimulates Him to send His Son, and this exhibition of His love in turn stimulates man to love God. Hence, for St. John the immediate propitiatory effect of the gift of Christ is not upon God, but upon man. But this is not the ultimate end of propitiation. Once this immediate effect is accomplished in the awakening of man's love through faith in Christ, then God's love assumes its proper function of bestowing upon man eternal life (Jn S'S). Thus God's love first treats itself as a means, in order that it may return to the normal mode of its activitj', in which it is at once the means and the end of its own existence, and in which alone it realizes its complete self-satisfaction. (3) He 217, TTiarbs apx'.epevf to. npo<; rhv 6e6v ei? to iKdcrKecrOai Ttts a^uapTt'as Toi) AaoO. If in the second reference prominence is given to the 'covering,' or 'annulling,' of sin by God through Christ, emphasis is here laid upon the element of suffering in propitiation. According to the writer of the Epistle to the Hebrews, the qualifications of a true high-priest are divine appointment to his office (6i) and ' at oneness ' with his people (211). Xo this high-priest Christ is now compared (21''). But Christ's appointment is ratified, and His identification with His people is sealed, by the fact that He is ' made like unto them' in undergoing the experience of suffering (2i0- 17). Thus it is in virtue of His sufferings that Christ is qualified to make propitiation for the sins of His people. In this there is a correspondence with the thought of Is 53. But the aim of the writer to Hebrews is now to develop this thought and show how Christ's sufferings produce this effect. The underlying idea is not that suffering in itself gives satisfaction to God. For what God supremely and ultimately desires is to ' bring many sons unto glory' (210). But sin is the barrier which stands in the way of this perfection, and suffering is the only means by which it can be removed (cf. 214) ; hence, in this derivative sense, suffering does possess a pleasing aspect in the eyes of God. Again, since Christ's sufferings bring Him into greater sympathy with His brethren, and so enable Him to render them greater help (2i8), suffering has the additional propitiatory effect upon God in that it furthers the attainment of that by which God is completely satisfied. It has been suggested that the view taken by the writer to Hebrews regarding Christ's sacrifice may be that its propitiatory value lies not in its suffering but in its obedience (cf. W. P. Paterson, HDB, s.v. ' Sacrifice,' vol. iv. p. 345). Yet it is not necessary to place these two views in so sharp a contrast. In the interpretation of the writer to Hebrews, suffering and obedience both possess a propitiatory value, but in a different sense. The immediate purpose of suffering is not to please God. Its direct effect is (a) upon Christ, to teach Him obedience (cf. 210 58) and to create in Him sympathy towards man, (b) upon man, awakening his trust and confidence in Christ (4i<'). This confidence then passes into obedience ; and in this way does Christ become the author of man's eternal salvation (69). Thus suffering is propitiatory only as a means; but obedience — the end towards which suffering is directed— is propitiatory in itself, as being that by which God is immediately satisfied. That this is the view of the writer to Hebrews regarding suffering is corroborated by the manner in which he relates Christ's sacrifice to sin. The class of sin for which Christ is the propitiation is not so much a wilful transgression of God's law as a state of moral or spiritual uncleanness (cf. 1022). Because sin, then, while it offends God's holiness, does not offend His justice, there is attached to suffering no idea of expiation, i.e. as satisfying the divine wrath. The death, or the blood, of Christ is interpreted rather along the line of the OT Levitical sacrifices (cf. He 9). His perfect and spotless offering suffices to sprinkle men's hearts from an evil conscience and to wash their bodies with pure water (91* 1022). That being accomplished, ' their sins and iniquities will God remember no more ' (1017). But just as, according to the Mosaic law, there were certain sins to which the priestly sacrifices could not apply, so also, according to the writer to Hebrews, there is one especial sin for which not even Christ can atone, and that is wilful transgression after knowledge of the truth (cf. Dt 171-7 with He lO'-iS). It is only when the unpardonable sin of rejecting Christ's sacrifice has been committed that God punishes man in wrath. But the suffering which this punishment involves, being not disciplinary but penal, in no way leads to any reconciliation between man and God. The sending of it is indeed in satisfaction of God's wrath ; but the enduring of it by man does not tend towards the appeasing of that wrath or to the restoration of God's favour. It comes upon man only in utter condemnation — ' It is a fearful thing to fall into the hands of the living God ' (1031). Thus again it is seen that for the writer to Hebrews there is no propitiatory value in suffering except as it is borne in the spirit of obedience and leads to a further development of that virtue. (4) Ro 325, ov npoiOero 6 fleb? iXaiTTTiptoi' 6td TriVTews iv r^ avTov ai/j-aTL. In the passage Ro 319-26 gt. Paul also takes his starting-point from the OT. But Christ is now regarded not as a high-priest, the active agent who through His suffering unto obedience propitiates, but as the passive means or place through which that propitiation is wrought, and in which God's righteousness is declared. This may be the reason why St. Paul uses the Greek word iXao-T^pioi' instead of iXacrfj.69. In further contrast to the writer to Hebrews, his aim is not so much to win men to accept Christ as the sacrifice as to show the necessity for that sacrifice in the nature of the godhead. While the teaching of the writer to Hebrews concerning suffering is a great advance upon that of Isaiah in that it explains its educative value, it does not sufficiently make clear the divine aspect of suffering, as being a law immanent in the very being of God. It treats it rather as something extraneous to the divine nature, and merely imposed upon man to bring him to obedience. This defect, as is indicated above, is a consequence of the view which the writer to the Hebrews takes of sin as uncleanness and of God as essentially holy. Thus for him God is still in great part the God of the OT, who accepts the offering made by Christ, and who, at no cost to His own nature, simply pardons or forgets the sins of His people. These defects, then, St. Paul sets himself to correct. In the first place, he takes a more serious view of the nature of sin. It ia not simply uncleanness, but a definitely moral disorder, and is connected with the will. In the second place, he makes the chief attribute of God's being to consist in righteousness. With these two principles alone no atonement would, according to OT theory, be possible. But St. Paul finds a way out of the dilemma by putting a new construction upon suffering. He treats it no longer as external to the godhead and operative merely upon man, but as a vital principle of the divine nature itself. Suffering, in so far as it falls upon man in consequence of his sin, is simply the working out of his condemnation. But, if that suffering be assumed and vicariously endured by one who is himself sinless, the demands of God's wrath will be appeased, and that reconciliation with God will be effected which man by his own efforts or by his own suffering cannot achieve. This is the view which St. Paul expounds. It is because Jesus Christ is the setting forth or the declaration of this truth that He is the propitiation for our sins (Ro 319-26). Further, since God is the one who requires to be propitiated, and is both the provider and the offerer of the sacrifice. He is at once just to Himself, or true to His own righteousness, and the justifier of the man who believes in, who accepts, or who appropriates that sacrifice as made on his own behalf. 4, Summary and conclusion. —The form of the idea of propitiation, from its appearance in early religion to its presentation in the theology of the NT, is constant : God has been oflFended, and means must be found whereby His wrath may be appeased and His favour restored. It is in the content given to that form that the development takes place. Man seeks first to propitiate God by material offerings. To these, and especially to the blood-sacrifice, a symbolical meaning is afterwards attached, as representing the offering by man of his own life to God. A clearer understanding of the nature of sin then leads to the casting aside of material sacrifices and to the idea that God is pleased only with repentance and personal obedience (cf. Is 1"-'^**). Side by side with this, the connexion between sin and suffering suggests the thought that suffering may possess in itself a propitiatory value. A further stage is reached when man begins to realize that he is utterly unable of himself to make any offering sufficient to recover God's favour. Hence the idea emerges that God Himself must provide the sacrifice. But, if God is the provider of the sacrifice, it cannot be the whole of His nature which is the object of propitiation. He is no longer simply the God of holiness, or the God of righteousness ; but He partakes of the complex nature of a personality. Thus it is only one aspect or attribute of that personality which is propitiated, while another aspect or attribute provides the propitiation. But this in itself would

  
    PROPITIATION (Greek) 39< lead to nothing further than that God becomes reconciled to Himself. Yet it is in the interests of man that God's love seeks to propitiate His righteousness ; and therefore man must also be involved in the transaction. Two difficulties, however, stand in the way of his inclusion. The first is that recompense must be given for his past sins ; and the second is that, since man's natural state is sinful, therefore there must be infused into him that divine life which alone can make him acceptable to God. The theories of St. John, of the writer to the Hebrews, and of St. Paul are all endeavours to show how in Jesus Christ these difficulties are met and overcome. St. Paul alone lays emphasis on the first. It is by the vicarious suffering of Jesus Christ that the wrath of God, aroused by the sin of man, is appeased. St. John and the writer to the Hebrews deal principally with the second. According to St. John, God's love, made manifest in Christ, appeals to man's love, and so induces him to lay open his heart to the inflow of the divine life. According to the writer to the Hebrews, Buttering, borne in the spirit of and under the guidance of Jesus, is that which makes man perfect. It is to be remembered, however, that St. Paul also gives consideration to this second difficulty. Faith is the contribution that man must bring before the process of propitiation is finally completed. It may thus be concluded that the propitiation made by Jesus Christ acts both upon God and upon man. It acts upon man in that it is a revelation to him of the immensity of God's wrath and of the intensity of His love. It thus wins him to draw near to God in reverence and humility, yet in faith, trusting in the efficacy of the sacrifice made on his behalf. It acts upon God in that it satisfies His offended justice, and enables His love to go forth in all its fullness to the man who now has a share in the righteousness and life of Jesus Christ. Finally, just as the ' appeasing of wrath ' is only the first term in propitiation in order that ' favour may be restored,' so the ultimate end of Christ's sacrifice is that God may be able to say of each of his children, ' This is my beloved son, in whom I am well pleased.' LiTBRATORE. — F. B. Jevons, The Idea of God in Early Religions, Cambridge, 1910 ; J. A. MacCulloch, Religion, its Origin and Forms, London, 1904 ; A. B. Davidson, The Theology of the OT, Edinburgh, 1904, pp. 306-356 ; A. Ritschl, The Christian Doctrine of Justification and Reconciliation, Eng. tr., do. 1900; G. B. Stevens, The Christian Doctrine of Salvation, do. 1906, pp. 61-63, 76-77, 108-110, 425-432, The Theology of the NT, do. 1899, pp. 412-414, 589-590; R. C. Moberly, Atonement and Personality, London, 1901; B. F. Westcott, The Epistles of St. John, do. 1883, The Epistle to the Hebrews, do. 1889 ; Davidson, Tfie Epistle to the Hebrews, Edinburgh, 1882; W. Sanday and A. C. Headlam, The Epistle to the Romans {ICC), do. 1902 ; HDB, s.vv. ' Propitiation,* ' Sacrifice." C. M. KeRR. PROPITIATION (Greek). —The nature of divine anger, as conceived by the Greeks, has been considered in the art. Expiation and Atonement (Greek) ; the special rites for allaying the anger of the gods remain to be treated under the present heading. Briefly stated, calamities not easily traceable to human causes are referred to the gods — failure of the crops, plagues and diseases, childlessness, disaster at sea, and defeat in battle — and, when they occur, the anger of the gods is assumed. It is necessary first to remove the causes of divine anger, and then to propitiate the gods, as in the first book of the Riad Chryseis must be returned to her father, the army purified, and sacrifices offered to Apollo who had sent the plague. While the thought of possible anger and its propitiation was doubtless present in all worship, the proper sacrifices to an angry god were totally different from the normal worship to the Ol3nnpian deities. The normal form of sacrifice was the communion meal, in which the uniinal was consecrated to the god, certain portions were burned on the altar, and the remainder was cooked and eaten by the worshippers. This form of sacrifice (dvaLo.) was frequently described in the Homeric poems {e.g., II. ii. 421 f.), and with slight variations it was the typical form of worship to the greater gods of dfreece. In sharp contrast with it is another type of sacrifice, called by a different name {<j<f>6.-yia ; cf. ivayl^tadai, ivT^fxveiv, etc.) and decidedly different in character. Ordinarily it took place at night rather than in the morning ; the animal prescribed was often Itlack ; when its throat was cut, the blood was allowed to flow on the ground ; the altar was a low mound (iaxd-pa), not the structure used in ordinary sacrifice (/jw^iAs) ; and the body of the animal was never eaten, but was usually entirely consumed by fire. Animals not suited for food, like the dog, were used for these sacrifices at times ; but offerings of food as such, grain or cakes, found no place in them. These sacrifices, however, were not reduced to one definite type, but retained variations peculiar to the god to whom they were offered and the occasion of the oflering. Similarly, the libations to angry gods or gods prone to anger differed from the usual libation to Olympian gods, in that wine was regularly used for the latter but never for the former ; honey and milk were the more fitting to soothe angry deities {fieiXlyfiaTa). According to tradition in Greece, human sacrifice was at times demanded to soothe the anger of the gods. Agamemnon, who had offended Artemis by slaying a hind in her sacred precincts, was prevented from sailing for Troy till he had sacrificed to the goddess his daughter Iphigeneia ; and the death of Polyxena alone made it possible for the Greeks to start on their homeward voyage. A sacrifice of Egyptian youths was attributed to Menelaus as a means of stilling winds that prevented his voyage (Herod, ii. 119 ; cf. yEsch. Agam. 146 f.) ; and it seems possible that <r<f>dyia offered in later times to secure favourable winds (cf. Plut. Ages. 6; Herod, vii. 191) were substitutes for human sacrifice. According to Plutarch (Aristid. 9, Them. 13), three captive Persians were sacrificed by Themistocles before the battle of Salamis. In myth similar sacrifices to secure success in battle were demanded by the oracle of Creon (Eur. PJuen. 890 ft".), of Erechtheus (Apollod. Bibl. III. xv. 4; Lycurg. Leocr. § 99), of Aristodemus (Pans. IV. ix. 2, 5), and of other heroes. It is Greek tradition that the oracle at Delphi commanded human sacrifice on the occasion of pestilence to allay divine anger. Human sacrifice is also reported as part of the regular worship of Zeus Lykaios in Arcadia, of Apollo Katharsios in Leucas, and of Apollo at the Athenian Thargelia. The explanation given (Eus. Prcep. Evang. iv. 16, p. 156'* ; cf. Eur. El. 1026 ; Virg. ^n, V. 815) is that the anger of a god which threatens to destroy a whole people may perhaps be satisfied by the voluntary sacrifice of one of their number. The Greek practice, however, was to substitute an animal for the man, as a deer is said to have been substituted for Iphigeneia (cf. the calf treated like a child and sacrificed to Dionysus at Potnife [Pans. IX. viii. 1]). The gods who received propitiatory sacrifice regularly were not the Olympian deities, but spirits Avho had sho^vn their anger or who were easily stirred to anger. Such were the Eumenides at Athens, whose very name of ' kindly ones ' was a euphemism to denote the blessings which the Furies might send when propitiated (cf. .-Esch. Eumen., passim) ; the 6eol /xeiXixioi of Myonia (Pans. X. xxxviii. 4) ; Hecate, goddess of spirits of the night ; the winds and in particular Boreas, the north wind (Pans. II. xii. 1 ; Xen. Anab. rv, v. 4) ;

  
    398 PROPITIATION (Roman) gods of the sea (Air. Anab. VI. xix. 5) and of rivers (I. de Prott, Leges Grcecormn sacrce, i., Fasti sacri, Leipzig, 1896, p. 14, no. 5, line 36 f.). The spirit.s of the dead received sacrifices simih\r in character, doubtless to prevent evil results that might he caused by their anger (Herod, v. 47), and it was the regular method of worshipping local heroes who might send special blessings, but whose anger was terrible if they were neglected. When acpdyia were offered to Olympian deities, as not infrequently occurred, it was because of some special reason for fearing their anger. Zeus Meilichios, feared like the 6eol /ueiXix'oi, received holocausts of Eigs to allay bis possible anger and secure hit; lessing (Xen. Anab. vil. viii. 4, and accounts of the Diasia at Athens), and Zeus Chthonios, a god of agriculture, received propitiatory offerings at Mj'conos. In Ionian regions these sacrifices were oflered to Apollo to avert danger from the crops, as in general they were oflered to him to get rid of pestilence (G. Kaibel, Epigr. grcec, Berlin, 1878, no. 1034; Pans. II. xxiv. 1, anA pa ssivi). Before the battle they might be offered to Artemis (Xen. Hell. IV. ii. 20). Some of the peculiar sacritices to Diony.sus (Pans. IX. viii. 1) and Demeter (Diod. Sic. V. iv. 2, IV. xxiii. ) as well as to Poseidon (Arr. Anab. VI. xix. 5) should also be classified as propitiatory in nature. That propitiatory sacrifice found no larger place in the worship of the Olympian gods is due to the intimate and normal relation which existed between these gods and their woi'shippers, a relation that found fit expression in the communion meal sacrifice. The occasion for propitiatory sacrifice was the presence of calamity or the fear of calamity. A pestilence that attacked men, herds, or crops, or the fear of possible calamity before battle, a voyage, or any important undertaking, furnished such an occasion. These sacrifices were offered in Athens before marriage and childbirth (^Esch. Eumen. 835). In agriculture specific dangers threatened the crops at certain seasons, and at these times rites to avert them were performed. Finall}', as dangers or blessings might at any time be expected from such spirits as the Eumenides and heroes and souls of the dead, propitiatorj* sacrifices to them occurred both at stated intervals and on special occasions. The meaning of this type of sacrifice, in so far as one type is found, is clear from its form. While in the communion meal the victim was shared by god and worshippers together and the rite strengthened the actual bonds that united them, the propitiatory sacrifice assumed no such bond, but rather the opposite. The rite here seems to centre in the death of the animal, sometimes clearly the death of an animal as a substitute for a man ; its life-blood is poured out to appease tlie gods, and it onlj' remains to dispose of the body by burning it or casting it into the sea. When Polj-krates followed the advice of Amasis (Herod, iii. 41) and threw into the sea the ring that was his most valued possession, he acted on the naive principle that too much prosperity was likely to bring calamity from the gods, and sought to propitiate them. In the Greek divine world were many powerful spirits who were easily ottended, be it by too much prosperity, by neglect, or for some reason not clear to men. If their anger could be anticipated and allayed, its effects might be escaped ; accordingly, propitiatory sacritices were offered before important undertakings and even at regular intervals. It was the same principle that led men to bring votive ofierings to the gods that the gods might not look with disfavour on the undertakings which they had in view. When the calamity was present, the need of propitiatory sacrifice was so much the greater. The life of the animal Mas given to the god, sometimes clearly as a substitute for the life of the man, in the hope that thus divine anger might be allayed. It is the peculiarity of Greek religion that ordinarily men feared the anger of other than the Olympian gods, and that therefore propitiatory sacrifice to the great gods of Greece was unusual. LiTERATrRE. — E. von Lasaubc, ' Die Siihnopfer der Griechen und Romer,' Akad. Ahhandl., Wiirzburg:, 1844, p. isef. ; R. Siichier, De victimis liumanis, Hanau, 184S ; P. Stengel, in Jahrh.fiir Philolonie, 1SS3, p. 361 f., and Die qriechische KuUu.tnltertumef^, Munich, ISOS, p. 110 f.; A. 'Fairbanks, 'The Chthonic Gods of Greek Religion," Amer. Joum. of Philology, xxi. [1900] 253 ff. ARTHUR FAIRBANKS. PROPITIATION (Roman).— If we accept the definition of religion as an ' effective desire to be in right relation to the Power manifesting itself in the universe ' (W. Warde Fowler, Religious Experience of the Roman People, p. 8), propitiation in its widest sense is co-extensive with religion. Every utterance of prayer and every act of sacrifice, as being religious, is necessarily propitiatory. But it is unnecessary to make this the occasion for a general survey of the Roman attitude towards religion, more especially since the ambit of propitiation is usually confined to the placation of an offended deity, as distinguished from the effort to secure a continuance of divine good-will. On the other hand, propitiation is a religious act whicli assumes the personal intervention of a deity, and has nothing to do with the objects and methods of tabu or magic. Thus, certain ceremonial piactices of which we have a record from historical times may be survivals from an era antecedent to the development of the national religion. Horace's triste bidental {Ars Poet. 471), the walled enclosure preventing ingress to the spot where a thunderbolt had fallen, is an example of a permanent talju not associated with any particular cult. But a definite act of propitiation is involved in the sacrifice of two black lambs to Summanus by the Arval Brethren, which took place whenever the grove of the Dea Dia was struck by lightning at night (W. Henzen, Arta Fratrum Arvalium, Berlin, 1874, p. 146). For Summanus, though an obscure personality (Ov. Fust. vi. 731), was associated with Jupiter as lord of the thunderbolt, and his name appears occasionally as an epithet of that god (G. W^ssowa, Religion imd Kultus der Romer, p. 124, n. 4). Another example may be quoted to show the ditticulty of tracing the historj' of the most primitive Roman cults. The mysterious rite of the 14th of May, on which day 27 straw puppets known as argei were thrown into tlie Tiber from tlie j)ons suhlicius, is sometimes interpreted as a magical ceremony whose chief intention was to serve as a spell ensuring an adequate rainfall in the coming summer (Warde Fowler, Roman Festivals, p. 119). In that case it would be unnecessary to suppose that any deity was specially concerned with it. Much the same may be said of the rite of the lapis maiialis, mIucIi is nowhere definitely associated Avith Jupiter Elicius {lb. p. 233). But the above-mentioned explanation of the argei is not generally accepted, and an alternative view treats the puppets as substitutes for human victims, holding that on some occasion of stress during the 3rd cent. B.C. a piacular sacrifice of foreigners ('ApyeTot.) was introduced on the advice of a Sibylline oracle ( Wissowa, Gesammclte Abfutndhmgen, p. i-iS). AVe should then be in possession of a parallel to the otherwise isolated sacrifice of two Gauls and two Greeks, who were buried alive in the forum boarium in the year 216 (Livy, xxu. Ivii. 6). A few examples of propitiatory rites which go back to the oldest stage of the native religion may now be mentioned.

  
    PROPITIATION (Roman) 399 On the 26lh of April, in order to remove from the crops the danger of mildew or red rust, a procession marched to the grove of Robiinis near the fifth mile-stone on the Via Claudia, and a dog was sacriBced bv the llamen Quirinalig (Ov. fast. iv. 905 ff.; Pliny, BS xviii. 28:.). On the 15th of April at the Fordieidia pregrnant cows (/ordce boues) were sacrificed to Tellus as well in the several curies as by the pontifieet on the Capitol (Ov. Fast. iv. 620 ff.). The unborn calves were torn from their mother and burnt, with the object of securinjf the fertility of the com then lyinj; in the womb of tlie earth (Warde Fowler, Roman Feslirals, p. Tl). Volcanus, the nod of fire, had his special festival on the 23rd of August ai a time of the i ear when the danger of fire was particularly to be dreaded for the new ^raiii. The antiquity of his cult U shown by the existence of the fiamtn Volcanalis, but, beyond the appearance of the Volcanalia in the calendar, very little is known about it. Domitian probably followed ancient precedent when, in erecting,' an altar to Volcanus in commemoration of the fire in Nero's time, he ordered the sacrifice of a red calf and a boar on the day of the Volcanalia (C/i/ vi. 826). We also have the curious infomtation that on this day it was the custom to throw living fish into the tire as a piacular offering (Varro, de Ling. LaL vi. 20 ; Fest. p. 238). Although the in.stitution oi flamines marks the establishment of a State reli'^ion, the earliest cults indicate its development from a worship by the family intended to secure the prosperity of each of its members. The powers to be propitiated were spirits oripinallj' nameless, which were severely limited in the extent of their operations, and onl}' by degrees acquired a distinct identity (Warde Fowler, Religious Experience, p. 117). It is noticeable, however, that there had arisen a tendency to group the divinities in pairs, a male and a female, Faunus and Fauna, Liber and Libera, Quirinus and Hora, and that there were grades of dignitj' among them, as is shown not only by the distinction between famine? inaiores and minores, but also by the fact that piacular oti'erings were made to the famuli diui as well as to the diui themselves (Wissowa, Religion und Kvltus, p. 19). Even the great gods of the city, Mars, Jupiter, and Quirinus, being disconnected from any traditional mythology, wei'e, as originalljworshipped, devoid of any personal characteristics (E. Aust, Religion der Romev, Miinster, 1899, p. 19). Thus propitiation was onl}- in a limited sense possible for the Romans, who, apart from Etruscan and Greek influences, had no conception of anthropomorphic deities. Varro (ap. Augustine, de Ciu. Dei, iv. 23) made a very instructive comment on the spirit of tiie old Roman religion when he stated the remarkable fact that for a period of 170 years, that is to say, up to the time of the building of the temple of Jupiter on the Capitol in the reign of Tarquinius Prisons, the old Itomans worshipi>ed the gods without making images of them, and added that the man who firet made such images for the people not only destroyed the fear of God, but introduced a source of distraction. 'WTiat-ever possibilities of spiritual growth lay in the recurring festivals of the old agricultural communities were conducted in a particular direction by the rapid development of the city-State and the increasing influence of the priestly colleges. The general tendency of Roman religion to place every department of human life under the protection of a separate numen, which is displayed in its most conspicuous form in the pontifical classifications of the indigitamenta, and the practical and utilitarian outlook of the average Roman, who desired to settle his relations to the gods upon fixed and definite terms, combined to produce that rigid system of formalism which made tlie ius diuiniim a series of precise regulations adapted to secure the pax deorum upon eveiy possible contingency. It has been succinctly stated that the general object of the Roman festivals was so to propitiate the gods a,s to forestall any hostile intention by putting them under an obUgation (C. Bailey, in EBr^^ xxiii. 578). It was the interest of the State to see that its concord with the gods remained unbroken. This purpose was secured in particular j by the periodical observance of lustrations, which I served both to purify their object from all conj tracted stains and to ensure a renewal of divine \ protection against the danger of further contamination. The lustration was accomplished by symlxdic acts of cleansing with water or fire, or by a procession conducting the sacrificial victim round the area which required purification. The former method was observed at the Parilia (Prop. iv. 4. 75 ff'.), the latter at the Ambarvalia (Cato, de Re Rust. 141 ; Verg. Georg. i. 34:i tt". ), and both together at the Lupercalia (Plut. Rom. 21). Besides these annual celebrations, lustration was required on special occa-sions, such as, the invasion of an enemy's territory or the departure of a fleet. Above all, it became necessary wnen special notice had been received by means of extraordinary portents that the pax deorum had been broken and the anger of the gods incurred. Among these signs were thunder and lightning, solar eclipses, showers of stones and of blood, and monstrous births, all of which are frequentlj- recorded in the pages of Livy {e.g., XXII. i.). On the announcement of such an occurrence the first duty of the senate was to determine whether the report was trustworthy, and, if so, whether the event had happened within the limits of thepublicjuiisdiction (cf. Livy, XLIII. xiii.). If these questions were answered in the affirmative, the AMiy ot procuratio fell to the consuls, who would take the advice of the sacerdotal authorities so far as might be necessary. Before the innovations consequent upon the introduction of the ritus Grcecus, the u.-ual means adopted was the huHratio iirbus (Lucan, i. 5920".), i.e. an additional celebration of the amburbium annually held on the 2nd of February (WL*sowa, in Pauly- Wissowa, i. 1817). Old-established tradition required that the portent of a shower of stones should be purgecl by a nouemdiale sacrum (Livy, I. xxxi. 4). The introduction of the ritus Grcecus at the suggestion of the Sibjiline oracles prepared the way for the employment of new methods in the placation of divine disfavour. The most remarkable of these was the lectistei-nium, or the symbolical entertainment of the six Greek gods, Apollo and Latona, Hercules and Diana, Mercurius and Neptunus, in some public place (Livy, XL. lix. 7) by serving a banquet before their images, each of which reclined on a sacred couch (puluinar). It is expressly recorded by Livj- that the first institution was due to a severe pestilence in the year 399 (v. xiii. 6). After the disaster at Trasimene in 217, when the altogether exceptional consecration of a uer sacrum was vowed, a lectisterniicm of nnusual magnificence was celebrated in honour of six pairs of deities who were identical with the twelve great Olympian gods of Greece (Livy. xxil. x.). Another method adopted for restoring the pax deorum in times of national crisis was the supplicatio. On such occasions the senate had always been accustomed to decree extraordinary /leriVc, during which the people, clad in suitable garb, passed from temple to temple imploring the assistance of heaven (Livj', in. v. 14, vii. 7). But the systematization of the practice was a development of tlie ritus GrcEcus, as is sIiomti by the regular mention of pxdninaria, by the fact that it was usually the result of an application to the Sibj-Uine books, and by the responsibility for its administration being given to the decemuiri swi-isfaciundis (Wissowa, Religion und Kultus, p. 358). Among the details of the celebration may be mentioned the wearing of wreaths and the carrj-ing of laurel branches by the participants (Livy, XL. xxxvii. 3) and the public oblation of wine and incense (X. xxiii. 1). The .solemn invocation of help (obsecratio), a chant led by the magistrates and repeated by the people.

  
    400 PROSELYTE, PROSELYTISM was the climax of the whole proceedings (iv. xxi. 5). The portent of a monstrous birth at Frusino in the year 207 was made the occasion for a procession of maidens, 27 in number, who marched from the Carmental gate to the temple of Juno Regina, preceded by two white cows, and followed by the decemuin crowned with laurel and wearing the prcetexta. Behind the maidens were carried two images of Juno Regina made of cypress wood. A halt was made in the Forum, while the maidens, all holding to a rope which passed from hand to hand, sang a hynm composed for the occasion by Livius Andronicus and accompanied their singing with appropriate dances (Livy, xxvii. xxxvii. 7-15). The Greek origin of this rite, which in certain of its details is identical with the ceremonies described in Horace's] Carmen Sceculare, is manifest (H. Diels. Sibyllinische Blatter, Berlin, 1890, p. 89flf.). The various modes of restoring the former goodwill of the gods which have been enumerated are often described as piacular — a nomenclature which was sometimes adopted even by the Latin authorities (Livy, XL. xxxvii. 2). But, according to the strictest acceptation of the term, apiaculum is not a prayer for divine protection or renewed favour, but a compensation rendered for a breach of the ius sacrum, arising out of a fault either of commission or of omission (Wissowa, Religion und Kultus, p. 329). Every sacred ordinance had to be carried out with the utmost precision and accuracy, and even the slightest irregularity in the ritual proceedings, however little deliberate, constituted an offence which might have serious consequences. To avoid such dangers precautions were sometimes taken before the beginning of a festival, as when a porca prcecidanea was ofi'ered to Ceres before the gathering in of the harvest with the object of purging the celebrant from the effects of any offence which might have been previously committed by him in the performance of the funeral rites of any member of his household (Aul. Gell. IV. vi. 7f.)- The immediate result of the breach of contract was to give a claim for compensation (postilio [Cic. de Har. Resp. 20]) to the god whose interests were involved. The occurrence of a portentl was a notification to the citizens that the claim must be made good. It followed as a matter of course that the celebration of the rite where even a slight irregularity had occurred became null and void, and it was essential that the whole of it should be repeated. Hence Cicero remarks in reference to the Megalesian games : ' If a dancer halts, or a flute-player suddenly stops, or if the carefully selected youth who drives the sacred car slips from his seat or drops the reins, or if an aedile misses a word or uses the wrong vessel for libation, the whole celebration becomes irregular, the mistake must be expiated, and a renewal is necessary to appease the wrath of heaven ' (de Har. Resp. 23). The same circumstances caused Plutarch to marvel at the scrupulousness of Roman piety : ' If one of the horses that draw the chariots in which are placed the images of the gods, happened to stumble, or if the charioteer took the reins in his left hand, the whole procession was to be repeated. And in later ages they have set about one sacrifice thirty several times, on account of some defect or inauspicious appearance in it ' (Plut. Coriol. 25). But the public renewal did not exonerate the individual whose fault had made it necessary. If his sin was wilful, he became impi2is, and the favour which he had forfeited could not be restored to him (Varro, de Ling. Led. vi. 30). If the act was inadvertent, or performed at the bidding of an inevitable need, it could be expiated by an appropriate offering, as when the sacrifice of a dog was prescribed as compensation for the performance of pressing agricultural duties during ferics (Colum. II. xxii. 4). The particular sacrifice necessary was generally fixed by precedent ; but all cases of doubt were referred to the pontiffs for decision (Livy, XXIX. xix. 8). In this connexion it may be remarked that there was a noticeable tendency to act liberally in the matter of sacrifices required for expiatory purposes. Thus the complete ottering of suouetaurilia was reserved for lustrations (Tac. An7i. vi. 37, Hist. iv. 53), whereas in the expiation of prodigies hosti(x maiores were the rule, and often in considerable numbers (Livy, XLIII. xiii. 7, XXII. X. 7). In the case of the failure of an ordinary sacrifice, a second victim of the same kind as the first was required as a, piaculum [hostia succidanea [Aul. Gell. IV. vi. 6]). Liter ATORE. — J. Marquardt, Rbmische Staatsverwaltung , iii.2, Leipzig, 1885 ; W. Warde Fowler, The Roman Festivals of the Period of the Republic, London, 1899; G. Wissowa, Religion und Kultus der Romer, Munich, 1902, Gesammelte Abhandlunqen zur romischen Religions- und Stadtgeschichte, do. 1904 ; W. Warde Fowler, The Religious Experience of the Roman People, London, 1911 ; C. Bailey, art. ' Roman Religion,' in ££rii xxiii. 577-580. A. C. PEARSON. PROSELYTE, PROSELYTISM.-i. Meaning of term. — The term 'proselyte' is usually employed in both a wider and a narrower sense to include one who is attracted by, and inclines less or more to, another form of faith, as well as one who has altogether come over and been incorporated. The half-proselyte, or the quasi-proselyte, who accepts a part but not the whole, is to be distinguished from the full and strict proselyte, who becomes even as one born in the faith. An extremely comprehensive use of the term is recognized by A. C. Lyall : ^ ' ... if the word proselyte may be used in the sense of one who has come, and who has been readily admitted, not necessarily being one that has been invited or persuaded to come.' This permits consideration of specific forms of religion whose growth is by agglomeration over and above extension by missionary zeal, and the inclusion of religions non-proselytizing in character as well as those which are admittedly proselytizing. 2. Scope of article. — The scope of this article is restricted by leaving out of account religions that are professedly missionary — e.g., Christianity and Muhammadanism, which have been already treated (see artt. MISSIONS). The proselytism of sects may also be omitted as falling to be dealt with in the numerous articles under this head (see artt. Sects). Inasmuch as the gain resulting from missionary propaganda is concurrent with loss to the religion or religions forsaken, the converse of proselytism is to be found in apostasy (see art. Apostasy).^ In this way it is possible to narrow down consideration of the subject to nearly the usual limit of articles on ' Proselyte ' appearing in Bible dictionaries, which have treated of proselytism solely as a feature of the Jewish faith. At the same time it is fully recognized that the religion which has given the name (proselyte) to the world has not stood alone in the practice of the thing. Within Judaism itself the period of missionary activity, during which proselytes were sought and found, is comparatively short. It is generally recognized as having ended in the beginning of the 2nd cent, after Christ, when the Jews were forbidden by the laAvs of Rome to make proselytes, and when they also ceased to desire additions to their number and retreated more and more upon themselves. The rise of proselytism is found in post-Exilic influences, particularly the Dispersion, and the period of its bloom is set in the age of Hellenism. A great deal of our information regarding proselytes is subsequent to this period of activity, being stored in the Talmud and reflecting the views of the Rabbis upon the past, with or without historical basis. The distinction between * proselytes of righteousness' and ' proselytes of the gate,' full as opposed to quasi-proselytes, was evolved by the later Rabbis, but is to be regarded as without 1 Asiatic Studies, i.2, London, 1907, p. 136. 2 Cf. Pliilo, de Poenit. 2, where proselytes are contrasted with apostates.

  
    PROSELYTE, PROSELYTISM 401 meaning for the life of the past.^ The distinction may be still binding upon the orthodox of the Jewish faith (see art. Judaism, vol. vii. p. 592'' ; cf. vol. iv. p. 245») — although for various reasons the proselytes of the gate have ceased to be recognized in Judaism ^ — and until recently it won acceptance with most Biblical scholars. To E. Schlirer belongs the credit for the discovery of the right historictu perspective in this matter. With the fall of such a main prop the greater part of the superstructure collapses. ' Proselytes of the gate,' once employed as a ' convenient anachronism,' ' is now dismissed as a ' misnomer.' * In view of the restrictions imposed both from without (chieHy on account of persecution) and from within (because of insistence upon circumcision) proselytism might be regarded as almost non-existent in Judaism throughout the Christian era from the 2nd cent, onwards. A modern Jewish writer has collected the evidence for the survival of proselytism in spite of adverse circumstances, and he affirms that within the last half-century tens of thousands of proselytes have entered the Jewish fold, notwithstanding the laissez-faire attitude of modem Judaism towards the proselyte question.* The strict adherence to the traditions received from the fathers may be judged from the fact that until the last decade of the 19th cent, no official sanction was given to relaxing the bond by which the proselyte was fully initiated to the Jewish (Reformed) faith (see art. Circumcision, vol. iii. p. 664»). It is only in a wider sense, therefore, that proselytes have been added. Intermarriage has accounted for most of the gains,* yet has given occasion for some losses.'' 3. Materials essential for the study. — Although the term ' proselyte ' is now universally employed, we must still seek the materials essential for the study of proselytism in the centuries immediately preceding and following the coming of Christ to earth. An introduction is generally found in a discussion of the position of the gir, the ' stranger,' or rather the 'client' [ERE vi. 77") of OT. The LXX reproduces this word some 75 times by ■KpocT-fiKxrroi, and in a few cases by other GreeK substantives, but a detailed examination of all passages would fail to disclose a scientific discrimination on the part of the translators which might in any way be compared with the results yielded by the modem documentary theory. The term irpoaijkvTos seems to have been already so familiar to the LXX translators that it was made by them to do duty for nearly all occasions, even when the current sense of the terra failed to suit past historical circumstances (e.g., the Israelites are called irpoa-fiKvroi. in Egypt).* Commenting on the difference between D and P regarding the gir, S. R. Driver states : ' In P the term is already on the way to assume the later technical sense of n-poa-nAuros, the foreigner who, being circumcised and observing the law generally, is in full religious communion with Israel.' 9 W. C. Allen concludes" that in the LXX a later meaning like that of the Mishna was read into the word. But no strict law can be laid doN^n when it is so evident that the word wpoariXvTos was made to do duty for most cases, and it seems better to 1 E. Schiirer, GJV^ iii. 127 fif. 2 P. Goodman, The Synagogue and the Church, London, 1908, p. 90. 3 J. B. Lighttoot, Galatians^, London, 1876, p. 296 n. * A. C. McGiffert, A Hist, of Christianity in the Apostolic Age, Edinburgh, 1897, p. 101, n. 2. 5 Goodman, p. 104 f. 6 EBr^i, art. ' Proselyte,' and M. Fishberg, The Jews : a Study of Race and Environment, London, 1911, p. 179 ff. 7 Goodman, p. 380. 8 A. Bertholet, Die SteUung der Israeliten und der Juden zu den Fremden, Freiburg and Leipzig, 1896, p. 260 ; Schiirer, p. 125 n. 9 Deuteronomy^ (ICC), Edinburgh, 1896, p. 165. 10 Exp X. [1894] 264-275. VOL. X. — 26 regard the LXX u.sage as on the whole dictated by the freer conditions of the Hellenistic period, when proselytes were recognized in botii the wider and the narrower sense. The usage of Philo, Josephus, and NT (Acts) will be found to accord with tliis. Those who were in reality but half- or quasiproselytes are considered by Schiirer ' to be denominated by the phrase (po^ovfievoi or ae^dntvoi Tbv e€6v (Ac Vfi- « 13'6- «>• «• "« 16" W- " 18'), in which opinion he stands opposed to Bertholet, who endeavours to prove at length that thej' are equal to Trpo<xrj\vroi in the narrower sense. ^ Apart from the question of a specific term for each, we may admit the existence of two main classes, and we then find the crucial difference to be that the one class adhered to the Jewish theological and moral code, while the other were bound by the ritual also, in particular having submitted tnemselves to circumcision.* It is conceivable, indeed, that there were not two but many kinds of proselytes, according to the degree of affiliation and the amount conceded by the one party or required by the other. In the provinces and among the Jews of the Dispersion the proselytes, or quasi-proselytes, would have laboured under slight disability, but in Jerusalem within the Temple precincts they would have Ijeen barred, lacking circumcision. The Greeks of Jn 12^, e.g., seem to have been proselytes in the wider sense, yet they had to stand without the chel, or terrace, like other Gentiles (cf. Ac21'*^-).* It is not to be supposed that at the very centre of the faith bom Jews would have stopped short at any intermediate stage in their efibrts to make proselytes, yet in general their own position among the nations was such that they had to content themselves with what they were able to secure.* That there were Judaizers before the time of St. Paul is not to be denied ; even Hellenized Jews remained Hebrews, with a zeal for the whole law.' Yet in the main there was a cleavage between Palestinian Judaism, a religion of law, and Hellenistic Judaism, a religion of hope, and, corresponding thereto, there were particularists v. universalists, legalists v. apocalyptists, literalists v. spiritualists.'' The atmosphere of Mt 23'* is suggestive of the one, and of Acts (see reff. above) of the other. A way of reconciling such diflerence has been sought by supposing that the proselyte of Mt 23" is a proselyte to the sect of the Pharisees, not to Judaism in general ; * but this is against the meaning of the word TP/KwiiXi/ros,' or at least is pressing it to an extreme. The rivalry of the JeAvish sects of the period has indeed to be reckoned with, and even the exclusive and separatist Pharisees must be credited with a zeal to win converts, who, it is true, had to come over wholly or not at all. The Essenes secured proselytes notwithstanding a strict and prolonged novitiate, and they even adopted children to ensure additions to their number (see art. Essenes, vol. v. p. 397 f.). For the methods employed by the sects in order to gain adherents there IS but slight evidence, but it is otiierwise with regard to the propaganda of Judaism as a whole. The testimony of Josephus as to the outcome of IP. 123ff. 2 Pp. 328-334. 3 A. Harnack, The Expansion of Christianity^, i., London, 1908, p. 10 f. ; cf. DAC, art. ' Hellenism,' sect. 3 (c). * PRE'i, art. ' Prosely ten ' (von Dobschiitz), sect. 3. 6 Schiirer, p. 122 : ' Der jiidische Bekehrungseifer hat sich eben mit dem Erreichbaren begnvigt.' 6 W. M. Ramsay, The Letters to the Seven Churches, London, 1904, p. 151. V W. O. E. Oe8t«rley, in The. Parting of the Roads, ed. F. J. Foakes Jackson, London, 1912, p. 81 ff. ^ , 8 A. Plummer, An Exegetical Commentary on the Gospel according to S. Matthew, London, 1909, p. 317 f. ; A. Edersheim, The Life and Times of Jesus the Messiah*, London, 1887, ii. 412. 9 Expositor's Greek Testament, i. [1897] 281.

  
    402 PROSELYTE, PROSELYTISM sucli efforts is clear,^ wliile beneath the contempt in the allusions of classical writers ^ to the Jews we can detect the measure of their success in making converts. This, it must be remembered, was accomplislied in spite of the obloquy to which tlie convert exposed himself — a point elaborated by Philo.^ With the exception of one short period during the Maccabaean triumph, when force was employed to bring over the Idumjeans and Ituroeans to Judaism,* the propaganda made lieadway throuj^h the inherent merits of the Jewish system of religion and morality. As to the ritual, Josephus specifies that both Greeks and heathen learned to copy the observance of the Sabbath, fasts, kindling of lights, and many restrictions in the matter of food.^ These last invite comparison with certain of the decrees of the Council of the Apostles in Jerusalem (Ac 15^") and with the ' Seven Noachian Laws' (see art. NoACHiAN Precepts, vol. ix. p. 379^), but in neither case can identity be established. None of the items specified by Josephus touches the vital point, which is circumcision, and the conclusion to be drawn is that relatively few of the adherents proceeded to the utmost. The preponderance of female proselytes is taken to indicate the unwillingness of males to fulfil all that the law required of them. According to the Talmud, three things were required of the full proselyte: (1) circumcision {niilnk), (2) baptism (tebildh), and (3) sacrificial offering (haresd'ath, ddminiy korbdn), all of which may be taken to have been in operation at the time of Christ. (3) fell into disuse with the destruction of the Temple, although substitutes for it Avere found. (1) has already been referred to as essential at all times for full proselytes. (2) would have passed unquestioned as a requirement of the cei'emonial law but for the dispute which arose in the 18th cent, regarding the priority of Christian v. Jewish baptism (see art. Baptism, vol. ii. pp. 318^, 408 f.). It may be assumed that the instruction of proselytes was a necessary preliminary to these ceremonial acts (see artt. Catechumen, vol. iii. p. 256'', n. 3; Initiation [Jewish], vol. vii. p. 324''; Hillel, vol. vi. p. 683"). 4. Historical sketch. — The limits of the period of missionary activity in Judaism have alreadj' been assigned. The Rabbis afterwards niaintained that the Dispersion was with a view to securing proselytes, but the truth is rather that in the cosmopolitan atmosphere of the Dispersion the Jews first gained the incentive to add to the number of the faithful. The evidence for the existence of proselytes among the Jewish colony at Elephantine in Egypt (5th cent. B.C.) is doubtful. ^ The nature of the records prevents us drawing any conclusion as to the conditions among the Jews in Babylonia at the time of Ezra.'' During the period of Hellenistic influence the development of proselytism was rapid, the influence of Jewish colonists and their synagogue worship in every place being supplemented by literary aids of many kinds : the LXX translation of OT, commentaries on Scripture, philosophical and historical books, apologies and even forgeries after the manner of the Sibylline Books. ^ The issue of all this is plainly to be seen in the many cities and towns in which proselytes 1 BJ VII. iii. 3, c. Ap. ii. 39. * Tacitus, Hist. v. 6 ; Juvenal, Sat. xiv. 96-106 ; Horace, Sat. I. iv. 142 f. 8 Reff. in Bertholet, p. 285 ff. ; of. P. 0. Conybeare, Myth, Magic, and Morals, London, 1910, p. 154 ff. * Jos. Ant. XIII. ix. 1, XIII. xi. 3. 6 c. Ap. ii. 39. 6 A. van Hoonacker, Une Cominunaute jticUo-aramienne A EUphantine (Sclnvelcli Lectures), London, 1915, p. 24 f. 1 S. Daiches, The Jews in Babylonia in the Time of Ezra, London, 1910, p. 30 f . 8 O. J. Thatcher, A Sketch of the Hist, of the Apostolic Church, Boston, 1893, p. 2C ff. ; Schurer, § 33. are expressly mentioned as being found (see reff. to Acts already given). At the time of Christ a keen missionary spirit prevailed among the Jews, their trading proclivities going hand in hand with religious propaganda. Until the destruction of the Temple (A.D. 70) they persevered in their efforts to secure converts.^ With the Hadrian persecution and the bitterness engendered by the subsequent revolt against Rome, the Rabbis were prompted to change their attitude towards the outside world, and henceforth the terms of conversion were made as difficult as ^ossible.^ The missionary epoch may be said to close with the prevalence of Gentile over Judaistic Christianity, or, from another point of view, when Pharisaism conquered Hellenism.^ A remarkable parallel to the general course of the history of Jewish proselytism will be found in the account given of Zoroastrian missions (see art. Missions [Zoroastrian], vol. viii. pp. 749'', 751''). 5. Numbers and outstanding instances. — The number of proselytes made during the centuries of missionary zeal was doubtless very large— amounting to millions, although there is reason to believe that they were mostly adherents, and not members in the proper sense. ^ Syria appears to have been the most fruitful field,^ but it was in Jerusalem at the time of the feasts that the most striking testimony to the power and results of Jewish propaganda could be obtained (Ac 2'^- ). Outstanding proselytes in the wider sense are to be recognized in the centurions of Lk 7^°^' and Ac lO^*^- and the eunuch of Ac S^'^-. The most complete triumph of Judaism is to be seen in the conversion of the royal house of Adiabene,* the story of which is instructive as revealing a temporizing spirit among the leading Jews of the time on the question of the chief ceremonial requirement. Among the imperial family there have been reckoned as converts Flavins Clemens, cousin of Domitian, and his wife Flavia Domitilla (see art. Judaism, vol. vii. p. 592''), although most autliorities incline to regard them as converts to Christianity.^ A historical instance, which might be brought within the Rabbinical category of ' Esther 'proselytes (whose motive in conversion was fear), is forthcoming in the Roman general Metilius.* Instances within the department of literature are Aquila (Onkelos), 2nd cent. A.D., translator of the Scriptures into Greek, and (doubtfully) Theodotion.* Within the realm of Rabbinism are R. Akiba, R. Meir (son of a proselyte), and other Talmudic sages, i" 6. The ethics of proselytism. — In judging of the motives which led the Jews to seek for proselytes during the period of their missionary zeal we must believe that they were actuated chiefly by a desire to impart to others that best form of religion which they felt they had received of God. This serves to explain their keenness as missionaries. The agents whom they sent forth to make proselytes were imbued with the same earnestness to convert the world as were the first Christian apostles. Their propaganda succeeded, they believed, because of the inherent power of their laws." While they accommodated themselves so far to those whom they sought to win as to present first the most attractive features of their faith, as judged from the outside, they steadily kept in view the ultimate purpose, which was to make the converts as themselves, filled with a zeal for the whole law and willing to make sacrifice of themselves in body 1 M. M. Kalisch, Bible Studies, London, 1877-78, ii. 95. 2 JE X. 223, art. ' Proselyte.' 3 Thatcher, p. 23. 4 Schiirer, pp. 115, 125 f. 6 Jos. BJ 11. xx. 2, Vll. ill. 3. 6 Jos. Ant. XX. ii.-iv. etc. 7 Schurer, p. 118, n. 53 ; Bertholet, p. 301 ; PRE3, art. 'Proselyten,' sect. 3. 8 Jos. BJ II. xvii. 10 ; Bertholet, p. 341. 9 Schurer, p. 318 ff. M Goodman, p. 89. 11 Jos. c. Ap. ii. 30.

  
    PROSELYTE, PROSBLYTISM 403 and estate. Being of a subject race and in a hopeless minority among the nations, they were under no temptation to employ violent methods. The proselytes wlien made were, in theory at least, subject to no disability, save that which must ever attach to the naturalized as compared with the native born. In actual life and practice disabilities must have existed,^ although these are not brought to light until Talmudic times, when they may no longer have been operative. It cannot be .supposed that there were not disinterested motives present in the seekers any more than in the sought. The gifts of the converts helped to swell the riches of the Temple,'' and Josephus openly allows an instance of misappropriation by a Jew and his accomplices of purple and gold made over for this purpose by Futvia, a Roman convert of great dignity.' In other waj-s the Jews doubtless invited others to follow them ostensibly for their soul's good, yet with an actual view to the material advantage to be reaped by themselves and their nation. Those who were the sought were for the most part in a position to invite themselves, if they felt thus disposed. They were Roman citizens, or under the protection of the conquering power of that time, or else were inheritors of the professedly superior culture of the Graeco-Roman world. Yet many of them voluntarily surrendered themselves to Jewish influence, abandoning the gods in whom they had ceased to believe, and finding in the higher morality of Judaism a refuge from the licentious spirit of the age. The latter motive is said to have had special weight with heathen women. The monotheism and moral purity of Judaism held a powerful attraction for minds of a philosophic cast in every province. Considering the obloquy to which the converts were exposed, and the persecution of a later day, which led many to profess the Jewish faith in secret, proselytism must have been attended by a greater or less measure of conviction. Josephus admits that not all who came over continued in the faith ; some had not courage and departed.* Yet 'the vast majority of devout Gentiles certainly sought in the synagogue nothing but the true God.'* On the side of the proselytes also certain unworthy exceptions must be allowed for, viz. those who came over to avoid military service (from which the Jews were exempt), those who were actuated by superstitious motives, and those who thought to secure commercial privilege or social advantage through marriage with a noble or wealthy Jewess.* The judgment of the outside world upon the proselyte movement, as conveyed by classical ■svriters (refl". above), counts for little. The most grievous charge they make, viz. atheism, has no foundation, nor yet has the scoffing dictum of Seneca:" ' Victi victoribus leges dederunt.' The references in NT are favourable to proselytes, with the single exception of Mt 23i», which after all is more a condemnation of the leaders than of the followers, and that perhaps within a sect only. The most abundant materials for forming a judgment on the ethical value of the proselyte appear to be found in Talmudic literature, but their worth is discounted by the fact that they are often contradictory {e.g., stories of HilJel v. Shammai),^ that they were evolved apart from actual historical conditions, and that in the main they are disparaging. 1 Schiirer, p. 133 ff. 2 Joa. Ant. xvf. vii. 2. i {°- ''7'n- ■>'• 3. 4 Joa. c. Ap. ii. 10. s A Hausr;.th, A Hist, of the NT Times : The Time of the Apostles, En;,', tr., Lonrton, 1895, i. 127. 8 Jos. Ant. XX. >Ti. 3 ; cf. xvi. vii. 6. 7 Ap. Augustine, de Civ. Dei, vi. 11. «Bertholet, p. 319 £f. They ' chiefly serve to illustrate the strong animus which a large section of post-Christian Jews displayed against proselytizing and proselytes.' i The judgment of the present day is determined according aa one belongs to a religion which considers proselytism, in the modern .sen.se, to be ' an easential and a sacred dutv,'^ or to a religion, such as the Jewish, which reckons that the fulfilment of its mission does not require the support of numbers.* Christian opinion is largely moulded by a sense of indebtedness to proselytes, for they, in the wider acceptation, were the feeders of Christianity at tlie beginning. liy this standard of judgment the ' God-fearers,' regarded as proselytes, are superior to those — their number relatively few — who became punctilious in observing all the ceremonial requirements of the law. In the ca.se of these the saying, ' the more converted the more perverted,'* may well have been true. Proselytes in the strict sense formed no link between Jew and Gentile, and did not prepare the way for Christianity.* All that legal Judai-sm achieved over against Christianity, which came after, has been pithily summed up by Stopford A. Brooke thus : ' A few swallows do not make a summer, nor a few thousand proselytes a regenerated world.' 6 Modem Judaism is concerned to clear itself of the reproach that by its very constitution the Jewish religion is, and has ever been, hostile to the reception of proselytes. It points to past successes in this respect, to the debt which Christianity OAves to Judaism for providing it with universalistic sympathies,' ancl it further maintains that willing proselytes are still freely received, once their good faith has been proved.* But the missionary zeal has departed from Judaism, and indifference as to increase of numbers prevails. How great the change is between the present and the era of proselytism, which has been considered, appears to be reflected in the following condemnation of the missionary methods of Christianity and Muhammadanism : i ' Historj' and experience teach us that the proselytizing spirit, which is bred bj the craving after universality, generally engenders a tendency which develops into an indirect negation of human brotherhood.' 'To the Moslem aa to the Christian, questions of love or humanity were of little moment in the spread of their rehgion ; the stranger could only become their brother-in-faith, or remain their implacable foe.'* While remitting nothing from the duty to strengthen the confederation of Christians over against the Avorld as still lying in unbelief, the apologist for Christianity is free to admit the presence and operation of an objectionable proselytism, whose root is found in particularism, not universalism.^o A judicial estimate of the principles and methods governing Christian and Muhammadan propaganda will be found in art. Missions, vol, viii. pp. 743 f.. 748''. LiTERATTOE.— ^y?^, art. ' Judaism • (H. Loewe) and other artt. quoted above ; artt. s.b. in HDB (F. C. Porter), SDB (J Gilrpy). EDi (W. H. Bennett), PBE^ (E. von Dobschutz), EBrli (I. Abrahams), and JE(E. G. Hirsch). Of the works cited in the footnotes those by Bertholet, Schurer, Hausrath, Harnack, Kalisch, Thatcher, and Goodman (from Jewish standpoint) may be selected as giving a more or less detailed treatment of the subject, and to these may be added A. Edersheim, Hist, of the Jewish Aation, London, 1S96, pp. 85-bS, 2l»3f. ; G. Hollmann, The Jeioish Nation in the Time ofJem^, London, 1909, p. 15 ff. See, further, the extensive bibliography in Schiirer, GJV^ iii. 115 n., HJP n. "•304f. \V. Cruickshakk. 1 EB^, art. ' Proselyte,' sect 5 ; cf. Bertholet, pp. 339-346. 2 Lyall, p. 141. 3 Goodman, p. 108. * Expositor's Greek Testam.pnt, i. 2S1. 5 HDB, art. ' Proselyte,' sect. iv. 6 Christ in Modern Life, Loudon, 1872, p. 38. "i Goodman, p. 100 f. 8 EBrii, art. 'Proselyte.' 9 Goodman, p. 110 f. JO H. Martensen, Christian Ethics, iii, Edinburgh, 1892, p. 341.

  
    404 \}<?^> PROSTITUTION (Greek) PROSTITUTION. Greek (W. J. Woodhouse), p. 404. Indian (W. Crooke), p. 406. PROSTITUTION (Greek).— The Greeks had but little notion of moral purity in the modern sense of the term. The virtue of chastity with them -was confined within very narrow limits/ being obligatory upon the wife (or daughter), while the husband (or son) was required only to refrain from adultery, i.e. from violating the family rights of his neighbour. The husband's honour was fully protected by law, but the wife had no legal remedy against her husband's irregularities ; '^ nor did public opinion, capricious and ineffective at best, supplement the law's deficiencies, except in cases of gross neglect and oiitrage of the forms of respectability.* Morally, according to the opinion of the day, this sort of indulgence was upon exactly the same plane as any other satisfaction of appetite. The question was one simply of more or less. Self-control,* if not itself carried to undue lengths, was, it is true, something to be admired, and by common consent must be a main element in that careful and worldly-wise balancing of competing desires to which Greek thought and practice reduced the art of correct li\ ing (cf. the saying fnjSiy Ayav). The philosophers themselves took no higher ground than this (see, e.g., Socrates in Xen. Mem. i. iiL 14, and Sympos. iv. 38, where he lays down the rule with his accustomed crudeness arid simplicity). Even Plato practically goes no farther than to say that a wise man will attach no great value to these particular forms of pleasure {Phcsdo, 64 D) ; and in his Republic he would so far consult the weakness of the flesh as to allow promiscuous intercourse to both sexes when past the age for rearing children for the State— always provided that incest be avoided, and that no child be born of such unions {Rep. 461 B : OTav Si Sij, oi;;iai, ot re yvi'aiicfs Koi oi avSpei tou yevvaj' ex/Suo't T7IV ■fl\i.KLav, o.(^r\(TOii.iv irou e\evdepovi avToiii <7vyyCyve(r6ai u av iSeKua-L, ktK.). In the Laws he hopes to be aole to restrict such intercourse to persons legally married, or at least to enforce a regulation that in other cases it shall be covered with a decent veil of secrecy (Laws, 841). Aristotle is of the same mind (Pol. iv. (vii.) 16. 17 = 1335b: to Se A.oiirbi' vyiei'as x°'Pi>' V Tivbs oAXtjs ToiavTTjs alrCai (j>aCve<rd(u Bel ttoiov/xcVovs ttji' btiiKCav'). In this matter, then, the Greeks are to be pronounced not so much immoral as non-moral. Their practice was due to the simple directness with which they regarded the facts of life and human nature. There were few facts of human nature for which they felt it necessary to apologize. In a very literal sense they were naked and not ashamea. Not that they interpreted life simply in terms of animalism, though there were among them also plenty of men to Avhom bodily indulgence was the sole end or the chief end of life ; for the average man, as for the better sort also, it meant just the sober exercise of natural faculties and the moderate enjoyment of natural pleasures. Taken in the mass, the Greeks were probably just as far from being sensualists as from being ascetics. Aristotle's somewhat mechanical doctrine of virtue as a mean expressed a deeprooted instinct of the race. 1 This is so in Homer also, where Odysseus hangs his incontinent handmaids simply on the ground that their unchastity has dishonoured his family (Od. xxii. 418 : a'i re /x' an/iAdfoi/crt ; and 424 f. : ai/aiSei'ij? inePrjaav, \ ovt' efie riovaai ovt' au-riji' TlrjveKoireiav). - Cf . Arist. Eccles. 718 f . : eireiTa ris nopvai (caTaTraOaai /SoiiAojuat I awafan-oCTas, ktA. 3 E.g., the case of Alcibiades (Andoc. iv. 14 : outojs v^pio-rijs Jjv, fTreio'dyu)!' el? ttji' avriji' o'lKiav eraipa^, koI 6ovAas koI iXevBepa?, uo't' rivayKatre riji' yvfalxa (ruxppovea-TOi-niv oicrav aTToXnrelv, i\9ovaav irpbs Tov dpxovra Kara Tov I'dfioi'). It is evident from the sequel that his wife had no legal remedj;. 4 Cf. Xen. Mem. I. v. 4 : apa ye oi/ ^prj iraVTOk afSpa r\yr\aap.evov TT]V eyKparei-av aperrji elvai KprjTrtSa, ravrriv -rrpunov iv rfj ■ipvxii KaTatTKevdaaadai ; ktA. and Mem. IV. v. 5 : ttji/ KaKiar-riv apa SovKeiav ot oKpareis SovKevovaiv, ktK. Roman (W. J. WoODHOUSE), p. 408. Semitic. — See Chastity (Semit. -Egyptian), HiERODOULOl (Semitic and Egyptian). This purely naturalistic or humanistic attitude of the Greeks towards life was reinforced not only by their ingrained selfishness but by certain facts of political and economic significance. The net result was that, from the point of view of morality and social institutions, and the place held therein by women, two distinct types of life were found among them. Without, of course, asserting an absolute and rigid distinction, we may recognize, on the one hand, a Dorian or Achaean (^olian) type, in which women enjoyed a relatively large degree of freedom, and, on the other hand, an Athenian (Ionian) type, in whicli women were mostly restricted, if not to the ywaiKiavlns, at any rate to the house and its precincts, ^ with but rare opportunity of mingling with external life, and none at all of social significance (cf. the question put to Critobulus in Xen. (Ec. iii. 12 : ian di drtp i\6.TTova StaXe'Yet fj ry yvvaiKL ; and his reply — el di /iij, oi iroWoTs ye). Typical of the one sort are Sappho and Oorinna, the latter five times the successful rival of Pindar ; the spirit of the other mode breathes in the oft-quoted words put by Thucydides in the mouth of Pericles : ^ ' Hers is the greatest glory, of whom men speak least whether for good or bad ' (ThiLc. ii. 45 : ixeyaXi} 7] So^a, KoL fji av eir' e\d)^i<TTOv aperfji; jre'pi f) ipoyov ev Toli dpcreiri (cAe'os 3) — words which must surelj' have sounded strangely, coming from the lips of the professed lover of the most noted courtesan of the day ! Within each of these types of societj' irregular sexual intercourse, in different fomis, exercised a most profound and far-reaching influence. The actual physical facts of that intercourse were necessarily the same then as to-day, but their relation to public and p>-ivate life was to a large extent peculiar to the Greek people, and has in fact never been reproduced in the world in quite the same colour. The low standard of intellectual attainment of Athenian women (due to a defective education,* which was itself but one consequence of a defective social system), standing as it did in startling contrast with the multifarious and hyperpoliticized interests of masculine life, no doubt partly explains and partly excuses the reluctance and inability of men to find satisfaction in the home circle. We must, however, be on our guard against attaching too much importance to this excuse, for after all it is a fact that the majority of the traipai with whom a man associated were, apart from their superficial accomphshments, just as uneducated as his own wife or sisters. The sensuous appeal was, then as now, primary. The main reason for the failure of home life to hold men was that the social code did not permit a man to entertain his male friends in his own house, at any rate in the bosom of his family. In Athens comparatively few native-born women had to earn their own living, the system of dowry and marriage making them, generally speaking, economically independent (see art. MARRIAGE [Greek]), though there were of course instances in which the ravages of war or other disaster had driven native Athenian women to rely upon their own industry.* The case of alien women 1 Cf . Menand. in Koch, iii. 546 : tov^ t;^! ya/ieTrii opov? imeppaCveis, yvi'tti, | tii;' avKCav jrepaj yap avAecos dvpa | eAeufle'pa yvvaiKi vev6p.i<TT' oiKi'af | to 5' eTrtiSnuxcie ei? Te riji' oSov rpexei-v, | ert \.oiSopoviJ.4vrjv, Kvv6i eo'T* epyov, 'PoSrj. In the same strain Lykurgus, describing the panic m Athens after Chaeroneia, says (c. Leocr. 40) : opac 6' Jjv ejrl piiv twv 0vpuiv yvvaiKat i\ev6epai 7repi4>dj3ous KarenT-rjXvia^, 2 Cf . jEsch. Sept. 182 f . : /ae'Aet yap ivSpl, fx-i) v»"^ jSovAeveVw | TOL^uOev evSov S' oicra (u.t) ^Aa/STji/ riOjj — where Eteocles is made to speak quite in the manner of a 5th cent. Athenian, and even to repeat the stock gibe at the sex in line 242. s Cf. here the curious symptom of the way in which women lagged behind the intellectual standard of their men-folk, in Plato, Crat. 418 : oux 'i'^'CTa at yvvalxe^, alnep juaAitrra ti}V dpxaCav <|)aji'7)i' a-ui^ovcri. See also the intolerable condescension and priggishness of Ischomachus, the model Greek gentleman (koAo? re KayaOo';), in Xen. C7'>. vii. 1 f. 4 See the inscriptions published in BSA viii. [1901-02] 197 f. ; Dem. Ivii. 30 f. : n-apa tou<; vo/aous, o'i (ceAevovcrii' evoxoi' elvai rn KaKy}yopia toc ttji/ epyatrCav ttjv ev rjj dyopa i] tu)V TroAtTwr »J Twr 7roAiTt5a)i' oveLSi^ovTa Ttvf rip-ei^ 6* 6jaoAoyoO)LLei/ /cat raivias Truikelv, KaX ^rjv ovx oi/Tu-a TpOTroi' /3ouAo/j.69a — an important passage (the speaker is a lone woman) as showing the suspicion

  
    PROSTITUTION (Greek) 405 resident in Athens was very different. Coming, as most of them did, from Asia Minor, traditionally accustomed to a hirger measure of freedom than the native-born women, they for a time bade fair to bring about a radical alteration in the attitxide of Athenians towards women and the question of their jilace in society. Suddenly this normal development of liberalism received a rude check. Tlie purifying Acts of 451 B.C. (Plut. Per. 37 ; Ar. Ath. Pol. 26. 4), rigidly defining the conditions of Athenian citizenship, had the further effect of drawing a sharp line between alien and native-born, making it impossible for the children of mixed unions to attain citizensliip. This vitally affected the general relationship of alien women to Athenian male citizens, and virtually compelled a large number of women to rely upon their own physical and mental endowment as a means of livelihood. 1 From this period, then, dates the beginning of the enormous expansion and social importance of the class of iraipai in Athens, and through Atliens in Greece generally. For the main profession henceforth open to such alien women was, in fact, that of ' companion ' (iralpa). From this time on the professional ' companion ' played a definitely recognized and accepted role in Greek society, and one thoroughly m accord with the economic and spiritual factors of the age. Hence there is nothing surprising in tiie naive and striking definitions expressed by Dem. lix. 122 : Tas fxei' yap eraipat; yiSovqi evsK ex.oiJ.ev Tas 5e TroAAafcos, Trji Ka6' rjfxepav 6epa7reia? toO <7(OjnaTos, Tas Se yvvalxa^ toO TraiSonoi.ei<T0ai. ytTjaiws <cal tuiv ecSov <l>vKaKa jriorrji' exeiv — definitions which ought to preserve us from illusions as to the real nature of the demands which the class of irdipai existed to satisfy. By Sappho the word eraCpa is used without any opprobrious significance (cf. the similar fate of the English word ' mistress '), just as even in the days of Athenasus (end of 2nd cent, a.d.) girls applied it to their female friends (Athen. 671 D : KaAouo-i yovj' icat at eKevdepat yvvoLKe^ €Tt Kat vvtf koX al TrapOevoi ra? <rvvri6ei.'s Kai (|)i'Aa? ejai'pas is ri 2a7r(|)w). As early as the time of Herodotus, however, it was applied by way of euphemism to a woman who followed a life of promiscuous intercourse for gain, for whom the proper word was nopvr) (-nropvCSiov), ' wliore ' (Herod, ii. 134 f., where he sketches the history 'PoSwrrios tTai'pTjs yvvaiKO^, with whose fame Hellas rang:).2 A long list of synonyms for the class is to be gathered from Hesych. and Pollux, vii. 201. In this sense the word eraCpa had a wide range, from the concubine (properly TroAAaic^), who was wife in all but legal status (like Aspasia), through the tTatpai TroAuTcAets (/leyoAdnitcrSoi) to the lowest prostitute that was kolvov awaa-i, for which the Greek language, rich in opprobrious epithets, had a great variety of terms of terrible significance. These were doubtless appropriated to infinite fine gradations of the profession.s attaching to such cases. See also the interesting experiment in domestic production, suggested by Socrates, in Xen. Mem. ii. 7 f. : cf . Horn. II. xii. 433 f . : yytrri xep>'i)Tts oAijflrjs . . . tva noLio-lv aeiKea niaSov aprjrai, and Aristoph. Thesm. 445 f. (a widow with five children who earns her living <TTe(t>avTiirKoKov(ra ev rats ^vpptVais). 1 Cf. Amphis, in Meineke, Frag. Com. Gr., Berlin, 1839-57, iii. 301 = Athen. 559 A (contrasting the eraCpa with the yv;^) va/oteTij) ; 17 nev voiJ-io yap (caTai|)po»'oO<r' evSov fi.evei, \ -q &' olSev on rj TOts TpoTrot! liinjTe'os | ai-flpioTros eanv t) irpbs aXKov anireov — which puts the matter crudely, as simplj- one of supply and demand and market competition. 2 Rhodope (or Rhodopis), a Thracian slave at Naucratis in Egypt, was ransomed by Charaxus, brother of Sappho, who 'roundly rebuked him in a poem '(Herod, ii. 135). According to Strabo, p. 808, the name of the eraCpa. to whom Charaxus fell a victim was Doricha, and, according to Athen. 596, it was Dorioha whom Sappho attacked, and not her brother, Doricha and Rhodopis being two different peraons. The poem first published in Oxyrh. Pap. i. [1898] lOf. (see also J. M. Edmonds, in Class. Quart, iii. [1909] 249) must allude to this. Herodotus (ii. 135) mentions also a courtesan Archidice who became aoi'i5i|U.os ava ttji' "EAAdSa. He was evidently interested in the subject, and in this respect is a foreruimer of a large number of writers who afterwards wrote many books Trepl eraipiov, or nepi TMv 'AOrivria-iv eraipiSuiv, which were the sources from which Athenaeus gathered the material of his own 13th book on ' Courtesans.' s Cf. what Antiphanes says in his Bydria, frag. 1 (Meineke, iv. 124), speaking of an dcmj turned eraCpa : ^dds rt Ypv<rouv Trpbs ape-n)v iceKrifijAvr)^, \ oi/tcos eraipas" ot niv oAAai towo^mi | /3AojrT0V<n TOts rpoTrots yap oirws ov koXov. Athens, as a centre of maritime trade, was probably from the earliest times familiar with women of this class. Drakon (Athen. 569) seems to have legislated against them, but after his time the State not only tolerated and protected, but even to a certain extent exploited, them. The change was traditionally fathered upon Solon, who is said to have established State houses of prostitution, and to have built a temple of Aphrodite Pandemos from the profits : tm^trox Trpia.ii.ev6v Trore yuvaiicas Kara. tcJitovs KOifds avain <cai KaTtcTKevaxTp-evai; (Athen. 569). However this may have been, it is the fact that in post-Solonian Athens tiiose who followed this profession paid a licence fee to the State, which was farmed out in the usual way to reXwfat (also TTopcoTeXcDcai).^ The superintendence of this tax was one of the duties of the iarwdfioi.^ The non-existence of contagious disease for which they were responsible made the policing of prostitutes in ancient times a comparatively simple problem. The vase-paintings of the early 6th cent., and later, indicate the great importance of the traipai in the social life of the time, 3 and furnish a score of names of courtesans then flourishing (see W. Klein, Die f/ricch. Vasen mit Meistersignatxtren'^, Vienna, 1S87, passim, or P. Hartwig, Die griech. Meistemehalen, Berlin, 1893, passim). Sparta naturally stood in great contrast, because her men had little time and little money to spend on such things (I'lut. de Fort. Rom. 4 : iatntep oi ^TrapTiarai Tr\v 'X^poSCnqv ^t'you<rt, StajSatVouo'ai' toi' Evpwra^, ret fiev euoirrpa Koi TOvs x^"5'">'<is t*' Tov Kearov a.noBe<T6ai, &6pv Se leal aairtSa Kafieiv KO(Tti.ovixevT/\v tu AuKoupyw) ; and Keos boasted, or others did for her, of her poverty in this respect (Atlien. 610 : ev rais Kei'uv TtiX.eo'i.v ovre erai'pas oure avArfrpi'Sos iSelv etni). On the other hand, Corinth was notorious throughout the Greek world for her eroipai, most of whom were in the service of the great temple of Aphrodite there (cf. the sa3'ing, ov itavro<; av5po<; h Kdpcvdov €<rfl' 6 ttAous ; see art. HiKEODOCLOi [QraecoRoman]). ■* Among the Athenian eraipai two main classes must be distinguished. Probably by far the greater number were slaves" bought or otherwise obtained by owners, male and female, who as iropvo^oa-KoL kept them in a ■n-opve'iov (also otK-rnxa, ip-ya<TTT)piov, and many other terms) ^ ipya^6fi€vai awh toO irdt/iaTos. These would be under the general conditions 1 Cf. ..Escll. i. 119 : airoOavixd^ei yap el ^t) navref fiep.yr)<T6' on KoJd* eKaUTOV eviavjov rj ^ovKt} TrwAet to nopviKov Te'Aos, ktA. 2 So also apparently in Corinth ; cf. Justin xxi. 5 : ' apud aediles adversus lenones jurgari.' As regards Athens there is some confusion. Speaking of the Astynomoi, Aristotle says, in A th. Pol. 50 : Ka\ Tas t< auAijTpi'Sas (ca'i tos i//oATpias «cai tos Ki.Bapi(npia<; ouTOt (TkoitoCo'iv ijirws ixt\ irAeiovos i) ivelv Spaxfialv p.Kxdio&ria-oi'rai, ktA., but he does not mention prostitutes. According to Suid. 8. v. 5idypa^i/xa : Jte'ypac^oi' ydp, oaov eSei Aafi^di'Ei;' rnv kraipav eKaarriv, the Agoranomoi (sic) fixed the tariff oi the licensed prostitutes ; this must surely be a mistake (Kafi.pd.veLv for KaTa^oAAciv) for the amount of tax to be paid by them— if, indeed, the notice refers to Athens at all. There was a similar tax in Roman Egypt (B. P. Grenfell and A. S. Hunt, Gr. Pap. ii. [Oxford, 1897] 07 f.). ^ Cf. Athen. 676, where Themistocles is said to have driven through the Athenian Agora with the courtesans Lamia, Nannion, Satyra, and Skione. See also Athen. 533 : own-<u 'A0rjvaLiov p.eQv(TKop.evit>v ov5' eraipai xptoueVojj', c*c<^ai^d»s TedpLTnrov ^ev^as tTatptfiajv Sid ToiJ Kepa/iet/coO ttAtj^uoi'TOS ewQivo^ riXauev — a fact vouched for, he says, by Idomeneus, who, however, did not make it quite clear whether the eTaipai were on the car or were themselves yoked to it ! •* Although the information about it comes to us through Greek sources, and the practice prevailed among many who doubtless counted themselves genuine Greeks, we do not here treat of what may be called ' sacred ' prostitution, in which before marriage, or for a season, respectable women must give themselves up to promiscuous intercourse (e.g., in Cyprus [Herod, i. 199] ; in Lydia girls earned their dowry bj- this means, though that was probably not the raison d'etre of the practice [ib. i. 93 ; Athen. 515]). Cf. W. M. Ramsay, Cities and Bishoprics of Phrygia, Oxford, 1895, i. 94 f., and J. G. Frazer, GB-i, pt. iv., Adonis, Attis, Osiris, London, 1914, i. 36 f., 57 f. 5 Hence in Aristoph. Eccl. 721 f. : Kai Tds ye Sou'Aas oux' *«' (COtrfiOu/xeVas i ttjv rioveKevBepoiV ixpapTTd^eivKvTrpiv. The temple prostitutes were simply a variety of this class, for the most part — certainly all those in Corinth. 8 Akin to these places were the taverns (/tamjAtta) in which also nopvai. were to be found. Cf. Sanger, Hiet. of Prostitution, p. 560. In Strabo, p. 578, at Karoura in Asia Minor i^t TTopt-o^otT/cbi' av\i<r6evTa ev tois navSoxeioi^ <rvv ttoAAq) irArjfiet yvvaiKCiv vvKTbip yevofievov <rei<T(XoO (rvva4>avi(T&rjvai Trdtrois. But perhaps this was an itinerant company.

  
    406 PROSTITUTION (Indian) governing the institution of slavery in Athens and elsewhere (see art. Slavery). This class must have been largely recruited from the number of female infants ' pot-exposed,' i.e. cast out to their fate by fathers unwilling to rear them.^ Of this sort, perhaps, were the seven iraidlffKai brought up by the freed woman Nicarete to stock her brothel (Dem. lix. 18 f.), she being Seiv?? (pvcriv fUKpdv iraiSiwv (TVVLSety evirpeiTTJ, Kal raCra iiriaTai/Avr) dp4\pai Kal iraLdeuaai. ifjLvelpws, rix^W Ta'jri)!' KareaKevaffn^vi] Kal dirb TovTuv rhv ^Lov aweiKeyfjiivri. She called them her daughters, apparently a common deception — to enhance the price. Often such slaves were instructed in accomplishments, and were then hired out as flute-girls, harpists, dancers, etc., at banquets, where, as we see from countless vase-paintings and literary references, ample opportunity was as a matter of course given for other services. This species of more or less educated prostitute trenches upon the second great class, and, indeed, under the conditions of Greek slave life, it was possible to rise from the one class to the other. This higher class consisted partly of freedwomen, partly of free-bom aliens, more rarely of native-born Athenians,^ who for various reasons adopted this profession on their own account. The story told by Sino in Terence (Andria, 69tf. : ' ita ut ingeniumst omnium hominum ab labore proclive ad lubidinem' [77]) was doubtless as familiar then as now ; and that of Corinna, daughter of Crobyle, forced by her mother into a life of shame (Luc. Dial. Mer. 6), perhaps not less common. These independent courtesans, again, fell into varieties — fi'om the rpiavros irdpvTj of Hesychius to the iralpai fj^yaXd/xicrdot (Athen. 569) at the head of the profession in the hey-day of their charms (cf. the story of Demosthenes and Lais, in Aul. Gell. Noct. Att. i. 8). In spite of her would-be apologists, Aspasia (of Miletus ?) the concubine (TraAAax^) of Pericles, must still be taken as a type of this hig'her grade of eratpa in the 5th centur.y. The most absurd claims have been made on her aocount, both in ancient and in modern times (e.g., in the Me7iexe7nis, generally ascribed to Plato, she is a rhetorician, instructress of both Socrates and Pericles. Cf. Xen. CEc. iii. 14 : o-vor^a-o) Se a-oi. eyio koI 'Kairatriav, ij eiri(m)/xoi'e'(rTepov e^oC crot Taura TiavTa fniSeC^ei, says Socrates, referring to the subject of female education — but surely he is speaking with his accustomed irony). She was doubtless highly gifted and highly educated, but withal an adventuress with a very practical turn of mind ; but that does not imply our acceptance of the gross stories and epithets applied to her by the comedians and others (e.g., Aristoph. Acharn. 524 f. ; Plut. Per. 24 f.). Far more illuminating as to this whole class of what may be called ' respectable ' tVaipai is the conversation of Socrates with the eraipa Theodote, ui which he discourses with her pleasantly and quite as a matter of course upon the rationale of her profession (Xen. J/em. iii. 11. Ifif.). But not all interviews with eroipat were of so innocent a sort. It is to the 4th cent. B.C., and later, that the most famous names of ira'ipai belong — e.g., Phryne (story of the orator Hypereides unveiling her bosom before the jury, and so securing her acquittal as TTjv viro(prJTiv Kal ^ixKOpov 'Atppodlrris, in Athen. 590, where also are other examples of her insolence and extravagance) ; Tliais, the evil genius of Alexander the Great at Persepolis (burning of the palace at Persepolis at her suggestion [Athen. 576]) ; Lamia, who for years held Demetrios Poliorcetes in thraldom ; Pythonice and Glycera, who went to Babylon to Harpalus, Alexander's treasurer, who 1 Cf. Aristoph. Frogs, 1190 : f^ieearav ev oo-rpaicw, and Clottds, 531 : Trais 5' ere'p* tis AajSoOff' aveCKero. Opinions differ widely both as to the probable number of children thus exposed and as to the proportion of those who were rescued from death as a speculation. Naturally, no conclusion at all, beyond the bare fact that such rescue sometimes took place, can be drawn from the frequency of this motive in the New Comedy. 2 That native-born Athenians did sometimes sink into the class of eraipai is certain, from Antiphanes, Hydr. frag. 1 (Meineke, iv. 124) : Ihuiv crai'pas ets epiar a(j>iK€TO, I ao-rijs ep;jiJ.ov S' eViTpoTTou Kal a-vyyevSiv, as well as from the apologies put forward m Dem. Ivii. 34 f., already quoted — even if we were not told that one famous kraipa, Lamia, a mistress of Demetrios Poliorcetes, was daughter of Cleanor an Athenian, and presumably therefore herself of free birth (Athen. 577). decamped with over a million and a quarter in gold ; these and scores of other courtesans were, for the most part, products of Athens, who in this way repaid her long-standing debt to Asia ; for in this age Athens ' became to Hellenistic potentates what Miletus and the Ionian towns had been to the Lydians and the Persians — the most popular source of their supply of "pleasure women"' (W. S. Ferguson, Hellenistic Athens, London, 1911, p. 70). 'There was perhaps no business more capitalistic in its organization and international in its scope than the traffic in courtesans, so that, despite its losses, the Athenian demi-monde maintained its lead and its reputation ' (ib. p. 71). i Into this world of superficial accomplishment, tawdriness, vulgarity, and heartlessness, in which men and women frankly preyed upon each other for what each could otter, Atheneeus in his 13th book gives us more than a glimpse. In a sense it is true that the iralpa was the one free woman in Athens ; moreover, it is probable that the general simplicity of ancient life was itself a check upon the descensus A vemi which inevitably characterizes this class in modern times. The comparative feebleness, and almost non-existence, of the sense of degradation in the career of the kraipai must also have tended to keep them individually upon the social plane to which their respective intellectual and physical qualifications, that is to say, their true economic measure, raised them ; so that the more terrible issues of prostitution remained unrevealed to the Greeks. To the Greek iralpa, Lecky's famous phrase is thus only partially applicable ; ' eternal priestess of humanity ' she was, it is true, but hardly ' blasted for the sins of the people' (Hist, of European Morals*, London, 1890, ii. 283). LiTKRATUP.B. — K. Schneider, art. 'Hetairai,' in PaulyVVissowa, is very complete on the archEBological side ; W. W. Sanger, The Hist, of Prostitution, new ed., New York, 1913 (uncritical and superficial in dealing with the ancient material) ; W. A. Becker, Charicles, tr. F. Metcalfe, London, 1845, ia still perhaps the most complete collection of material, outside the 13th book of Athenseus, our chief source of information. Nothing very recent seems to have been written on the general subject, which requires investigation from the point of view of economics and female industries. W. J. WOODHOUSE. PROSTITUTION (Indian).— i. Early history of prostitutes. — As was the case in other parts of the world, the trade of- the prostitute has been practised in India from a very early period. (a) The Vedic period. — Prostitution is found in the Rigveda, but its extent is disputed. Brotherless girls were frequently compelled to earn their livelihood in this way, and the putting-away of an illegitimate child is mentioned (I. cxxiv. 7, iv. v. 5, II. xxix. 1). Terms like p^tmScall, mahdnagni, and rama clearly mean ' harlot,' and there are unmistakable references to the trade. Expressions like kumdrl-putra, 'son of a maiden,' and agru, ' son of an unmarried girl,' point in the same direction. The Vdjasaneyi Samhita seems to recognize prostitution as a profession ; but the exact meaning of the references collected by R. Pischel and K. F. Geldner (Vedische Studien, Stuttgart, 1888-89, I. xxv. 196, 275, 299, 309ft'., ii. 120) is not certain (A. A. Macdonell and A. B. Keith, A Vedic Index of Names and Subjects, London, 1912, i. 395 f., ii. 480 ft.). In the case of a widow the custom of sati .seems to have been in abeyance ; in some cases she was burned with lier dead husband (Atharvaveda, XVIII. iii. 1), but in other cases the levirate prevailed and, as she married the brother of her late lius-band, this 1 But the predominance of the courtesan in the New Comedy must not destroy our sense of proportion. It was, in part, a necessary outcome of the convention wliich laid the scene always in the street, into which resiiectable women could not venture, except under escort and upon rare occasion. Hence the plays mirror social, but not domestic, life, and work threadbare a few stock motives.

  
    PROSTITUTION (Indian) 407 source of prostitution may have been generally closed (Macdonell and Keith, i. 488). (b) In the law-books. — Manu (Laws, ix. 259) directs that harlots are to be punished, and a Brahman is forbidden to touch food given by harlots, which excluded him from tlie higher worlds (iv. 209, 219). The same prohibition applies to food given by an unchaste woman, and libations of water are not to be ottered to women who through lust live with many men (iv. 211, 220, v. 90). (c) In the Buddhist age. — A IJrahman was forbidden to witness dancing or hear music, the trade of the erat'pa (T. W. Rhys Davids, Buddhist India, London, 1903, p. 185 f.). Hut numerous references to prostitutes in the Jdtnka show tiiat they were tolerated and to a certain degree held in respect. The fees paid to some of them were exceedingly high [The Jataka, Eng. tr., Cambridge, 1895, ii. 40, 261, iii. 283, iv. 157) ; 700 courtesans are found in the palace of a king (vi. 145). Sakka, after giving money to a harlot, does not visit her, but rewards her continence by filling her house with jewels of seven hoards (ii. 259 f. ). One of this class is said to keep the five virtues (ii. 251). On the other hand, the roguery and rapacity of prostitutes are referred to, and it is regarded as a misfortune for a virtuous man to be reborn in a harlot's womb (vi. 117). Somadeva, who used much Buddhist material, writes : ' Thus, O King, even hetairai are occasionally of noble character and faithful to kings as their own wives, much more than matrons of high birth ' ; he also speaks of the famous iraCpa of Ujjayini, Devadatta, who had a place worthy ot a king (Eathcltarit-sdgara, ed. C. H. Tawney, Calcutta, 1880, L 854, ii. 621). In the Buddhist legends we read of Ambapata, the famous courtesan of Visala, and the princess Salawati takes this profession (R. S. Hardy, A Manual of Budhism, London, 1853, p. 244). An inscription of the W. Chalukya dynasty of Badami, early in the 8th cent. A.D., records gifts made by a prostitute to a temple {BG i. pt. ii. [1896] 372, 394). At the present day prostitutes are tolerated in India to an extent which can hardly be paralleled in any other part of the world. It is considered lucky to meet a prostitute at the beginning of a journey, probably because she can never become a widow, whose appearance is an evil omen (E. Thursion, Castes and THbes of S. India, Madras, 1909, ii. 139). One class of dancing-girls, known as matangi, are held in much respect, and among those castes in which girls are prostituted this is done after a regular session of tne council (below, §3)(d) Under Muhammadan rule. — The Muhammadans kept prostitutes under supervision. Under Akbar ' the prostitutes of the realms (who had collected at the capital, and could scarcely be counted, so large was their number) had a separate quarter of the town assigned to them, which was called Shaitanpura, or Devilsville. A Daroghah [sui)erintendent] and a clerk were also appointed for it, who registered the names of such as went to prostitutes, or wanted to take some of them to their houses. People might indulge in Buch connexions, provided the toll collectors heard of it. But, without permission, no one was allowed to take dancing-girls to his house. If any well-known courtier wanted to have a virgin, they should first apply to His Majesty, and get his permission'(AbulFadhl, Ain-i-Alcbari, tr. H. Blochmann, Calcutta, 1873-94, i. 192). Khafi Khan (Muntakhabu-l-lubab [H. EUliot, Hist, of India, London, 1867-77, vii. 283]) states thfkt ' the minstrels and singers of reputation in the service of the Court were made ashamed of their occupation, and were advanced to the dignity of manfabs. Public proclamations were made prohibiting singing and dancing. It is said that one day a number of singers and minstrels gathered together with great cries, and having fitted up a bier with a good deal of display, round which were grouped the public wallers, they passed under the Emperor's jhdrokha-idarian, or interview window. When he enquired what they intended by the bier and the show, the minstrels said that Music was dead and they were carrying his corpse for burial. Aurangzeb then directed them to place it deep in the ground, that no sound or cry might afterwards arise from it.' According to Manucci (Storia do Mogor, ed. W. Irvine, London, 1907, ii. 9), ' in the reign of Shahjahiin dancers and public women enjoyed great liberty, and were found in great numbers in the cities. For a time, at the beginning of his reign, Aurangzeb said nothing, but afterwards he ordered thattliey must marry or clear out of the realm. This was the cause that the palaces and great enclosures where they dwelt went to ruin little by little ; for some of them married and others went away, or, at least, concealed themselves.' The elaborate organization of the brothels at Vijaj'anagar in the 15th cent, is described by Abdur-razzfik, Matla'ns-sadai?i {^IViot, iv. lllf.). 2. Temple-dancers. — The appointment of women as dancers and courtesans in connexion with the greater Hindu temples is not peculiar to India (GZf', pt. iv., Adonis, Attis, Osiris, London, 1914, i. 57 ff.). Such women are known in India as devaddsl or devaratidl, ' slaves of the gods,' or in Travancore as kudikkar, ' those who belong to the house.' 'The rise of the caste and its euphemistic name seem both of them to date from about the 9th and 10th centuries A.D., during whirh much activity prevailed in S. India in the matter of building temples and elaborating the services held in them. The dancing-girls' duties, then as now, were to fan the idol with Cliamaras, or Tibetan ox-tails, to carry the sacred light called Kumbarti, and to sing and dance before the god when he waa carried in procession. Inscriptions (i'cnif/i Indian Lnscriplions, ed. E. Hultzsch, Madras, 1890-1903, ii. pt. iii. p. 250) show that in A.D. 1004 the great temple of the Chola king Kajaraja at Tanjore had attached to it 400 talic'cheri peiidugal, or " women of the temple," who lived in free quarters in the four streets round it, and were allowed tax-free land out of its endowments. Other temples had similar arrangements. At the begfinning of the last century there were one hundred dancing-^irls attached to the temple at Conjeevaram i (F. Buchanan, Journey from Madras, London, 1807, i. 12 f.), and at Madura, Conjeevaram and Tanjore there are still numbers of them who receive allowances from the endowments of the big temples at those places. In former days the profession was countenanced not only by the Church but by the State. Abdur Razak, a Turkish Ambassador to the Court of Vijianagar in the 15th cent., describes women of this class living in State-controlled institutions, the revenue of which went towards the upkeep of the police. [A similar account of the State regulation of prostitution at Golkonda is given by J. B. Tavemier, Tra vels in India, ed. V. Ball, London [1889]," i. 157 f.] At the present day they form a regular caste, having its own laws of inheritance, its own customs and rules of etiquette, and its own paiichayats [caste councils] to see that all these are followed, and thus hold a position which is perhaps without a parallel in an> other countrj-. Dancing-girls dedicated to the actual profession are generally married in a temple to a sword or a god, the tali [gold trinket worn round the neck as a symbol of marriage] being tied round their necks by some man of their caste ' {Census of India, 1001, XV., ' Madras,' Madras, 1902, i. 151 ff. ; for full accounts of the devaddsissee Thurston, ii. 126 S. ; J. A. Dubois, Hindu Manners, Customs, and Ceremonies, Eng. tr.3, Oxford, 1900, pp. 337, 584ff. ; Ceruiuso/ Iruiia, 1901, xwi., 'Travancore,' Trivandrum, 1903, i. 276 f. ; V. Nagam Aiya, Tra<anc(jre State Manual, do. 1906, ii. 383 ff. ; R. V. Russell, TC Central Provinces, London [1916], iii. 374 fl. ; for other references see OB^, pt. iv., Adonis, Atlis, Osiris, i. 61 ff.). In W. India this class of women is known as bhdvin (Skr. bhdvini, a handsome, wanton woman), devil (Skr. devala, an attendant on an idol), or niiikin, ' mistress,' ' procuress.' They are said to be descended from the female servants of the Savantvadi or Malvan chiefs, but some of them are of earlier origin, and their ranks have been recruited from the households of the chiefs — women of other oudra castes, besides Marathas and Biiandaris, who may become bhdvins by pouring water from the god's lamp in a temple over their heads. When a bhdvin girl attains puberty, she undergoes a form of marriage with the god, the rite being performed both at the girl's house and in his temple by the officiant ('jurav, rdul). These and other servants of the temple go in procession to the house of the girl, taking with them a dagger and the mask of the god. The marriage rites are performed in the usual way, with the lighting of the sacred fire (ho7na), the mask taking the place of the bridegroom. The rite involves considerable expenditure, and in some cases, with a view to economy, the girl worships Gaipapati or Gape^a, god of enterprises, and goes to the temple accompanied by a party of her own caste and temple servants, taking in her hand a coco-nut and a packet of sugar. She places these things before the image of the god and bows to him. The gurav and other temple servants then invoke on her the blessing of the god, and the ceremony ends. The bhdvin practises prostitution, and differs from common prostitutes only in being dedicated to the god. From her children she chooses two or three to succeed her as temple servants. In the social scale she ranks below the kulavant, the 1 See art. KIScbTpvjlkh.

  
    408 PROSTITUTION (Roman) higher class of courtesan, who is not allowed to sing and dance in public. Her duties in the temple are to sweep and purify the floor by washing it with cow-dung and water, and to wave a fly-whisk before the god. The male members of the caste, known as devli, blow the temple horns and trumpets to wake the god from his slumbers. They are paid partly in cash and partly by a share of the offerings (Ethnographic Survey, Bombay, monographs 60, 92, Bombay, 1907-09 ; BG x. [1880] 128). In Marwar a class of dancing-girls and prostitutes is known by the ironical title of bhagtan or bhagfdnt, 'wives of a bhagat, or holy man.' ' It is necessary for a daughter among them to be nominally married before she enters on her profession, as it is considered a sin to allow their maiden girls to offer themselves to their infamous employment before the ceremony of marriage is performed. No betrothal takes place in such cases, and the girl is only nominally married to a Sadhu [one of the Hindu ascetic orders], who is alwaj's prepared to give up every connection with his bride on payment of a rupee and a half. If, however, no Sadhu is available, the ceremony otphera [circumambulation round the sacred lire] is performed by procuring the portrait of Ganesh, a Hindu divinity, invoked at the commencement of every affair' (Census Report Marwar, 1891, Jodhpore, 1894, ii. 124). 3. Prostitutes under British rule. — Since the abolition of the Contagious Diseases Act there has been no regular supervision of prostitutes, and, as it is impossible to draw the line between those who practise the trade as profession and those who prostitute themselves in a surreptitious way, no statistics are available. At the last census they were included in the class of unproductive labour, with beggars, vagrants, receivers of stolen goods, and cattle poisoners [Censiis of India, 1911, i., 'India,' pt. ii. [Calcutta, 1913] 432). At the present day prostitutes in N. India are known as tawaif{T^\. of Arab, tdifa, 'troop,' ' band '), ^a^ar, pdticr, paturiya (Skr. »a^ra, 'an actor'), kanchan, 'golden,' randl, 'widow,' or kasbl (Arab, kasb, 'acquiring,' 'earning'), while those who practise the trade secretly are called khanagl, ' those of the house,' or harjdi, 'gadabout.' They are often recruited from widows or women expelled from caste for immorality or other misconduct. In the port towns, like Calcutta and Bombay, they are sometimes Eurasians or foreign women, mostly French or Austrians. Native prostitutes often live in brothels managed by a procuress {ndika, sdqin, bhangerin) who treats her customers to tobacco and various compounds of opium or hemp (W. Hoey, Trade and Manufactures in N. India, Lucknow, 1880, p. 176). Many of the gypsy-like nomadic tribes in N. India prostitute their girls. Thus, the Bediyas of N. India reserve nearly all their girls for prostitution, and the men keep concubines drawn from other castes ; in some places, if a man marries a girl of the tribe, he is expelled, and if he marries a girl who has been reserved for prostitution, he is fined by the council (Crooke, TC, Calcutta, 1896, i. 245). The Kolhatis of Bombay are to a large extent dependent on the prostitution of their women, a girl on attaining puberty being allowed to choose between marriage and prostitution ; if she chooses the latter occupation, she appears before the caste assembly, and, with the consent of its members, becomes a prostitute ; the tribe is now kept under supervision, as they sometimes kidnap high-caste girls to bring them up as prostitutes. The same is the habit of the Harnis, Berads, and Mang Gftrudas of the Deccan (M. Kennedy, Notes on the Criminal Classes of the Bombay Presidency, Bombay, 1908, pp. 13, 122, 274, 283). The Donibar, a caste of acrobats in Mysore, are notorious for dedicating their smart and goodlooking girls as prostitutes. In a troupe one girl is generally reserved for this trade. The dedication is made when the j;irl comes of age, when, on an auspicious day, the caste people assemble by invitation. The girl is bathed and seated on a rice-pounder before the assembled caste people. Married women or dedicated prostitutes smear her with red powder and turmeric, pour rice over her, and fill her garment with coco-nuts, rice, and other lucky substances. On rising, she bows to the elders of the caste and receives their blessing. She is then taken in procession to the temple of Anjaneya or Yallainma, a man beating a drum and the women singing. She is given holy water (tirtha) by the Eriest, and she is again seated on a rice-pounder in the midst of er caste people. Rice is poured over her by basavl prostitutes and married women, and the ceremony ends with a feast. She is then made over to her first lover. Such women are said to remain faithful to their protectors when kept as concubines, and it is asserted that they may be flogged and fined by the castemen if they prove false. A woman who does not enter into a connexion more or less permanent with a man is free to consort with other men, provided her lover be not of a caste lower than her own. A basavl, or dedicated prostitute, if she wishes to live a chaste life, can be married, and she then ceases to perform acrobatic feats in public. Her children born before the marriage are left with her relatives (monograph 13, Ethnographic Survey, Mysore, Bangalore, 1908, p. 12 f.). In the same province the Beda, Golla, Kuruba, Madiga, and other castes often dedicate their eldest daughter, in a family where no son has been born, as a basavi prostitute ; and a girl falling ill is likewise vowed to be left unmarried, with the usual result (B. L. Rice, Mysore, rev. ed., Westminster, 1897, i. 256). Literature. — The authorities have been quoted in the article ; see also Al-Biruni, India, ed. E. O. Sachau, London, 1910, ii. 142 ff. w. Crooke. PROSTITUTION (Roman).— The diflference between Roman and Greek views on this subject flows not so much from a deeper appreciation of the family 1 on the part of the former as from a deeper conception of personality and of the value of the individual citizen as such, independent of sex. Doubtless there was hence reflected back upon the family a sentiment that contributed much to the enhancement of its dignity and authority ; but the primary result was to create an attitude of mind, on the part of men, towards free Roman women in general, and especially towards them as wives, entirely different in quality from that exhibited among the Greeks. This is not to say that the legal position of the Roman woman was actually very different from, though it was certainly superior to, that of her Greek olsters. Especially as wife and mother (materfamilias), her position was one of dignity and esteem ; she was not servant, but mistress ('ubi tu Gains, ego Gaia,' ran the old marriage formula). She was denied neither freedom of movement nor share of social intercourse, within or without the house.^ Custom debarred her from direct access to public affairs, but her position was free from any suggestion of intentional personal abasement, though it was true that in the older Roman system she was subject in law in the strictest degree to her husband or other male tutor (see T. Mommsen, Hist, of Rome, Eng. tr., new ed., London, 1901, i. 74f.). The Greek influence, when it was finally brought to bear upon Roman society, proved one of its 1 Cf. Cic. de Off. i. 54 : ' nam cum sit hoc natura commune animantium, ut habeant lul)idinem procreandi, prima societas in ipso coniugio est, proxima in liberis, deinde una domus, communia omnia ; id autem est principium urbis et quasi seminarium rei publicae.' 2 Cf . Corn. Nepos, Proefat. : ' Contra ea pleraque nostris moribus sunt decora, quae apud illos turpia putantur. Quern enim Romanorum pudet uxorem ducere in convivium? aut cuius materfamilias non primum locum tenet aedium, atque in celebritate versatur? quod multo fit aliter in Graecia. Nam neque in convivium adhibetur, nisi propinquorum ; neque sedet, nisi in interiore parte aedium, quae gynaeconitis appellatur, quo nemo accedit, nisi propinqua cognatione coniunctus.' For freedom of social intercourse see Cic. pro Ccel. 20 : ' qui dicerent uxores suas a cena redeuntes attrectatas esse a Caelio ' ; cf. Plut. Rom. 20 : 'A\Aa ixivjoi. noKXa Tai? yvyat^iv eij rifi-riv aneSuiKav . . . e^c<rTacr9ai /xiv 6601/ jSaSt^ovo-aif, ktA. ; Cio. Verr. i. 94.

  
    PROTAGORAS 409 most powerful solvents, so that the tone of those gi-ades of society whicli liml expression in the literatiiie of the Empire was in complete di^^accord with that of the early Kepi;ljlic. It i.-, in fact, a striking phenomenon that, while the Greeks, on the one hand, made no pretensions to any loftiness of princii)le in reference to the intercourse of the sexes, but maintained upon the whole a high degree of outward decency, the Romans, on the other hand, whose principles, and for a long time their practice, were upon a higher plane, exhibited a declension which apparently reached a depth far below that ever attained by the Greeks, save in isolated cases. This difference must, in part, be explained by the existence in the Roman of some deep-lying coarseness of instinct, due perhaps to some early racial (Etruscan?) infusion. A curious result was that in Greece it was the free lances of love (the eralpai) who in individual cases attained to great wealth and to social and political influence ; in Rome the class of professional prostitutes remains throughout in the shadows of the background,^ the adventuresses whose charms make them a power in politics being drawn exclusively from the ranks of free-born Roman society ladies (e.g., the fascinating Clodia, the notorious sister of Cicero's enemy, 1*. Clodius ; see G. Boissier, Ciccron et scs amis'', Paris, 1884, p. 174 f.). The economic emancipation of Roman women, the relaxation of the family tie, and the vogue of the laxer forms of marriage are symptoms of a moral disintegration that has no parallel in the history of society in Greece, and one all the more grave as it was for the most part independent of economic pressure. A3 a matter of strict principle, then, among the Romans prostitution wasp«r se shameful (flagitmm) — for both parties. That tliia was the Roman sentiment, at its best, is clear enough even from the passage in which Cicero, with his usual verbose insincerity as an advocate, denies it (^ro Coel. 48 : ' Verum si quis est, qui etiam meretriciis anioribus interdictum iuventuti putet, est ille quidem valde severus — negare non possum — sed alihorret non modo ab huius saeculi licentia, verum etiam a maiorum consuetudine atque concessis. Quando enim hoc non factum est? quando reprehensum ? quando non permissum '? quando denique fuit ur quod licet non liceret?').^ Perhaps from the earliest times there was in use in Rome a system of police registration analogous to that found now in most European countries. Women adopting,' the career of a prostitute (ineretrix, scortum, prostibulum, amica) were required to register themselves at the Eedile's office, and to take out a licence upon payment of a tax. The register gave full personal details of the Ucensee, wth her professional name and price, etc. Once placed upon the register, the name could never he erased, but remained as a perpetual memorial of shame. That is to say, the moral turpitude of the act of prostitution itself (qva>stuin cm~porc facere) was felt to o\erride completely all other aspects, so that recovery of status was for ever foreclosed. The unwillingness of the Roman mind to draw upon its own facility of legal fictions in order to open a way to repentance and recovery for the prostitute is in startling contrast to the humane and reasonable attitude of the Greeks towards this class. From this same thoroughgoing attitude of the Romans sprang also the minute regulations which imposed upon prostitutes a distinctive dress, 3 dyed hair, or yellow wig, and other civil disabilities, designed to mark them out for public reprobation and to penalize their profession. As wealth and luxury increased, and tlie spiritual strength of the Republic decayed, while Greek, and especially Oriental, models of profligacy, springing from a quite different religious and social conception, poured into Italy in an ever-swelling flood, these repressive regulations were of no avail to prevent the recruiting of the ranks of open or 1 Of course they are frequently alluded to, especially by the poets, but not in such a way as to reveal any specifically Roman details, or to make it necessary here to multiply quotations which do little more than prove the existence and wide prevalence of vice in Roman brothels and other meeting-places. 2 When it suits his purpose, his language is very different ; e.g., pro Mil. 55: 'ille, qui semper secum scorta, semper exoletos, semper lupas duceret,' and cf. Cat. ii. 10. 3 Prostitutes might not wear the matron's stola, but must wear a toga of sad stuff {toga pulla) ; cf. Juv. Sat. ii. 69 f . : 'talemnon sumet damnata togam'; Hor. Sat. i. ii. 63 : 'quid interest in matrona, ancilla peccesne togata?', and cf. Cic. Phil. ii. 44 : ' qui te a meretricio quaestu abduxit et, taniquam stolam dedisset, in matrimonio stabili et certo conlocavit." secret prostitutes from even the upper strata of .society. Amid the general depravity prostitution ranked merely as one form, and that not the gravest, of immorality. As emperor, Tiberius tried to check it by more stringent enactments,^ but his own libido effrenata et indomita, real or suspected, made it impossible for him to exercise any authority over the licence of the age.^ Caligula even exploited the registered prostitutes as a source of revenue.^ The prostitute's tax continued to be levied until the time of Thecjdosius in tiie 4th cent. , and was not finally abolished until a century later, by Anastasius I., when the old registers of the prostitutes were also consigned to destruction. Justinian, in the 6th cent., removed .some of the civil disabilities of pi ostitutes (possibly only to enable himself to marry the reformed prostitute Theodora ; see E. Gibbon, Decline and Full, ed. J. B. Bury, London, 1898, iv. 215). Probably the influence of Theodora is to be seen in the interesting experiment made by Justinian, who converted a palace on the Asiatic side of the Bosporus into a monastery as a rescue home for 500 reclaimed prostitutes of tlie capital. Here, to be saved from themselves, they were kept in a perpetual seclusion, to which many preferred suicide, so that the experiment was a failure. It marks, however, an approach to the modern attitude of charity and sympathy in dealing w ith the class, as contrasted with both its theoretical repudiation by the Romans and its frank acceptance by the Greeks. So far as our scanty knowledge goes, neither the Greeks nor the Romans had to face the problem of dealing with prostitution in the interests of national hygiene. The Roman system of registration and public supervision is of interest in that it represents practically the utmost that, as yet, appears pos.sible in dealing with this problem. With the exception that there is no tax, and that the door to recovery is not legally closed, the procedure of most of the Continental peoples is simply a reversion to the Roman system. The object of both is the same, namely, outward control of the phenomenon m the interests of public order and decency; to this, for modem societies, the protection of public health falls to be added as a further complication, towards the solution of which the ancient procedure can offer no suggestion. Literature. — Save for incidental references, mainly upon the general subject of social morality under the Republic and the Empire, nothing dealing with this specific topic is known to the present writ«r. \V. J. WoODHOtJSE. PROTAGORAS. — Protagoras was the most famous of the Greek sophists of the 5th cent. B.C. (see SOPHLSTS). I. Life and writings. — Protagoras was a native of Abdera in Thrace. Plato, our best authority, tells us that he was seventy years old when he died, and that he had spent forty years in the practice of his profession (Meno, 91 E), and he visited Athens not for the first time after the production (in 420 B.C.) of a play by Pherecrates. With such data as we have, his birth seems to fall between the limits 490 and 480 B.C. The subjects 1 Tac. Ann. ii. 85: 'gravibus senatus decretis libido feminarum coeicila cautumque, ne quaestum corpore faceret cui avus aut pater aut maritus eques Romanus fuisset. Xam Vistilia, praetoria familia genita, licentiam stupri apud aediles vulgaverat, more inter veteres recepto, qui satis poenarum adversum impudicas in ipsa professione flagitii credebant'; cf. Suet. Tib. 35 : ' feminae famosae, ut ad evitanda.s legum poenas iure ac dignitate matronali exsolverentur, lenocinium proflteri coeperant.' 2 Cf. W. E. H. Leckv, Hist, of European Morals^, London, 1890, ii. 303: 'There "have certainly been many periods in history when virtue was more rare than under the Ca^ars ; but there has probably never been a period when vice was more extravagant or uncontrolled. ' 3 Suet. Cal. 40 : 'ex capturis prostitutarum quantum quaeque uno concubitu mereret,' etc.

  
    410 PROTESTANTISM that he taught included oratory, grammar and the right use of words (Plato, Phcedr. 267 C; Diog. Laert. ix. 53), the interpretation of the poets (Plato, Protag. 339 A fl".), and, generally, those accomplishments which enabled a Greek to take a prominent part in the politics of his native city (ib. 319 a). His popularity was unbounded (ib. 309 C, ThecBt. 161 c) : Plato even pits him against Homer as an authority on the education and improvement of mankind (Rej:!. 600 c). At the same time, like Socrates, Protagoras incurred the dislike of certain sections of society typified by the demagogue Anytus {Meno, 91 B-92 C). The j)ublication of a work ou the gods is connected with the traditional story M-hich we find in Cicero (de Nat. Deor. i. 63) and earlier still in Timon (Sext. Emp. adv. Math. ix. 55-57), that the Athenians condemned Protagoras and publicly burnt all the copies of his book which they could collect; and that he saved himself by flight, but on the voyage to Sicily was drowned at sea. This account receives some slight support from the words avaKvxj/ete . . . KaraSvi in Plato [Thea;t. 171 D). A few fragments, or at least the titles, survive of some sixteen works attributed by the ancients to Protagoras (Diog. Laert. ix. 55 ; H. Diels, Die Fragmente dcr Vorsokratiker^, Berlin, 1906-10, p. 536). They dealt mostly with literature, rhetoric, or education. The title of the work, which contained the famous maxim that man is the measure of all things, is quoted by Sext. Emp. {adv. Math. vii. 60) as Kara^dWovTes {sc. \6yoi), but the reader of Plato is forced to infer from many allusions that the work was commonly known as the Tmth of Protagoras (J. Bernays, Gesammclte Abhandlungen, Berlin, 1885, i. 117-121). Considering his great fame, it would be interesting to recover some specimens of his style ; Gomperz conjectured that the apology for medicine, one of the tracts in the Hippocratean corpus, is by Protagoras. With greater certainty peculiarities of his stately method can be inferred from Platonic imitations (Protaq. 316 Off., 320C-322D, 333 Dff., 339A-r>, perhaps even 342 A ft"., Thecet. 165E-168C) and from the unmistakable allusions of Aristophanes in the Clouds (112-114, 658-671, 677-679), though the sophist is not named in that play. 2. Doctrine.— In the dialogue of Plato named after him Protagoras appears as an exponent and champion of customary morality — Plato's Stj/j-otikt] apsTT). The human instincts of reverence and right {alddjs, 5Lk7]) are the weapons by which helpless man has been protected against the teeth and claws of other animals {Protag. 322 c, 329 C). Man's history is a record of progress ; the criminals of a civilized society would be virtuous if compared with downright savages {ib. 327 D). Hence the aim of legislators and educators is to displace harmful opinions by wholesome and profitable ones {Themt. 167 A ff.). Hence, too, the aim of punishment should be to reclaim the oflfender and to deter others from his offence {Protag. 324 A 11. ). Virtue is inculcated in an enlightened community by public opinion, by good laws and institutions, forces working silently {ib. 324 Dff.). Of the vagueness and contradictions of this unwritten code the sophist has little conception. Indeed, when the Platonic Socrates offers him a foundation in the shape of a hedonistic first principle {ib. 351 C ff. ), he declines to accept it, and even argues against it. The same vagueness is shown in the sophist's claim to turn the 'weaker' into the ' stronger ' case (rbv tjttu \oyot> KpeLrrw Troie7v). The desire to excel was a passion with Greeks, especially to win forensic honours ; why should the pursuit of this branch of excellence impair another — a scrupulous regard for right ? Absolute inability to see where the Socratic elenchus will land him is a main feature of comic relief in Plato's presentation of Protagoras, as of other early sophists. Among other tendencies of his time, Protagoras took part in the protest of philosophers against the theological opinions of the poets. His famous utterance runs thus : ' Of the gods I cannot say whether they exist or not, nor of what nature they are. For there are many obstacles to inquiry, especially the obscurity of the problem and the shortness of life • (Diog. Laert. ix. 51). Here the nature of the gods is obviously the real problem, and frank agnosticism, however provocative of odium, was in keeping with the highest thmking of an era of 'enlightenment.' The most original opinion ascribed to Protagoras is of course that man is the measure of existence and nonexistence.    Ever since its publication this maxim has been a subject of controversy, as Plato's Thecetetus proves. It seems to be an affirmation of the subjective element in all experience, all thought and language. There may have been need for such emphasis in Greece, but in Rome the very forms of giving evidence {arbitror, videtur mihi) were a perpetual reminder that in the lawcourt, at any rate, in the investigation of facts, it was impossible to go behind the individual. Some say that the maxim amounts to a recognition of the relativity of knowledge. It should rather be ' of opinion.' There is nothing in it to forbid the conclusion that absolute knowledge is impossible, but that opinions are relatively true ; and so Plato seems to have understood' it. That its author never intended it to bear any destructive practical consequences is admitted by Plato {Thecet. 165 E168 C). Nor would it be fair to link it up, as Plato has done, with Heracliteau doctrine— 'all things are as they seem to all,' for ' all things flow like a stream ' — or with a subtle theory privately imparted to disciples {Thecet. 155 tt.) ; ancf, though Sextus fathers this theory on Protagoras {Pyrrh. Hypotyp. i. 217), he cites no authoritative work, and may therefore be presumed to be drawing upon Plato, Lastly, the brilliant defence put into the mouth of Protagoras by his critic {Thecet. 166 C ft'. ) suggests that the author of the dialogue had become conscious  that his handling of the maxim had been somewhat too free, and that he wished to redress the balance. Generally speaking, it is most improbable that the first framer of such a maxim could have foreseen, much less intended, all that acute metaphysicians like Plato and Aristotle have deduced from it. Even the psychological implications of the doctrine were but imperfectly understood at a time when no one could explain why perceptions of tastes and flavours were variable, while men agreed in their perception of weight. It seems safest, therefore, to make of Protagoras neither a positivist nor a pragmatist, whatever superficial analogies to these later doctrines may be ingeniously read into his maxim. Literature.— E. Zeller, Philosophie der Griechen*, 3 vols Leipzig, 1876-1903, Eng. tr., London, 1881-1903 ; T. Gomperz, Gnechische Denker, 3 vols., Leipzig-, 1896-1909, Eng. tr., London, 1901-12; J. Burnet, Greek PhUosophy, pt. i., London, 1914; G. Grote, Plato, 3 vols., do. 1868; B. Jowrett, The Dialogues ofPlatoS, 5 vols., Oxford, 1892. From a mass of monographs may be cited H. Jackson, JPh xiii. [1S85] 242 S. ; F. C. S. Schiller, Plato or Protagoras f, Oxford, 1908. See also the literature of art. Sophists. R, J), HiCKS. PROTECTION.— See Economics. PROTESTANTISM.— I. Derivation and de6. nition.-— The Lat. protestari, a post-Augustan word found in Quintilian and frequent in laM', means 'to profess,' 'bear witness (or declare) openly,' so that it is nearly equivalent to profteri ; in both cases the preposition adds the idea of openness or publicity to that of witness or declaration. It has no inherent negative force as a protest against

  
    PROTESTANTISM 411 something, tliough it is often used in law as a declaration that the speaker's meaning has been misunderstood. Of the cognate English words, we find ' protestation' in Hampole (c. 1340), and thenceforth they imply, like the Latin, an open declaration. Thus in Shakespeare, ihich Ado about Nothing, v.' i. 149: 'Do me rij^'ht, or I will protest your cowardice"; Macbeth, V. ii. 11 : ' Voutha that even now protest their first of manhood.' The negative meaning common in modern English came in later. Thus a bill might be ' protested ' (from 1622), i.e. an open declaration made that it had been presented and not paid. There were also ' protestations' (later ' protests') in the Lords from 1626 and in the Civil War, though they were not common till after the Restoration. Johnson, however (1755), still defines 'protestation' as 'a solemn declaration of resolution, fact, or opinion,' though he notices the negative meaning under the noun ' protest.' 2. Theological meaning. — The word received a technical meaning in theology from the protest made by the Lutheran princes and some free cities before the Diet at Speyer in 1529. An earlier Diet at Worms in 1521 had put Luther to the b:inof the Empire and ordered the suppression of heresy. But the heresy spread nevertheless, and, when another Diet met at Speyer in 1526, it was supported by strong princes, and a compromise had to be made on the principle of 'Cujus regio, ejus religio.' It was decided, and that unanimously, that, till a General CouncU met, every prince should be free to make religious changes if he thought fit. But by a second Diet at Speyer in 1529 the compromise was annulled ; all further innovations were forbidden to Lutheran princes, and the Zwinglian doctrine was made unlawful. Hereupon (19th April) the 'protestation' was drawn up. In it the princes (of Saxony, Brandenburg, Brunswick-Liineburg, Anhalt, Hesse) and fourteen cities (some of them Zwinglian) declare that they will not carry out the new edict or tolerate the Mass in their dominions, further maintaining that the unanimous decision of one Diet could not be reversed by a mere majority in another, and that, as they had acted according to Scripture and conscience, they could not in any case admit the right of a majority to control them. There is no question here of any particular doctrines — only an assertion of the liberty of particular churches ; the actual doctrines of the princes were set forth next year in the Confession of Augsburg. 3. Lutherans and Calvinists. — Thus ' Protestants ' at hrst meant Lutherans as opposed alike to Papists and Zwinglians. The word was convenient from a political standpoint, and came into use in spite of Luther's own dislike of it, so that it soon became the current name for Lutherans in Germany and England. Then came a double development. On one side the Romanists persisted in stigmatizing the heretics of the Reformation all over Europe as Lutherans ; on the other the heretics themselves came to adopt from the Lut'nerans the common name of Protestants. The unifying force was the consciousness of a common cause against Rome ; but it worked slowly. The breach between Luther and Zwingli in 1529 was never made up. So four of the fourteen cities presented a separate Confession (Tetrapolitana) at Augsburg, and Zwingli sent a third. Calvin some years later signed the Augsburg Confession of his own accord ; but all through the second half of the 16th cent. Lutherans and Calvinists hated each other almost as they hated Rome. The Lutherans established their principle of ' Cujus regio, ejus religio ' at the Peace of Augsburg in 1555, and henceforth were (so to speak) respectable heretics, but the Calvinists had no protection. They bore the brunt of the battle with Rome, and they gained on the Lutherans in Germany. So the quarrel was bitter, and the misfortunes of the first period of the Thirty Years' War (1G18-24) were in great part caused by the unwillingness of Lutheran princes to help Calvinists, and it was only under the pressure of the calamities which followed tiiat they learned to sink tiieir dill'erences under the common name of Protestants. 4. Anglican usage. — In England the Lutherans had little inlluence after the time of Henry Vlli., and their consubstantiation is repudiated in Art. xxviii. ('only after an heavenly and spiritual manner '). The Reformers looked to Bnllinger and Calvin, rather than to Melanchtlion and Chemnitz. In doctrine, then, the Church of England leaned more to Calvin ; but it had a political tie with Lutheranisra. Among the everciianging phases of Elizabeth's policy in her early years was the idea of gaining something from the Peace of Augsburg, by trying to pass herself off as substantially a Lutheran ruler ordering the religion of her own people like the German princes. The strange tricks in her private chapel indicate this policy rather than any leaning to Romanism. Moreover, she appreciated the Erastian obedience of the Lutherans, and detested the ecclesiastical independence of Calvinism. Thus there was a true affinity between the Erastian church of Elizabeth and the Erastian churches of N. Germany, and English Churchmen of the official sort learned to call themselves Protestants like the Lutherans, while the Puritan section clung to Geneva, and was not forward to adopt the name. It is not found in any revision of the Book of Common Prayer, nor in Jewel's Apology (London, 1567), and even the Canons of 16U4 only claim that the Church of England is 'a true and apostolical church.' But by 1608 we find mention of ' Papists, Protestants, Puritans, Brownists,' where the word is used strictly of the Church in opposition to Puritans as well as Romanists. In this sense it became a watchword of the Caroline divines, and was franklj' adopted by Laud himself. Even Chillingworth's Religion of Protestants a Safe Way to Salvation (Oxford, 1638) has the Church in view, and forms a transition to a wider meaning only because the supremacy of Scripture is the doctrine of all the Churches or the Reformation. So, too, when Charles I. declares his attachment to the Protestant religion, he is disavowing Popery and Puritanism together. So also Laud. But what the Thirty Years' War did for Germany was done for England by the Puritan policy of the Commonwealth and the Protectorate and by the Romanizing policy of the Stuarts. In different ways both brought the Nonconformists nearer to the Church in a common consciousness of antagonism to the common enemy, so that they began to be known as Protestant dissenters in contrast with Popish recusants and some of the extreme sectaries. Thus Protestantism became a general name for every sect sprung fiom the Reformation which could be considered passably orthodox. The Quakers were included, but the claim of Socinians and Deists was more doubtful. They are not among the Protestant dissenters relieved by the Toleration Act. We find 'Protestant dissenters' in a bill of 1672, and constant mention of the Protestant religion or the Protestant interest. At the Revolution the Prince of Orange declares (10th Oct. 1688) that he comes over because the Protestant religion is endangered ; Delamere in Cheshire rises in defence of it ; and the Bill of Rights limits the Crown to such persons as ' being Protestants' shall make the declaration imposed on members of Parliament in 1678 denying transubstantiation and disavowing the worship of the

  
    412 PROVERBS Virgin Mary or any other saint and the sacrifice of the Mass as ' superstitious and idolatrous.' By the Act of Settlement the sovereign must be a Protestant — perhaps a Lutheran like George I. — but he must ' join in communion witli the Church of England as by law established.' So the law still remains, except that the declaration of 1678 Avas abolished for members of Parliament in 1829, and softened for the King in 1911, though he is still required to be a Protestant. 5. The modern view. — The word has undergone no serious change of meaning since the end of the 17th century. But, being now opposed to Romanism instead of to Puritanism, it was disliked by some of the High Churchmen a century ago, such as Alexander Knox ; and it is now cordially detested by the Tractarians and their successors, not only as summing up most of the things that they chieliy hate, but even more as linking the Church of England with Churches of Christ which they count no better than unlawful assemblies. But, if we look at the general position — at things instead of words — there can be no doubt that the official doctrine of the Church of England is as definitely Protestant as it can well be. To sum up in the words of Bishop Stubbs of Oxford : ' While, however, I distinctly claim for our Church her full Catholic character unembarrassed by any such committal [to the dogmatic utterances or disciplinary machinery of any of the communities that have called themselves Protestant], I would in the strongest way condemn the idea that would repudiate the name of Protestant as a mere name of negation, as well as the notion that the maintenance of Protestant negation is the whole or the most important part of our religious work and historj'. I should unhesitatingly reject the theory that regards Protestantism by itself, either at home or abroad, as a religious system devoid of spiritual constructive energj' ' ( Visitation Charges, London, 1904, p. 342). Literature.— It will be enough to name OED vii. 1504 f. ; W. Wace, in Church and Faith (Essays on the teaching of the Church of England by various writers), Edinburgh and London, 1899 ; the ordinary histories of the Reformation, and for the Continent the elaborate art. by F. Kattenbusch, in PRB3 xvi. 135 e. H. M. GWATKIN. PROVERBS.— I. Definition.— While the formal definition of a proverb is difficult to frame, and every authority attempts to give his own, there is a general agreement as to the chief characteristics of proverbial sayings. Four qualities are necessary to constitute a proverb : brevity (or, as some prefer to put it, conciseness), sense, piquancy or salt (Trench), and popularity. Aristotle, in writing of proverlDS, embodied three of these properties in defining them as ' remnants which, on account of their shortness (avfTo/itav) and correctness {de^iorryra), have been saved out of the wrecks and ruins of ancient philosophy.' ^ More modern definitions, such as ' a short pithy saying in common and recognized use,' * or • much matter decocted into a few words,'* or 'the wisdom of many and the wit of one,'* set forth the same elements in slightly varying phraseology. Mere brevity, however, will not give an expression the force of a proverb ; it must in every case present a serious thought, and expressions dealing with trivialities can never gain the force and prestige of proverbial sayings. By piquancy or salt we understand the wit that is embodied in a genuine adage. In its wit the proverb expresses a pungent criticism of life which frequently has a flavour of cynicism about it. On this quality depends the power of a proverb to do more than amuse the hearer. Its wit, like the barb of an arrow, makes the maxim 1 According to Aristotle, proverbs are important for the following reasons : on TroAaia^ eieri if>iKoi70(f>ia^ iv rati /uryiVrats ot^pMTTcov <l>9opai'; anoKofiiyri^ cyKaToXeiniuira wepi.<T(o6evTa Sea <TvvTop.iav Kal 6efi6ri)Ta (ascribed to Aristotle by Synesius, Encomium Calvitii, ed. ' Tumeh,' p. 59). 2 OED, s.v. 3 Thomas Fuller, Gnomologia, Adagiea, and Proverbs, 2 vols., London, 1732, pp. 1728-31. 4 Lord John Russell (1792-1878) stick in the memory. There are many .sayings in all literatures which are not recognized as proverbs because they lack the element of popularity. To attain the rank of a proverb, a saying must either spring from the masses or be accepted by a people as true. In a profound sense it must be the vox popiili. Eiselein, a German collector of proverbs, has emphasized this element in his definition : ' A proverb is a sentence coined with the public stamp, current, and of aclcnowledged value among the Eeople.'^ To put it more briefly, a proverb is a ousehold word of the people. James Howell, an English paroemiographer, incorporated in his collection 600 proverbial sayings which he himself invented, but, as they were not coined with the public stamp, they have never been used or quoted.^ A true proverb, then, is a spontaneous growth out of the soil of national character ; it is in a sense autochthonous, and among the people who gave it birth it possesses a finality from which there is no appea,l. This popular element is implied in the etymology of both the Latin and Greek terms. In the former language the term was proverbium, signifying 'a word uttered in public' The synonym adagium, which is usually traced to the phrase ad agendum aptum, and from which we get our English ' adage,' besides suggesting this popular origin, also suggests a moral tone and brings out the practical nature of the proverb. The Greek correlative is similar in import, irapoifila, signifying a trite roadside expression. The stamp of public approval gives proverbs a profound influence even Avhen they convey a false morality. A genuine proverb may not embody a true ethical principle, yet it is an index to what the people regard as true, and presents their ideals of life and conduct. Certain groups of proverbs have a peculiar authority for a special, and in a sense an artificial, reason. All the sayings of the canonical book of Proverbs among Jews and Christians, those of the Vedic writings among the Hindus, and those that are embedded in the Qur'an among Muslims have wielded a tremendous authority, on account of the inspiration claimed for these books. Many of the sayings of Jesus are in the form of proverbs, and He frequently used proverbs to make His teaching impressive. He took some from Jewish literature and others from the current speech of the people ; still others He coined Himself. The authority of these and their influence on ethics and religion are due to the unique position of authority in which the Founder of Christianity is acknowledged to stand. In the sphere of religion the proverbial sayings of Jesus have exercised the widest and most pervasive influence of any group of proverbs. 2. Origin. — In discussing the origin of proverbs it is necessary to make a sharp distinction between the popular proverbial saying and the literary proverb, or gnome. The latter is the product of renexion, and its final form is likely to be the result of considerable literary polishing, while the former is naive and was originally uttered spontaneously and in connexion with some occasion or event that stirred the imagination. It is in keeping with its popular origin that the author of a genuine proverb is unknown ; it is a spontaneous utterance which has been called forth by an unusual and stirring incident or experience. It originated with the people and has gained circulation and authority through universal acceptance of its 1 J. Eiselein, Sprichwdrter dea deutschen Volkes, Freiburg, 1840, p. X : ' Das Sprichwort ist ein mit offentlicbem Geprage ausgemiinzter Satz, der seinen Curs und anerkannten Werth unter dem Volke hat.' In this connexion the famous definition of Erasmus (_Adagioi'um Chiliades tres) may be given : ' Celebre dictum, Bcita quaplam novitate insigne.' The second part of this deflnition is not generally accepted by recent investigators. 2 Proverbs and Old Sayed Sawt and Adages, London, 1669.

  
    PROVERBS 413 truth. The sages of Israel may have started with the popular proverb as the basis of their work, but their finished product shows evidence of careful literary workmanship. The literary flavour of the gnome is unmistakable, and its lineage can very frequently be traced. If this distinction is maintained, the polishetl gems of the canonical book of Proverbs are gnomes. They are fruits of long reflexion. The genuine popular proverb takes us back to the infancy of races and civilizations ; in their origins they belong to the age which gave birth to the folk-song and the ballad. The OT reveals the manner of the genesis of the folk-proverb. An impressive event called it forth. The incouOTuity of the situation when Saul fell under the influence of the prophetic ecstasy produced such a profound impression on the popular mind that it led to the utterance of the proverb, ' Is Saul also among the prophets?' (1 S lO''"'). We also know an ancient Egyptian proverb which owes its origin to some liistorical event. Alluding to Merenptah's fame in Libya, it runs : ' The youth say to youth, concerning his victories, " It has not been done to us before since the time of Re.'"' Freytag thinks that many of the oldest Arabic proverbs arose in connexion with some notable event in the history of a tribe or some striking personal experience.^* The historical occasion that gave birth to famous popular proverbs is more easily traced in the Greek and Latm literatures. With the words, ' Don't move Camarina ' (fj-rj Klvei Ka/jLdptvav), the Greeks Avere accustomed to caution each other to give questions fraught with uncertain issues a wide berth. The allusion is historical and refers to the draining of the lake north of Camarina contrary to the advice of the oracle, thus weakening the defences of the city. The famous Latin adage, ' Romanus sedendo vincit,' sprang from the eti'ective tactics of Hannibal's opponent, Fabius Maximus. The popular proverb, 'When you go to Rome, do as Rome does,' is an interesting instance of how an aphorism may grow out of an incident which was subsequently forgotten. Few who use it know that it had its origin in connexion with Monica, the mother of St. Augustine. As the Sabbath was a feast day in Milan according to prevailing Roman usage, but a fast at her native place of Tagaste, Monica was perplexed as to her course and her conscience troubled her. St. Ambrose settled the case of conscience by uttering tills oft-quoted adage. Another group of proverbs were derived from riddles (q.v.), and it may well be that many of the maxims of the OT canonical collection originated in this way. The adage of Pr 22^ ' A good name is rather to be chosen than great riches, and loving favour than silver and gold,' is probably the finished form of an answer to a riddle. The riddle was probably propounded as follows : ' What is worth more than gold ? ' ; the answer would be, ' A good name.'* Again, a proverb may be the condensation of a fable or parable into a single phrase. Thus arose the popular Greek adage, ' To play the fox to another fox ' {dXcj-n-eKi^eiu irpbs iripav dXti7re/ca). A popular maxim even in modern times, ' Every cock on his own dunghill,' can be traced back to Seneca, who thus summed up the quintessence of one of ^Esop's fables ('Gallus in suo sterquilinio plurimum ').■* This process accounts for the genesis of English aphorisms like ' sour gi-apes ' and ' dog in the manger.' 1 J. H. Breasted, Ancient Records of Egypt, Chicago, 1905-07, § 611. 2 Q. W. F. Fre.vtag, Ardbum Proverbia, Bonn, 1843 ; cf. esp. iii. 2, pp. 221-323. 3 Cf. ir. Oort and I. Hooykaas, The Bible for Learners, Boston, 1878-79, ii. 80. ■• Apocol. Famous proverbs wiiich owe their popularity to their well-balanced symmetrical phraseology liave long individual histories behind them. This literary development frequently cannot be traced in the languages of antiquity. IJut the process by which a popular saying was cut and polished into a gem by a succession of artists may be seen in the case of Sterne's famous adage, ' God tempers the wind to the shorn lamb.' Sterne found it in the writings of George Herbert (1640) in the form, ' To a close-shorn sheep God gives wind by measure ' ; Herbert in turn borrowed it from the French, and it has been traced back to tlie Latin. 3. Form. — While the folk-proverb, when it originates, may not circulate in poetic dress, yet well-established proverbs and gnomes are almost invariably expressed either in rhythmical language or in poetry proper. The Hebrew proverbs of the OT canon, as well aa those of Sirach,' possess all the characteristic features of Hebrew poetry, the most notable of which is parallelism. Sumerian proverbs, among the most ancient that have come down to us, display the same characteristic. Arabic proverbs are couched in the various rhymes of Arabic poetry. Gnomic poetry forms a large section of the ethical side of Sanskrit literature. The Chinese proverbs are in the form of couplets. With this people it has been a favourite practice in the schools for the teacher to give one line and the scholar to furnish the second.* The majority of Greek proverbs are metrical in form. The Greek gnomic poets, like Theognis and Solon, did for Greek literature what unknown poets did for the Hebrew — gave many of the popular proverbial sayings a literary setting and thereby invested them with a permanent influence. The usual metres of Greek proverbs are the anapaestic, iambic, trochaic, and dactylic* In modern literatures proverbs usually assume poetical form, for rhyme and alliteration lend charm not only to English proverbs but also to those of all modern nations. A few samples must suffice : ' A king's face should give grace ' ; ' Slow help is no help ' ; ' Who goes a-borrowing goes a-sorrowing ' ; ' Qui prend, se rend ' ; ' Chi v^ piano \h. sano, e \h. lontano ' ; ' Gutes Wort find't gute Statt ' ; ' Wie die Arbeit, so der Lohn.' A popular Italian proverb combines the three qualities of brevity, rhyme, and alliteration: 'Trauuttori, traditori,' 'Translators, traitors.' Proverbs abound in certain figures of speech which add to their impressiveness. The two most characteristic of these figures are hyperbole and paradox. The forcibleness of the proverb is largely due to the employment of these figures of speech, which the Oriental especially afl'ects. As an example of hyperbole let us cite an Arabic proverb : ' P'ling him into the Nile and he will come up with a fisli in his mouth,' or the German ' Wer's Gliick hat, dem kiilbert ein Ochs' ('The lucky man's ox calves'); as a paradoxical proverb, note 'No answer is also an answer.' 4. Occurrence. — Proverbs are of universal occurrence ; there is no speech or language in which they are not found. Going back to the remotest antiquity, we discover them embedded in the literary remains of Babylonia and Egypt. The oldest are found in a Sumerian text. Rawlinson, ii. 16, is the copy of a tablet inscribed with examples for instruction in Sumerian grammar, and a number of these examples consist of ancient Sumerian proverbs. In all, this tablet has preserved eighteen proverbs and riddles, some of which are very 1 In addition to commentaries on the Apocrypha, consult art. 'Sirach,' in i/Z»B. 2 A. H. Smith, Proverbs and Common Sayings from the Chinese, Slianghai, 1902. . 3 An excellent art. on classical proverbs is to be found m Quarterly Revieic, cjov. [1868] 217 ff.

  
    414 PROVERBS similar in structure to those of the OT.' Among the Egyptians the viziers Kegumne, Imhotep, and Ptahotep, of the Vlth dynasty, put their wisdom into the form of proverbs. As these officials belong to the Old Kingdom, i.e. prior to 2500 B.C., some conception may be gained of the antiquity of proverbial literature among the Egyptians, Long before the days of Confucius the Chinese had embodied their wisdom in gnomes, and they were a favourite vehicle for moral instruction with that sage. The proverb had reached a position of commanding influence among the Greeks prior to the great gnomic poets, Solon, Phocylides, and Theognis. The great lyric poets who preceded them, and the seven so-called wise men who followed, put into literary form the popular wisdom of preceding generations. An adequate testimony to this fact is the famous anthology, Sarngadhara-Paddhati, of the 14th cent., containing 6000 verses culled from 264 different writers.^ Bohtlingk collected 7613 verses of Sanskrit gnomic poetry and published them under the title Indische Spriiche (Leipzig, 1870-74). Aphoristic ethical poetry was zealously cultivated among the Hindus. Turning to one of the standard collections of proverbs, such as La Sapienza del Hondo by G. Strafforello, a monumental Italian dictionary of proverbs, we find catalogued in it proverbial sayings from every nook and corner of the world. No race, whether high or low in the scale of civilizg,tion, has been without them. Nations renowned for the cultivation of literature have treasured their proverbial inheritance and have polished their adages until they have become gems. Nonliterary people, the savages of primitive culture, have had their proverbs, which have been learned only through direct intercourse with the people. The missionary and the adequately equipped traveller have collected these for us. A notable anthology of this kind is R. F. Burton's Wit and Wisdom from W. Africa (London, 1865). C. M. Doughty, in the classic Travels in Arabia Deserta (Cambridge, 1888), records a few that he heard in conversation with the Bedawln. While proverbs are universal in their occurrence and are found to take local form and colour even in the dialects of modern languages, yet they are especially beloved by Oriental peoples, and it is among them that they were seriously cultivated. In the modern world of Europe and America the folk-proverb still wields a potent influence among the masses, while the gnomic saying which has behind it the authority of great literary genius is often quoted by the cultivated. 5. Value and significance. — Proverbs and gnomic literature are worthy of serious study for two principal reasons : (1) they have had a subtle and pervasive influence on popular opinion ; (2) they are trustworthy witnesses to the social, political, ethical, and religious ideals of the peoples among whom they originated and circulated. Gerber says : ' The significance of the proverb in its influence on the formation and presen-ation of the modes of thought is to be rated very high. Its influence on the civilization of nations is exceedingly far-reaching. With silent guidance it moulds public opinion as powerfully and as manifoldly as the estimate of the relations of private life, indeed even the reflections of the highly cultured ' {Die Sprache als Kunst, ii. 405). The greatest literary geniuses have set the seal of their approval upon popular proverbs and made them household words by quoting them or placing them in the mouths of their characters. Among the Greeks many of the earliest proverbs were responses of oracles ; their poets were fond of quoting and coining maxims and proverbial sayings.    All the great writers of Hellas aftect them. 1 M. Jager, ' Assyrische Rathsel und Spriichworter,' BASS ii. [1891] 274 ff. 2 This Sanskrit work is analyzed in ZDMG xxvii. [1873]. They are found in tha verses of Hesiod and Homer, among the lines of the lyrist Pindar, the gnomic poets Solon and Tlieognis, the great tragedians and comic poets. ^ The moral of many of the stories of the Homeric poems was summed up in a single line which gained currency as a proverb. The great Latin poets loved the proverb, and many proverbs that are common in the modern world go back to Horace, Juvenal, or Terence; e.g., the Frenchman characterizes the favourite of fortune as ' le fils de la poule blanche, ' a phrase which can be traced to Juvenal's ' gallinae filius albse.'Shakespeare has given popularity and authority to many a striking sentence which has become a proverb in cultivated circles. Two may be mentioned : ' Something is rotten in the state of Denmark,' and * All's well that ends well.' Dante's ' Lasciate ogni speranza,' Molifere's ' Vous I'avez voulu, George Dandin,' and Schiller's ' Die schonen Tage in Aranjuez sind nun zu Ende ' are examples of proverbial sayings which have become household words through the popularity of national poets. The great philosophers of antiquity did not disdain proverbs. The pages of Aristotle and Plato are liberally sprinkled with terse, pithy sayings, and Cicero's writings teem with proverbs. More than this, proverbs and gnomic literature were two of the seed-plots of Greek philosophy. The political and moral philosophy of the Hellenic race had its origins in the isolated maxims and gnomes of the seven sages of Greece and the gnomic poetry of Theognis and his contemporary, Phocylides (6th century B.C.).* While Greek philosophy outgrew these humble beginnings and developed into an elaborate metaphysical system, the spirit that produced the proverbs of Solomon and Sirach reached its full development within the pale of later Judaism. The number of proverbs was legion, and they were used by the learned rabbis, were current in social intercourse, and were the favourite means of imparting ethical instruction to the youth. The two Talmuds, Jerusalem and Babylonian, the Mishnah, and the Midrashim, as well as the Targums, are rich in proverbs and proverbial sayings. They occur both in Aramaic and in Hebrew, touch upon almost every conceivable subject, and extend over a period of more than 800 years of Jewish history, from Simon the Righteous (high priest, 310-291 B.C.) down to Rabbi Asher. The best known and most popular collection of Jewish proverbs is found in the Mishnic tract entitled Pirqe Abhdth ('Sayings of the Fathers').* Another famous collection is the Abhdth de B. Nathan. The former, usually bound with a Jewish prayer-book, contains the sayings and proverbs of 63 rabbis and teachers arranged chronologically and covering a period of 500 years, from 300 B.C. downwards. Its importance may be judged from the rule requiring a reading of one of its sections each Sabbath. The Abhdth de R. Nathan, a T6sefta or Haggada of the Mishnic tract Abhdth, consisting of 41 chapters which contain proverbs and their explanations, reached its final form in the 8th century a.d. The Jews of this period delighted in gnomes. A quotation from the Midrdsh Eabbdh to Canticles will give an idea of the esteem in which they were held : ' Let not a proverb be despised in thine eyes, for by means of a proverb one is able to understand the words of the Torah (Midr. Cant. 16). It was all the more highly esteemed if it could be supported by a proof text from the OT. In this 1 Menander's collection entitled Sententice MonostichcB wag famous in antiquity. 2 xiii. 141. 3 E. Zeller, Philosophie der Griechen, Leipzig, 1892, i. 105 B. * Sayings 0/ the Jewish Fathers''', ed. C. Taylor, Cambridge, 1897.

  
    PROVIDENCE 415 case it was introduced by one of two formulae : (1) ' There is for it a proof text ' (k^p? i'? c*:), or (2) ' Lo ! it is a verse of the iScripture ' (wn K-ip 'Nnj. So popular was it, and so highly esteemed, that it was used to elucidate problems in almost every sphere and circumstance of life. Proverbs were considered efficacious in removing doubts and difficulties ; they were quoted to elucidate names and obscure passages of Scripture ; amid sorrow they shed comfort, and in social gatherings they increased the good cheer. With a mCishul it was customary to speed the parting guest, and with one a literary man found an appropriate close for his book. In this period of Jewish history a careful distinction was drawn between the proverb of the scholar and the folk-proverb, and a distinctive formula was used to introduce each kind. To the former was prefixed one of the following formulae : 'a proverb in the mouth of the rabbis,' ' the rabbis teach,' ' they teach,' or ' some say ' ; to the latter : 'according to the words of the people,' 'so speak the people," ' the Judseans say,' ' the Galilaeans say.' If the proverb happened to occur in Scripture, there was a special introductory formula : 'the proverb runs' (ipiN 'js'ian). To the folkproverb belong the maxims of the trades and gilds, for each such organization or profession had its own special proverbs; to the former belong the gnomes of the collections mentioned in the preceding paragraph. To gain an adequate idea of the scope of the topics embraced in Jewish proverbs and to form an estimate of their influence, one must turn to J. R. Fiirstenthal, liabbinische Anthologie (Breslau, 1835), L. Dukes, Babbinische Blumenlese (Leipzig, 1844), or J. Fiirst, Perlenschniire Aramciischer Gnomen %ind Lieder (do. 1836). It is worthy of note that, among the Chinese, proverbs and proverbial sayings enjoy a similar position of high esteem and a far-reaching influence. The classics of the Chinese abound in them, and ignorant peasants are said to coin them. We have noted above that the schoolboy is furnished with one line and, as an exercise, is required to complete the couplet. Every class of society takes delight in the proverb, from the emperor on his throne to the beggar in his hovel. There is no conceivable situation in life for which the proverbial wisdom of the Chinese cannot furnish some apposite citation. Among the nations of the Occident gnomic poetry does not flourish, and proverbs are not used in the formal instruction of the philosophical schools, yet the popular proverb has been of importance in the formation of the standards of public morality. Proverbs like the following are valuable ethical precepts which have kept high ideals before the masses: * A lie has no legs' (the Spaniard says : ' A lie has short legs ' ; the Swiss : ' It takes a good many shovelfuls of earth to bury the truth ' ; a Spanish parallel runs : * Tell the truth and shame the devil '). On the other hand, there are proverbial sayings accepted by the masses as current coin of the moral realm which have been very pernicious in their influence. Trench strikingly terms them 'scoundrel maxims' [Proverbs and their Lessons, p. 102). They are frequently quoted to justify sin and immorality. Outstanding examples are : ' Every man has his price' (Dutch: 'Self's the man'); the German ' Einmal keinmal,' which has had a very vicious influence in defence of sin ; similar to it is the Italian : ' A sin concealed is half forgiven.' Some proverbs are distinctly Christian and reach the heights of evangelical morality : ' Love rules his kingdom without a sword' (Italian); 'The way to heaven is by Weeping Cross' (English); ' God never wounds with both hands ' (Spanish) ; ' Every cross hath its inscription ' (English). Our investigation leads to the conclusion that among Orientals and peoples of primitive culture a gnomic literature forms the foundations of moral and political philosophy. In races of advanced civilization and culture it plays no part in the teaching of formal schools, but continues to exercise a potent influence on popular ideals of conduct and conception of character. Proverbs continue to be employed by poets and religious teachers to impress upon the minds of the masses fundamental principles of morality and noble living. The authority of proverbs is acknowledged by the people generally because they constitute the hoard of a nation's wisdom, the silent unconscious accumulation that grows up in a long lapse of tinie. LiTERATDKB. — R. C. Trcnch, Proverbs and their Lessons, London and New York, 1905 (the best ^jeneral work in English, with a valuable biblioj^raphy includinjj a list of proverbial collections in various languages) ; G. Gerber, Die Spracke als Kunst, Berlin, lSb5 (the author discusses the proverb as a literary form, ii. 397-442) ; Erasmus, A dagiorum Chiliadea lies, Venice, 1508 (a great treasure-house of classical proverbs from which all subsequent writers and collectors have borrowed) ; G. StrafForello, La Sapxenza del Mondo, 3 vols., Turin, 1S83 (an elaborate collection of proverbs from every quarter of the globe ti'anslated into Italian) ; H. Bois, La Puisie gnumique chez les Hihreux et chez les Grecs, Toulouse, 1886. Other important works have been mentioned in the article and notes. James A. Kelso. PROVIDENCE.— I. Use of the word.— The English word ' providence,' meaning by derivation foresight, is in practice applied to thoughtful preparation for future needs. As used in religion, Providence is understood in a theistic sense to denote the care of God for His creatures, His general supervision over them, and the ordering of the whole course of things for their good. There is no corresponding word in Hebrew, though the thought is present throughout the OT. In Greek irp6voia is used freely in classical literature for forethought, human and divine. It is employed absolutely in Xenophon and Plutarch for the watchful care of the gods, and it forms one of the names under which Athene was worshipped at Delphi. It occurs twice in Wis (14^ : ' Thy providence, O r"ather, guideth ' the vessel amidst the waves, and 17- : lawless men are said to be ' exiled from the eternal providence '). In the NT ■trp6voia. is found twice only (Ac 24^, Ro 13'^), in both cases to describe human prevision. But the doctrine of the Divine ordering of the affairs of the world pervades all the NT writings. In a very wide sense some such idea would seem to be indispensable to religion, although — as in Buddhism anclsome forms of pantheism — the word ' providence ' cannot be legitimately used as of a relation between ' God ' and 'the world.' In popular parlance it has too often included superstitions and unworthy ideas of deity, which responsible teachers would not countenance. In the more restricted area of Christian theology Divine Providence is theoretically distinguished, on the one hand, from God's preservation of all His creatures, including man ; and, on the other, from His moral government. The latter is said to concern the character and education of men as moral creatures, their welfare and destiny, while Providence is concerned with the aflairs and events of life and the way in which a Divine purpose is accomplished in and through them. The two are, however, almost inseparable even in thought. The Christian doctrine is one of faith, resting upon the attributes and character of God generally, but especially as made known in Christ. Providence ' implies a God of unbounded wisdom, power, and goodness, who unceasingly directs human affairs, great and small, for the accomplishment of the highest spiritual ends. Divine action depends on a Divine purpose ; and this perfectly expresses the Divine nature and perfections. Christian faith holds that God rules and overrules all that

  
    416 PROVIDENCE takes place in the universe, so as ultimately to realize His own eternal purposes. It is always to be understood, however, that such language implies a measure of symbolism. As in creation God is not a Divine ' artificer,' though the phraseology employed may seem sometimes to imply this, so in Providence He does not need to ' plan ' and scheme as men do ; He views all things sub specie CBternitatis. But, allowing for the imperfection of human speech, the truth as to the relation between God and the world is best conveyed by some such phraseology. II. Historical. — i. Introductory. — Beliefs implying some kind of living relation between divine and human beings are found in all religions ; in proportion as these die down, the character of the system changes from a religion to a philosophy. Even in fetishism, or in Caliban's description of Setebos, some kind of purpose is discernible, some measure of protection is granted to worshippers who take the steps necessary to propitiate the ruling powers. In polytheism, with its ' gods many and lords many,' such a word as ' Baalim ' may stand simply for unknown forces in nature or for particular deities who quite arbitrarily reward their favourite devotees. But, as iu Greek mythology, an order may be discernible in the pantheon. Such a measure of superiority may be assigned to Zeus that his decrees may run, and his rewards and punishments be distributed, as those of a kind of secondary Providence. Above him may stand, or hover, a dim figure — Motpa, Q^fj-n, or 'AvdyKti — so that it is often difficult to say whether the rudimentary control of all things, as thus outlined, is blind or intelligent. The Buddhist idea of karma — the inexorable linking of all acts with their consequences — excludes Providence. Karma does not indeed, as has been said, necessarily lie outside the pale of religion proper. A moral order may be bound up with it ; a saviour of a sort may appear, and there may be, in other ways than by nirvana, an end beyond the end. But in none of these cases can the word ' Providence ' be applied in its usual acceptation, since this implies intelligent purpose and an end presumably good and beneficent, together with active and constant operation for the attainment of clearly conceived designs. 2. In the OT. — The OT conception of life is dominated by the thought of Divine Providence in some sense, but progress is discernible in the ideas entertained of God's purposes and methods and of man's relation to them. In the early stages of Israel's history these were necessarily crude and partial. Tribal and national ideas of deity prevailed, and only after the Exile was the God of Israel identified with the God of the whole earth. Without attempting in this sketch accurately to distinguish the stages of development, it may be said that, throughout the whole, God is recognized as accomplishing His purposes for men (1) in the ordinary course of nature, and (2) by means of special interventions, or miracles. Ps 104 gives a striking illustration of the belief that God in nature works for the benefit of all His creatures, making winds His messengers and flames of fire His ministers. In Jer 31** 33^^ the succession of day and night is viewed as part of a beneficent Divine ' covenant ' with man, which cannot be violated or modified. The great symbolic picture of the chariot in Ezk 1 portrays the glory of sovereign Providence. Miracles are special proofs that God, who can do whatever He wills, makes all forces to subserve His designs, especially for His own people. He works, however, not as fate, nor as mere abstract law. Man's power of choice and voluntary action is presupposed ; appeals are made for obedience, and disobedience will be punished. Ultimate control, however, lies with the All -Sovereign, who moulds His material as a potter the clay ; in dealing with the headstrong wills of men God rules — and overrules. The story of Joseph shows how actions intended for evil were made to accomplish good. The moral of this and nearly all OT stories is summed up in Pr 16* ' A man's heart deviseth his way : but Jahweh directeth his steps.' Even where exceptions arise so serious that it would appear either that the idea of superintendence is a mistake, or that God has forgotten, or that ' my way is hid from Jahweh,' the godly man will not lose his confidence. In the later history certain standing riddles of Providence were explicitly raised — e.g., the visiting of the sins of the fathers upon the children, the sufferings of the righteous, and the prosperity of the wicked. These problems were faced by the prophets Jeremiah and Ezekiel, in certain Psalms, and in the book of Job, more or less unsuccessfully. The book of Ecclesiastes stands by itself, and its main drift has always been disputed. Its presence in the canon is probably due to the view that the awkward knots presented in earlier chapters were cut by the sharp knife applied to them all in 12^^'But some of the sceptical suggestions made in Qoheleth were recognized in passing moods by the writers of such Psalms as 49, 73, 77, and 88, who nevertheless did not abandon their belief in a Providence both wise and kind. 3. In the extra-canonical writings. — In the extracanonical writings of the 1st and 2nd centuries B.C. Greek and other external influences are occasionally manifest, but they show no weakening of belief in God's righteous government of the world. Anthropomorphic expressions become less frequent, and the transcendence of God is emphasized, but the moral qualities of the Deity — righteousness and loving-kindness — are as fully maintained as in the canonical books. In Wis 8^ Divine wisdom is identical with Providence, which 'ordereth all things graciously,' and in ll*"" the same power is said to have ' ordered all things by measure, number and weight.' Delays in the execution of judgment are due to the fact that 'Thou, being sovereign over thy strength, judgest in gentleness, and with great forbearance dost thou govern us ' (12^^). A power of choice is given to man, for the Lord who made him ' left him in the hand of his own counsel,' so that ' before man is life and death ; and whichsoever he liketh, it shall be given him ' (Sir 15"). The language of Josephus in a much-quoted passage is not quite clear, but he seems to ascribe to the Pharisees a belief in ' fate, which co-operates in every action,' while the Sadducees ' ascribe all evil to man's free choice ' {BJ II. viii. 14, Ant. Xlll. v. 9). The chief difierences, however, in the Jewish doctrine of Providence during this period are due to a growing belief in a future life and in judgment bej^ond the grave, as well as to the general tenor of Apocalyptic teaching concerning the relation of the present and the coming age. In 2 Mac 7 the hope is several times reiterated that ' the King of the world wUl raise up those who have died for his laws unto an eternal renewal of life ' (vv.*- ^* etc.). 4. In the NT. — The NT is continuous with the OT, but its doctrine of Providence is more minute, more personal, more tender. The teaching of Jesus in the Sermon on the Mount strikes the key-note. Not the Lord of heaven and earth, mindful of Israel alone among the nations, is there celebrated, but ' your Father which is in heaven,' who clothes the lilies with beauty, and without whom not even a sparrow falls to the ground. The Lord's Prayer is addressed to a Father who can and will care for both the bodies and the souls of His children. The impartiality of the Creator

  
    PROVIDENCE 417 under a ' reign of law ' is recognized in Mt 5^, as well as the special response which He makes to the believing prayer of true disciples (Mk 9-^ 11^"-^). Rash conclusions concerning the character of those upon whom grievous calamities have fallen are condemned (Lk 13^"') ; the anomalies and ineciualities of earthly conditions will be rectihed at tho great Judgment that is to come, by the rewards and punisliments tlien to be allotted. The parables of the Tares, of Dives and Lazarus, and those recorded in Mt 25 are sufficient indications of this. The Apostles in their teaching follow the lines thus laid down. St. Paul occasionally affords a glimpse into his philosoi)liy of history, as in Ko 9-11 and 1 Co 15-"-=«. The teaching of 1 Peter on sufl'ering, of Hebrews on the two Covenants and their issues, of 2 Peter on Divine forbearance, and of the Apocalypse on present and future judgments shows how largely the early Church in times of severe persecution found its theodicy in expectations of a coming age. The OT teaching concerning the Divine purposes in ordering the course of this world is for the most part preserved in the NT with special emphasis on the redeeming love, as well as the judicial righteousness, of God. But nothing less than a revolution was created by the revelation of a future life and the Resurrection and Second Coming of Him who had ' abolished death and brought life and immortality to light through the gospel.' Whilst the same elements are preserved in the spiritual landscape, the focus of the picture is so altered, and its proportions and values are so diflerent, that the effect is wholly new. Problems of Providence almost disappear in the light of grace and the glory which shines into the present life from beyond the grave. 5. In Graeco-Roman teaching. — Grteco-Roman teaching on what corresponds to a doctrine of Providence is chiefly represented in the Stoic schools. Earlier traditions are found in popular mythologies, which present for the most part a superficial view of life and human affairs. The scliools of philosophy represented by Herakleitos and Anaxagoras inculcated a belief in the Eternal Reason, while lofty views of justice and retribution appear in the great Greek dramatists. Plato stands for the supremacy of the Right and the Good, for a World -Reason, and a World-Process, the teleological character of which he maintained. But he taught no doctrine of the personal care of a personal God. Aristotle followed on similar lines, and may be said to have taught monotheism without God. He believed in order, harmony, unity of control in the course of the world, but the fact that his interpreters still debate concerning the connotation of the term ' God ' in his Avritings speaks for itself. Cicero represents the best side of paganism when he makes Balbus say that, granted the existence of the gods, it must be acknowledged that the administration of the world is carried on ' eorum consilio ' (de Nat. Deor. 11. 30). Epicurus and Zeno represent opposite poles of thought. The Epicurean held that fear of the gods was servile, that those who wish to live in serenity care nothing for the gods, as the gods, if there be such, care nothing for them. The Stoic, on the other hand, emphasized the unity of life and often spoke of Providence, though without theistic implications. His doctrine was a philosophic monism, the world being a single substance, a kind of self-evolution of the Deity. God was but a mode of matter, or matter a mode of God. The resemblance between Stoicism and Christianity is superficial and largely a matter of phraseology, though the coincidence of words and phrases is often very striking. Lightfoot, In his essay on VOL. X. — 27 Paul and Seneca (Fhilippiavs*, London, 1878, pp. 270-328), has illustrated this subject at length. Parts of Cleanthes' Hymn to Zeus might be used by a theist believing in Providential government. But the God of Stoicism is sj'nonj-mous with nature, necessity, fate, the all. The Stoic said 'God is spirit,' but his Trvtvfia was an etherealized form of matter, and for him the universe itself is alive. The Providence of the Stoics was a kind of causal nexus running through the whole universe. All that happens is through determination, dfxapfx^vrj, that which is fixed by fate. The glorification of airadeia, which was characteristic of the school, shows that no personal interest or care was ascribed to the abstraction called God. To ' live according to nature ' meant that each man formed part of a mighty and orderly system, in harmony with wliich it was his duty to live, submissive to that i(7iircrsuTn of which Marcus says : 'O Nature! From thee are all thinfrs, In thee all things subsist, and to thee all tend ' (Meditations, iv. 19). Neo-Platonism exhibits more affinity with Christianity on the mystical side, but its s[)eculative doctrine of an ineffable and absolute deity stands diametrically opposed to such a relation between God and the world as is implied by a fatherly Providence. 6. Patristic and Scholastic. — In the Patristic and Scholastic periods of the Christian Church interest, so far as our subject is concerned, circles chiefly round the great standing problems of the existence of evil and of predestination versus free will. A general doctrine of Providence is assumed by Chi'istian teachers as essential to belief in God. The Greek Fathers from Clement and Origen onwards taught human freedom and responsibility, and were disposed to explain the presence of evil in the world by describing it as negative, not a substance. The teaching of predestination in the West was in practice held side by side with a belief in Providence, Augustine furnishing a striking example of this. In a famous passage (Conf. bk. vii. chs. 11, 13) he describes God as the only reality, evil being at the same time ' unreal ' or 'partial good' (see also Soliloq. i. 2f. ). But, combined with these distinctlyNeo-Platonist elements, Augustine taught a clear and elaborate doctrine of Providence as controlling events in their utmost details. His treatise de Chntntc Dei formulates a philosophy of history based on this fundamental conception. Scholasticism, by its intimate blending of i)hilosophy and theologj', did much to develop Christian doctrine on the relation between God and the world. Thomas Aquinas brought all his resources to bear on questions of this kind. His position is that of a modified predestinarianism. The Divine foreordination which he teaches leaves room — at the expense of some inconsistency — both for human free will and for a doctrine of Providence which theoretically embraces all details in human history. Roman Catholic doctrine as formulated at Trent is based on Aquinas, and exhibits God as Ruler and Guardian of men in the minutiai of individual life, as well as in the broad outlines of national history. 7. Protestant. — Protestantism manifested little divergence on the great fundamental questions of natural theology. Luther, Calvin, and Zwingli alike understood by Providence a Divine foreordination, which included the operations of man as well as the course of nature. They believed that the actions of wicked men are so overruled by Divine wisdom and power that the presence of evil in the world is no blot upon God's character and government. Few attempted to work out these general theories in detail. The 'occasionalism' {q.y.) of Malebranche, which implied the continuous interposition of the Deity and treated finite things as

  
    418 PROVIDENCE afloiding only ' occasions ' for Divine operations, may be mentioned as one hypothesis. It was not accepted by many, and was obviously open to the charge of implying a kind of perpetual miracle. It made way for the more reasonable theory of ' concurrence ' (see below). The rationalism (q.v.) of the 18th cent, produced both the Theodic6e of Leibniz, with its picture of the world as, in spite of all its imperfections, the best of all possible worlds, and the caustic scepticism of Voltaire, who in Candide satirized an optimism which could accept the earthquake of Lisbon with a light heart. It was left for the 19th cent, to show that neither the faith of the optimist nor the sneer of the cynic was adequate to deal with the facts of life and history. III. Modern conceptions. — i. 19th cent, theology. — The changes discernible in the course of the 19th cent, were produced in the main by the following causes, themselves more or less closely connected : (1) a change in the conception of God, which may be described as a passing from deism to theism, from a belief in a transcendent Deity, set over against the world which He originally created, to a God immanent as well as transcendent, informing and sustaining a created universe, which continues to be entirely dependent on His indwelling power ; the cold rationalism which was satisfied with a mighty absentee Deity was displaced by belief in One who meets the craving of the human spirit for union and communion with the living God ; (2) the influence of modern physical science, which in the first instance attempted a mechanical explanation of the universe, but which ultimately, through its doctrine of evolution, revealed the world as an organism developing under the influence of indwelling life ; (3) philosophical tendencies of an idealistic type, operative mainly at the close of the century. These affected very deeply the view taken of the relation between God and the world, and consequently the meaning of Providence. As a matter of fact, in the Christian theology of the period the name ' God ' covered various undefined meanings, ranging from bare theism to views which approached pantheism. The prevalent orthodox opinion was described by the term concursus, adapted from the Schoolmen, implying a joint activity of God and man, so that the ettect of every act is produced not by God alone, nor by an independent creature. There is one efficiency of God and the creature, the evil in sinful deeds being due to man alone. 2. The crucial question of to-day. — The significance and bearings of ' concurrence ' had certainly not been thought out. The scientific discoveries and philosophical activities of the 19th cent, forced upon theologians a number of questions which they were only partly prepared to answer. The worlds of theology, philosophy, physical science, and ordinary practical life had been so far apart that what may be called the necessary exosmosis and endosmosis of ideas was not effected. Such intercommunication is still far from complete, but the process has been carried far enough to show that the complex questions raised by the term ' Providence ' can be answered only by a deeper understanding of the relations between God and man. Hume, among other questions which roused men from dogmatic slumber, put this very searching one — Is the philosophy of the universe to be wholly empirical ? If so, all depends on the definition of 'experience.' What are the facts on which an inquiry into Providence — in the sense of belief in an Orderer of human life, both onmipotent and benevolent — is to be based ? Physical facts are J clearly insufficient. The whole experience of man ( must be taken into account, and mere colligation of happenings will not sufiSce. Their interpretation is all-important, and in the process postulates are employed concerning which fundamental differences of opinion exist. The hypothesis of blind force as the originating and sustaining cause of the universe may be read into what are called facts, as well as the hypothesis of a celestial Artificer, or of an indwelling as well as overruling Deity. Issue between them can be joined only on the question, Which of these theories best accounts for all the facts of human experience, and what doctrine of Providence, or the maintenance of a Divine purpose in human affairs, is warranted in the light of the best modern knowledge ? Granted' that the doctrine is one of faith, is the faith reasonably based upon all the facts, physical, moral, and] spiritual, of human life? It is from this standpoint that the subject has been approached during the close of the 19th and the opening of the 20th century. Does the theory of an overruling Providence, all-wise, almighty, and all-good, ' work ' ? That is, does it give a permanently satisfactory account of the facts of life, and result in a permanently satisfying explanation of them from a moral and spiritual point of view ? If it be granted to the theist that there is a God, who operates within, as well as over, the existing order, do the facts warrant a belief that He has power and wisdom enough to co-ordinate the whole and accomplish a purpose beneficent enough to bear out the statement that He is as gracious as He is powerful and wise ? No doctrine of Providence can satisfy the modern mind which cannot frankly meet this question. But the issues raised are so vast and complex, and they are so distinctly personal and ethical, rather than philosophical and scientific, that they are, as they always have been, differently determined by different inquirers. 3. ' General Providence.' — The answers given by the best representatives of modern Protestant theology may be described under two headings — general and special (or particular) Providence. Certain general principles in the ordering of human affairs wliich imply a controlling Deity are such as these : ( 1 ) God works by law, i. e. by a regular and uniform, not by an irregular and arbitrary, method ; and this recognized order, while it raises serious difficulties in particular cases, is obviously advantageous to the welfare of the whole. But the Divine operation in question is exerted not upon a plastic material substance, but upon the partially independent and largely recalcitrant wills of men. ' Hence conflict is discernible, contradictions appear, and at best delay arises in the accomplishment of results. The principles of (2) solidarity and (3) sacrifice are also discernible. These imply that men as a race stand or fall together ; that, in the family, in society, in the nation, and as time advances in the history of the race, individuals are made to realize the importance of self-denial, selfsuppression, and it may be self -surrender, for the good of the whole. The relation between the jjarts and the whole in the organism, imperfectly understood at first, and still ignored in thought and practice by many, becomes increasingly clear as the knowledge and experience of mankind extend. And the twin principles of solidarity and sacrifice are pillars upon which any doctrine of Providence must ultimately rest. (4) While advance in the accomplishment of Divine purposes | is slow and is retarded by only too obvious retrogression, progress is on the whole discernible, though the goal which by hypothesis is being! aimed at can be reached only by advance of an admittedly gradual and imperfect kind. The above considerations belong to natural theology. (5) The believer in a special Christian revelation turns naturally to that as normative and determin �

  
    PROVIDENCE 419 ative amidst the bailling coin])lexities of hnniaii history. Faith in Christ holds a clue to the labyrinth -whicli unaided reason disdains to use. Whether Christian faith can be proved to be in itself reasonable or not depends upon the extent to which the Christian solution, resting upon the Incarnation, the Cross, and the Resurrection, can be shown to meet the demands made ujion it. 4. 'Special Providence.' — The term 'special Providence ' dates from the time of the Schoolmen, who distinguished between Providence universal, general, particular, special, and most special. Discredit lias been brought upon the itlea by the way in which it has been interpreted and the inferences drawn from supposed Divine intervention in particular cases. But it is obvious that the Providence which does not concern itself withspecies and genus as well as with universum, and with tlie individual as well as with the race, is none at all. A deity who is 'careful of the type' and 'careless of the single life' does not exercise providence in the usual acceptation of the word. The doctrine of special Providence means that God is able and wilhng, not only to promote general wellpeing, but also to secure to every one who trusts jand obeys Him that all things shall work together |lor his true personal welfare. God does not generalize without particularizing. Such a process is as meaningless in the realm of intellect as it is iniquitous in the realm of morals. The Father in heaven makes His sun to shine on evil and good alike ; ;He operates by general laws. But He also so orders their working in the natural and spiritual worlds taken as one whole that all things are made, sooner or later, to contribute to the abiding welfare of the faithful servant of God. In this ordered whole there is no distinction of small and great, as the words are often understood. The criterion of magnitude and importance is to be found in the spiritual world. The care for the welfare of the individual does not abrogate general laws. A doctrine of special Providence does not imply the deliverance of the individual from specific dangers or the granting to him of specific ladvantages. The same event has a totally different significance for different men. Opportunities proverbially come to him who is ready to use them. And all things may ' work together for good to them that love God ' in a sense that is not, and cannot be, true for those who are not found in union with Himself and in harmonj' Avith His great designs. It may be said that some belief of this kind is essential to a theistic religion. It is tested in practice by a belief in the efficacy of prayer and by a corresponding doctrine of values in personal, social, national, and racial life. It cannot be proved by a priori reasoning or established by a complete induction from the events of experience, •especially as understood by those for whom the word ' spiritual ' has little or no meaning. But it /represents a reasonable faith, not a credulous or superstitious attitude towards the universe, because it is open to receive all well-attested facts and furnishes the best explanation of experience as a ■whole, when studied from a moral and spiritual point of view. IV. Problems raised.— The difficulties in the Avay of the acceptance of a doctrine of Providence are in the main those raised against theism {q.v.). Theists maintain their view of God and the \vorld in spite of the prevalence of pain, failure, death, and other factors of existence, of which under the rule of a perfectly good God only partial explanations can be given. The doctrine of Providence is I'the feature of theism most frequently assailed and jniost difficult to defend, making, as it does, the jJofty claim that all human activities are subordinated to the accomiilisiiment of the Divine will and to purposes of perfect benevolence. Some of the problems raised are metaphysical and concern the relation of the One to the many, or the compatibility of Divine foreknowledge with human free will. Others are ethical and can be satisfactorily dealt with only as parts of a complex whole (see art. Good and Lvil). Others can only be described as standing difficulties, which must always attach to what Butler described with ciiaracteristic caution as ' a scheme imperfectly understood.' To relegate a portion of the problems of Providence to this category is not an unworthy evasion, because these proofs of human ignorancei remain on any alternative theory of the universe! and are — as the theist holds — far less satisfactorily' dealt with on the hypotheses (say) of naturalismj deism, or pantheism. The essential conditions of human existence make a measure of ignorance concerning what may be called the plans and methods of Providence to be inevitable, and all reasonable theories of the universe allow for it. None the less, no doctrine of Providence can be defended, or is likely to be generally accepted, ' which does not find a place for great catastrophes ' — the earthquake of Lisbon, the eruption of Krakatoa, the Black Death, or the colossal worldwar of 1914- . It does not come within the scope of the present article to do more than indicate some of the ways in which outstanding problems of Providence may be, not solved, but reasonably met. 1. Evolution and design. — Evolution as part of the Divine method in the genesis and history of life is not inconsistent with teleology. Mode does not exclude purpose. The study of processes need ' not interfere — though in practice it may often do so — with a belief in ends. The principles of evolution as traced in the lower organisms can be applied to human society only with very important modifications ; but, so far as evolutionary methods are discernible, they do not interfere with design. Though they may destroy the evidence for certain separate and specific designs and ends, they help greatly in building up a conception of one vast purpose, which as yet only dimly looms in view. Man is on this planet the consummation of life, and it is quite consistent with all that is known of his development to hold that by the operation of Providence the history of mankind is being so ordered that the race may realize its highest conceivable capacity. 2. Immanence and transcendence. — The idea of Divine immanence, which has 'gained such hold of recent years, may seem to undermine belief in Providence— a doctrine essentially dependent on Divine transcendence. The theist claims to maintain both doctrines side by side. If immanence is accepted as sometimes taught, it approaches pantheism, and the possibility of Providence proportionally disappears. A professed theist, who yet ignores or denies the tr.anscendence of a personal God, has no real belief in Providence. But even iMatthew Arnold's ' The Eternal, not ourselves, that makes for righteousness' at least prepares the way for a doctrine which Shakespeare's ' divinity that shapes our ends, rough-hew them how we will,' carries a stage further. Also, ' immanence ' is a word only recently adopted to express, not quite happily, the fact that the Divine relatioi: to tiie creature, and especially the course of human history, is not purely external. This may, and in contemporary writers frequently does, imply movement in one or more of the following directions : (a) a protest against undue reliance on Divine intervention from without, especially on miracle, as the chief evidence of Divine action ; (b) the acceptance of self-limitation on the part of the Deity as beginning in creation and continuous

  
    420 PSYCHICAL EESEARCH throughout in His relation with the creature ; (c) hence the admission that the course of human history, whilst ordered for good, is not the best possible or conceivable. Man has a measure of power to delay, or mar, a Divine work which he cannot ultimately prevent. If the action of Providence is discernible in the destruction of the Armada or the baHishment of Napoleon to St. Helena, account must also be given of the murder of Lincoln at a critical moment in the history of the United States and the cutting short of the career of the German Emperor Frederick iir. and the succession of so different a ruler as William il. (d) Arguments for or against a belief in the Divine control of human affairs can never be satisfactorily based on isolated events. It is the power to compel all seeming and real discords into ultimate harmony that is asserted ; and this by means of an indwelling life, rather than a merely external control and mastery. 3. Divine omnipotence. — Discussions concerning the nature of Divine omniscience and omnipotence, and the relation of these to man's freedom of choice, cannot be dealt with here (see Free Will, God, Predestination). It may be said, however, in a word that the doctrine of omnipotence has often been seriously misunderstood ; that the creaturely will may be real and operative within limits Avithout impugning the doctrine of Divine control. As Herbert puts it, ' Either thy command, or thy permission, Lay hands on all : they are thy ri^hc and left ' (The Temple — ' Providence '). A line in the context of the same poem puts the truth still more succinctly, 'All things have their will, yet none but thine.' 4. Some moral problems. — One large class of perpetually recurring problems arises from the constitution of nature as a whole, man forming only a part of this, and sometimes a distinctly subordinate part. The phenomena of physical pain and death fall to be considered under this heading. The theistic contention is that the facts point not to essential dualism in the order of nature, but to the development of designs which include the welfare of the human race as a whole, but as a relative rather than as an absolute end. The existence and course of moral evil in the world constitute a still graver difficulty, which is discussed in art. GoOD AND EviL, but which does not necessitate either, on the one hand, an explanation of sin as mere negation or, on the other, a denial of the holy love of God. 5. Immortality. — No doctrine of Providence can be complete wiiich does not deal with the question of immortality. If life beyond the grave is wholly denied, our estimate of human nature and the significance of human life is altogether changed. Natural theology cannot prove immortality, but it can build up a strong argument in its favour, 'since a contrary supposition is negatived by all that we know of the habits and methods of the cosmic process of Evolution ' (J. Fiske, Life Everlasting, London, 1901, p. 86 f.). But, at the best, strong and confident hope is all that can be reached on the basis of natural theology, and hope cannot be used to establish a doctrine of Providence. If, however, the Christian revelation is to be trusted, the solution of the most perplexing problems in relation to the Divine government of the world may be postponed until the dawn of a future life illumines them. Enough if it be true concerning God as revealed in Christ that 'of Him, through Him, and unto Him are all things,' and that the 'one far-off Divine event to which the whole creation moves' will be realized in the End beyond the end, when the Son has delivered up the Kingdom to the Father and God is all in all. Liter ATtRE. — For the OT the well-known handbooks of G.F. Oehler (Theol. of the OT, Eng. tr., 2 vols., Edinburgh, 1874-75), H. Schultz {OT Theol., Eng. tr., 2 vols., do. 1892), and A. B. Davidson (The Theol. of the OT, do. 1903). For the later Jewish period E. Schiirer, HJP, 5 vols., do. 1886-90; also H. J. Wicks, The Doctrine of God in the Jeivish Apoci: Literature, London, 191.5; W. honsset. Die Religion desJudenthums in yT Zeitalter, Berlin, 1903. For NT theologv the text-booka of B. Weiss (Biblical Theol. of the iVTS, Eng. tr., 2 vols., Edinburgh, 1882-83), W. Beyschlag- (NT Theol., Eng. tr., 2 vols., do. 1895), and G. B. Stevens (The Theol. of the NT, do. 1899). For pagan thought Cicero, de Nat. Dear, ii., de Finibns, iii. ; Seneca, de Providentia. For the history of Christian doctrine R. Seeberg-, Lehrhvch der Dogmengeschichte, 2 vols., Leipzig, 1895-98; Leibniz, h'ssais de Theodieie, Amsterdam, 1710 ; S. Charnock, Treatise of Divine Providence, London, 1683 ; J. Martineau, A Study of Religion, Oxford, 1888; A. B. Bruce, The PiooidcntialOrder of the World, London, 1897, Moral Order of the Wm-ld, do. 1899 ; S. Harris, God the Creator and Lord of All, Edinburgh, 1897 ; W. N. Clarke, The Christian Doctrine of God, do. 1897 ; W. Adams Brown, Christian Theology in Outline, do. 1907 (see ch. xiv. 2) ; A. C. Fraser, Philosophy of Theism^, Edinburgh and London, 1909 ; W. L. Walker, Christian Theism and a Spiritual Monism, Edinburgh, 1906 ; J. Osvi^ald Dykes, The Divine Worker in Creation and Providence, do. 1909i; J. Le Conte, Evolution in Relation to Religious Thought^, London, 1901 ; V. F. Storr, Development and Divine Purpose, do. 1906 ; R. Otto, Naturalism and Religion, Eng. tr., do, 1907 ; J. Telford, Man's Parinirship ivith Divine Providence. do. 19U8 ; J. Ward, The Realm of Ends ; or Pluralism and Theism, Cambridge, 1911 ; C. C. J. Webb, Problems in the Relations of God and Man, London, 1911, Studies in the Ilist. of Natural Theology, Oxford, 1915 ; C. F. D'Arcy, God and Freedom in Human Experience, London, 1915. Useful essays on the subject are found in The Faith and the War, ed. F. J. Foakes-Jackson, do. 1915. "W^. T. DaVISON. PRUSSIANS.— See Old Prussians. PSALMODY.— See Hymns, Music (Christian). PSYCHICAL RESEARCH.— During the ages of universal belief in ghosts and spirits unusual phenomena were commonly attributed to their agency. In antiquity visions, haunted houses, and clairvoyance were, as a matter of course, referred to spirits. The old Romans jiractised crystalloraancy and hydroraancy, i.e. clairvoyance by gazing in crystals and at the surface of still water. They knew also the ' divining rod ' in the form of the pendule explorateur. The forked rod has for centuries been used to discover treasures, and even to trace criminals to their hiding-places ; and the belief in premonition, received in dreams or in apparitions of waking life, was current ages before Gurney's ' Census of Hallucination.' But these and other unusual phenomena, real or alleged, readily explicable through spirits while the belief in their existence was unshaken, grew mysterious in the extreme as soon as that simple form of explanation became open to suspicion. Scepticism regarding the existence of spirits led in 1882 to the foundation of the now well-known Society for Psychical Research (S.P.R.), the purpose of which was officially expressed as the investigation of ' various alleged phenomena apparently inexplicable by known laws of nature and commonly referred by Spiritualists to the agency of extra-terrene intelligence, and by others to some unknown physical force.' And Andrew Lang could state in a presidential address that ' the Society, as such, has no views, no beliefs, no hypothesis, except, perhaps, the opinion that there is an open field of inquiry ; that not all the faculties and potentialities of men have been studied and explained up to date, in terras of nerve and brain.' The society counts among its leaders men of the first rank ; in science William Crookes, Oliver Lodge, W. F. Ban-ett, and Charles Richet ; in philosophy and letters Henry SidgAvick, William James, A. J. Balfour, Andrew Lang, and F. W. H. Myers. These names are sufficient warrant that its work is carried out with great seriousness and ability. The 27 volumes of its Proceedings already

  
    PSYCHICAL RESEARCH 421 issued contain extensive reports upon telepatliy (thought- and feelin<,'-transference), automatism of various sorts (divining-rod, table-moving, automatic Avriting, slate-writing, etc.). clairvoyance, haunted houses, premonitions, spirit-communications, and other topics. For convenience' sake the facts studied may be rouglily classified as physical iind psychical. The lirst class includes levitation and translation (of tables, chairs, human bodies, etc.) and materialization (of ghosts and other objects), the production of noises, music, etc. To the second class belong premonitory or otherwise significant visions (crystal - gazing, apparitions), the discovery of objects by means of the divining-rod or the pendulum, slate-writing, and the alleged 'messages' from spirits expressed through a ' medium.' The outcome of the work of the S.P.R. with regard to the physical phenomena may be conservatively summed up as the establishment of the improbability of there being anything in them but conscious or unconscious fraud — unconscious when the medium performs while in a trance. The evidence for this unfavourable verdict cannot be adequately given here. But, in order to illustrate the conditions under which the performances of ' physical ' mediums are conducted, the difficulty of obtaining their consent to satisfactory testconditions, and what happens Avhen those conditions are accepted, we shall consider briefly the case of the latest and best studied great claimant to the possession of mysterious power, Eusapia Palladino. Palladino, an Italian peasant woman, who had from her early jouth shown mediumistic powers, became widely known by the report in 1913 of a series of sittings held in Milan before a number of distini^uished scientists. She submitted thereafter to numerous investigations conducted in several countries by men of international reputation. Already, in Milan, fraud had been shown to be the probable explanation of some of her feats. Placed on a balance, she would graduall.v lose 17 lbs. of her weight (a more accurate balance decreased considerably the loss of weight), and then recover it, also gradually. This startling fact lost much of its mysteriousness when it was observed that, whenever her dress was prevented from touching the floor beyond the balance, no change in weight occurred. Palladino's performance before a committee of the Inetitut General de Psychologie uncovered not onlj' a number of tricks, but also her rooted aversion to really scientific control, and the impotency to which she is reduced when she submits to conditions satisfactory to the investigatora. One of the interesting discoveries of this committee was made by means of a device recoi'ding, unknown to the medium, the weight of the chair in which she sat during the table-levitation performances. It was found that, whenever the two feet of the table nearest to her, or three, or all four feet were lifted, there was an increase in her weight, corresponding to the weight of the table ; and, whenever the two feet opposite the end at which she was seated were lifted, a decrease in her weight was recorded by the apparatus. This is just what would be expected on the supposition that in the former cases the weight of the table rested on her body, and in the latter she pressed upon the near end of the table in order to cause the raising of the opposite end. Her success in deflecting 'without contact' a delicate balance gave way to complete failure when it was protected in various ways. It was, moreover, discovered that a long hair and a pin were among the apparatus apparently required for the performance of this feat. These and similarly suspicious or condemnatory tests might, it seems, have convinced the committee that they were investigating merely a very clever prestidigitator; yet their report admits the possibility of Palladino's possession of an unknown power. It is argued that deception in a medium does not preclude the possession of supernormal power, and that the detection of occasional or even frequent deception is not sufficient warrant for judging all the feats to be tricks. The answer to this argument is that a combination of frequencj- of deception, kinds of performance, and nature of the required conditions ma}' be realized which would decrease to the vanishing point the probability of the presence in the medium of a supernormal force. This combination of factors is reahzed in Palladino's case. Before the French investigators she operated under the following conditions. The room in which the experiments were made was darkened, and, at times, quite dark. The darker the room, we are told, the more remarkable the performance. The control of the medium's hands was theoretically secured bv two persons, each holding one of hers ; but in "pi-actice she insisted, when she chose, upon the right to place her hands on those of the controllers, and even, at times, to give them gentle taps instead of remaining in uninterrupted contact wth them. Corresponding conditions existed as to the control of her feet. Durmg the sittings her hands were in motion carrying with them those of the controllers. She refused to have jiieces of tape seven centimetres long sewed between her sleeves and those of the controllers. She refused to allow oliservers to be stationed in the room elsewhere than around the table. After the first flash-light photograph had been taken, she refused to permit any to be taken without warning, on the ground that it caused her a most painful shock. She did not propose to wear dark glasses, but expressed a willingness to give the signal herself, ' I'uucu '.' Together with these fa<:l8 must be weighed two important considerations: (1) the performances in which she was not caught at tricks are of the same sort as those in wliich she was ; (U) every one of the conditions that she maintained against the wish of the investigators favours deception. Why is it so? Why must there be a cabinet closed in front by a curtain? Why must the stand, the clay, and other objects be within reach other hands or feet? Why" the i>oor illumination? Wliy was she not willing to suffer the annoyance of an unexpected flash of light and of a safe control of her hands and feet? Were she occasionally honest, she might, it seems, occasionally dispense with some or all of these susjiicioua conditions. That certain requirements must be observed in order to make possible the manifestation of any power is not disputed. But why is it that tliose demanded here are precisely those that would afford the medium a cliance to deceive? We need not be deterred from a negative conclusion by the sitters' declaration that they cannot possibly understand how, in light sufficient for observation and with her hands and feet under control, Palladino could by normal means accomplish certain of the things which they have seen her do. Photography shows how unable they were to realize what was going on. In the only photograph taken without warning Palladino is seen actaally lifting the table with her hands, while the controllers have theirs upon hers, and yet they were not aware of her action. In another photograph the stand which they thought they had seen floating freely in the air appears supported on the medium's neck and head. Their judgment as to the sufficiencj' of light and the occupation of the medium's hands while under control can evidently not be relied upon. What is true of Palladino is true in substance of all mediums, so far as the production of physical phenomena is concerned. Every one of them, with the single exception of Daniel Dunglas Home, has been detected in deception. The distinguished personality of this famous medium inspired too much respect among the small and carefully selected circle before whom he performed to l)ermit of the suspicion of trickery. He was, therefore, spared the humiliation of an investigation implying the possibility of fraud. Certain of the wonder-exciting phenomena recently subjected to scientific study are complicated by automatism and by the possible presence in the agent of unusual susceptibility to certain sen.sory stimuli. It has been established, e.g., that the movement of the rod which indicates the presence of water is unconsciously imparted to the rod by the dowser ; and that the finding of ajiidden object, by a person in contact with one knowing its location, is achieved by the 'reading' of slight unconscious movements. But automatism is only the beginning of an explanation of these phenomena. Why should the hands of the dowser move M'hen over water, and how is it that movements seemingly too slight to offer any guidance are, nevertheless, in the experiments referred to, sufficient to lead the percii^ient to the hidden object? The existence in the percipient of an extraordinary delicacy of sensory perception is, in most cases of the kind, the pertinent explanation. Should cases occur which this explanation does not fit, the possibility of telepathic communication between the persons in contact, or even perchance l)etween the percipient and some one else than the person in contact with him, would have to be considered. Neither one nor the other of these explanations is applicable to the dowser. Vision, or another kind of perception of the water or the ore, through the intervening opaque media, has been suggested as a possible explanation ; but, before recourse is had to clairvoyance, it may be demanded that the fact itself be more firmly established than it now is. The doubter must, however, admit that the reported experiments (W. F. BaiTett, 'On the so-called Divining Rod,' Proc.

  
    422 PSYCHICAL RESEARCH S.P.E. xiii. [1897] 2-280, xv. [1900] 130-383) establish at least a presumption in favour of the possession by certain persons of a peculiar aptitude for this sort of discovery — an aptitude not dependent upon knowledge of an acknoAvledged kind. The greatest achievement of the psychical researchers is the well-nigh unquestionable demonstration of occasional communication between living persons without any known intermediary (telepathy). Tlie evidence is now of such quality and quantity tliat even particularly sceptical investigators find it impossible to deny its adequacy. The evidence consists of experimental and of spontaneous communications. Among the notable experiments are those conducted by Prof, and Mrs. H. Sidgwick, in which a percipient named numbers of two digits taken out of a bag by the former. Of 644 trials 133 were entirely successful — i.e. the two digits were correctly given ; and in 14 trials the right digits were given, but in the reverse order. None of the tricks known to the professional prestidigitator could apparently find application in this, or in several other instances of the same sort. In Phantasms of the Living Edmund Gurney has published over 200 well-attested instances of spontaneous communications. His ' Census of Hallucination ' and the subsequent more elaborate census of a committee of the S.P.R. apparently prove that the number of veridical hallucinations is much greater than is indicated by the rule of chance [Proc. S.P.R. x. [1894] 393). It must, moreover, be acknowledged that, when hallucinations include several veridical incidents not logically connected, none of which is ordinary or to be naturally expected by the percipient, a small number of them seems sufficient to exclude coincidence as an explanation. But, even were it possible to dismiss these spontaneous, premonitory hallucinations as due to coincidence, mistake, or deceit, there would yet remain the weighty experimental evidence for thought-transference. Nevertheless, the critical investigator may well stop short of complete assurance when he considers that these experiments are only sporadically successful. The only persons able to produce, whenever desired, alleged telepathic feats either are definitely known to be deceivers or are open to serious suspicion. No fact may be incorporated in any science unless the conditions of its appearance are known sufficiently to make possible either its reproduction or the circumstantial prediction of its reappearance. Conviction of the reality of telepathy will not become general among men of science until one or the other of these conditions is realized. As to the tentative explanation of telepathy, we may say here merely that the dominant tendency is to seek for a pliysical explanation on the analogy of the wireless transmission of electric energy. Vibrations of some sort, produced by a brain in a particular physiological state, are supposed to be transmitted to another brain in a condition that makes it an appropriate receiver. The main difficulty in the way of this theory seems to be the distance (half the circumference of the earth) through which tliese waves would at times reach the receiving brain. But, until we know more about this supposititious brain-energy, there is little force in the objection that its energy is insufficient. Clairvoyance, or, as it is also called, telsesthesia, is commonly prodiiced by gazing in a crystal or at other polished surfaces (cf. art. Crystal-gazing). The percipient sees, often with great clearness of detail, objects and happenings at practically any distance. This very old belief has been neither placed on a secure scientific foundation nor discredited by the labours of the S.P.K. If the numerous well-authenticated reports of telaesthesia are to be accepted at their face value, we are in the presence of a problem the solution of which is clearly beyond our present knowledge. This remark is applicable also to the preposterous accuracy in the estimation of time-intervals displayed by some persons, either in the normal condition or in hypnosis (see the experiments of J. Milne Bramwell, Hypnotism: its History, Practice, and Theory, London, 1903, pp. 119-139). The wonderful physical phenomena to which we have referred, the no less wonderful clairvoyance, supernormal time-estimation, and telepathy might all be what they seem, and yet the problem of survival after death remain untouched. But there is another class of phenomena — the alleged ' spiritmessages ' — which are not so easily detached from the spiritistic hypothesis. The most famous of the living spirit-mediums is doubtless Mrs. Piper of Boston. No other medium has been so long and carefully studied by so many able investigators, and none has contributed so much that seems beyond the ingenuity of any one to explain. The stage-setting of these seances is somewhat complicated. The medium passes into a trance and speaks or writes automatically messages purporting to come from some spirit ; but this communicating spirit is introduced and superintended by a familiar spirit called the 'control.' Mrs. Piper's reputation for honesty has never been shaken. We need not enter into a critical analysis of Mrs. Piper's utterances, but pass on to the more decisive experiments in cross-correspondence, the latest and most promising of a settlement of the question of survival after death. The theory of cross-correspondence is that, if several persons receive messages which are singly unintelligible, but have meaning when combined, we ought, it seems, to admit — on the supposition that fraud is excluded — that these messages have been suggested to the percipients by a single mind. If, moreover, the thing communicated does not seem to have been possibly within the knowledge of any one of the percipients ; and if it is discovered that some dead person possessed that knowledge when on earth ; and, finallj', if that person is mentioned by name as the communicator in one or several of the unintelligible parts of the message, then at least a strong presum^jtion in favour of the existence of that spirit may be regarded as having been established. The experiments in cross-correspondence (Proc. S.P.E. XX. K [1906 fi'.]) have been conducted chiefly through three English ladies, one of them residing in India, and Mrs. Piper. Chance coincidence is absolutely insufficient to account for the results secured, and collusion is rejected by all those who know something of these persons and of the conditions of the tests. There is apparently no escape from the conclusion reached by that acute critic and tenacious sceptic, Frank Podmore : 'The automatists unquestionably show that they possess information which could not have reached their consciousness by normal means' (The Hewer Spiritualism, p. 302). Whether the explanation of these mysterious cross-correspondences will be found in telepathy acting at any distance, taken together with the well-known fact of the reappearance in certain mental states [e.g., in trance-consciousness) of things once known but long forgotten, even of things of which we never had more than an imperfect knowledge and should at no time have been able to reproduce correctly, remains for future investigations to disclose. As long as we can affirm with Podmore that ' the trance personalities have never told us anything which was not possibly, scarcely anything which was not prob �

  
    PSYCHOLOGY 423 ably, within tiie knowleti<re of some living jierson' (p. 312), telepathy will appear the more plausible and the less revolutionary hypothesis. iJut who will venture to formulate the test which will mark particular messages as not within the 'possibly known ' to some one living anywhere on the surface of the globe ? The telepathic hypothesis of snirit-messages receives support from the unexpected meaninglessness of the ' revelations ' made by the alleged spirits regarding their state and the circumstances of their existence. They have been fairly loquacious ; yet none of them, not even those from whom much could have been expected, have revealed anything at all. More signilicant still than the insignificance of their remarks concerning the other life is the pertinacious ellbrt of these alleged spirits to avoid answering the many and pointed questions adtlressed to them on tiiat subject. From Richard Hodgson, the late secretary of the S.P.R., nothing enlightening has been learned, despite his haste in giving sign of his existence. For several years after his death Mrs. Piper scarcely held a sitting without some manifestation of what professed to be Hodgson's spirit. Of trifling incidents which may be useful in establisliing his identity he talked abundantly ; but, when questioned concerning the circumstances of his existence, he either drivelled or excused himself clumsily and departed. Frederic Myers aiid William James have been equally disappointing. It has been urged that the spiiits may find it difficult to work with the muscular mechanism of the medium ; a disincarnate soul may be inefficient in the matter of bodily control ; he may also be for a time not fully conscious and muddled. The fact is, however, that spirits do communicate a great many things ; it takes volumes to record their utterances ! The difficulties are apparently of such peculiar nature that nothing concerning the other life, and only things that have taken place on this earth., transpire. None of the hypotheses ofi'ered accounts for this puzzling aspect of the communications — not even the latest suggestion which would shift the blame from the spirit to the medium. Here we are asked to admit that, because of the peculiar condition of spirit-existence, the spirit's mental content is transmitted whole to the medium — in a lump, as it were — instead of coming out in the organized and selected form which is ensured by normal speech. Were it so, it would be small wonder that the medium should grow confused, contradict himself, and speak irrelevantly. But why, when he knows that the sitter seeks information on things above, does the medium not succeed once in a while in choosing in the total consciousness of the spirit something whicli would gratify the sitter's curiosity? Why are the things picked out always trifiing, meaningless, or ridiculous? To this pertinent question no satisfactory answer has ever been given. The limitation of the knowledge of the alleged spirits to earthly facts points to an earthly origin of the medium's information. One may, perhaps, venture to quote William James as a fair representative of those among the well-informed who regard the mystery of death as unsolved. Shortly before his death he wrote : ' For twenty -five years I have been in touch with the literature of Psychical Research, and I have been acquainted with numerous Researchers . . . yet I am theoretically no further than I was at the beginning ' {American Maijazine, Ixviii. [1909] 580). As to those who regard the results of the S.P.R. as proving survival, they must admit that no amount of optimism and ingenuity in explanation can hide the repulsiveness of such glimpses of the future life as they think they have caught and its lack of the essential features of the Christian conception. In any case, then, tlie belief in the Christian hereafter, elaborated by humanity under the pressure of exalted desires, remains entirely unsubstantiated. If, after thirty-four years of activity, many of the mysteries whicli the S.P.R. set out to exj)Iore are still unfathomed, much has, nevertheless, been explained. Thus the mischief which my.stery works upon credulous humanity has been decreased by the extension of the field of scientilic control. This is particularly true with regard to the various forms of automatism. But the greatest accomplishment to record is the approximate demonstration that, under circumstances still mostly unknown, men may gain knowledge by other than the usual means, perhaps by direct communication between brains (telepathy) at practically any earthly distance from each other. This darK opening is indeed portentous. It may at any time lead to discoveries which will dwarf into insignificance any of the previous achievements of science. LiTERATURK. — Among the important literature may be mentioned : Priiceedings of the. Society for Psychiral Research, London and Glasj^ow, 18S3 ff. ; Proceedings of the American Society for I'sychical Research, New York, 1907 ff. ; E. Gurney, F. W. H. Myers, and F. Podmore, Phantasms of the Liviny, 2 vols., London, 1886 ; F. Podmore, Apparitions and Thounht Transference, do. 1894, Modem Spiritxialism : a History and a Criticism, 2 vols., do. 1902, The Sewer Spiritualism, do. 1911 ; T. Flournoy, Des Indes A la plan&te Man-*, Geneva, 1910 (a very interesting account of a case of somnambulism and glossolalia); F. W. H. Myers, Human Personality , 2 vols., London, 1903 ; Oliver Lodge, The Survival of Man^, do. 1909. JAME.S H. LEUBA. PSYCHOLOGY.— I. Definition and scope. — I. Psychology the study of the world of experience.— A cursory survey of the literature of this subject shows that it deals chielly with the direct impressions of sense, such as colours, sounds, tastes, and smells ; with their complex integrations, such as visual forms in one, two, or three dimensions, groups of consonant and dissonant tones, tonal intervals, melody, and the localization of these sensory experiences; with our apprehension and appreciation of space ; with our perception of objects and our general notions regarding them ; with memory, imagination, thinking; with feeling, emotion, and sentiment ; with voluntary activity of all kinds, whether ideational or practical ; and with a number of general questions arising out of these topics. It does not deal with the parts and processes of the material world, but with all our awareness of, and our activity and interest in, the world. Or, if the difficulty of separating the material objective world from our activity with it is pointed out, we may say that psychology deals with all of tlie world that is immediately or directly before us ; or with the world in so far as it is momentarily dependent upon our own activity ; if we shut our eyes, all colours and their forms and localizations vanish from us as actualities ; if we cease to remember, the things of the past are no longer with us ; when love takes the place of hate, the incompatibility of another person with us vanishes like a frown and there is only agreement and harmony. But we do not therefore suppose that the things that appeared coloured, or the past, or our neighbour, have momentarily vanished or have been replaced bj'- others. This obvious distinction between the world in so far as it is dependent upon itself and upon us is commonly expressed by saying that, whereas the natural sciences study the world of nature, psychology studies the world of experience. The objects which psychology studies are known as experiences. There are many other special sciences that deal with experiences ; but psychology is the fundamental one. It holds the same place in the world of mind as physics does in the world of nature. It is the basal mental science.

  
    424 PSYCHOLOGY In such a statement of the subject-matter of psychology as this three terras inevitably emerge into prominence: 'nature,' 'experience,' and 'self.' The world appears to us in experience. Experience is that aspect of the world that is (momentarily) dependent upon our activity. The world is that mass of implications of experiences that ia not momentarily dependent upon our activity. We are that which, over against the fleeting medium of experience, partakes somewhat of the permanence of the world. Now, if it is commonly admitted that the primary object of psychology is the study of experience, the further question must arise as to what concern psychology has with the relation of experience to the world and to the self. 2. Relation of experience to the world. — (a) Psychology and epistemology. — In its broadest form the relation to the world is the problem of epistemology— not, How in actual fact do we become aware of tlie world ? (that is a purely psychological problem), but. By what right do we assert the existence of a world independent, to whatever extent, of experience (and of the self) ? It might well be asserted that the only possible answer to the question of right is the correct answer to the question of fact. But an artificial distinction is of ten made to the effect that psychology can have no legitimate concern with truth or error. It is the business of logic to establish correct conclusions, and perhaps to classify fallacies ; psychology will record and describe with impartiality the correct conclusion drawn by one man and the wrong conclusion draAvn by another. Because the problem of psychology includes both the 'correct' and the 'false' process, it will make generalizations valid for both, and therefore invalid for what is logically true or rational. And in any case it requires a separate, not descriptive but normative, discipline to distinguish between the true and the false. That seems to be the line of argument taken by those who hold this view. They often give further support to their view by reference to the unconcern of natural science i for truth, beauty, good, or weal. Two stars disrupt each other — it is a case of impact or tidal motion. The beauty of a rose is a problem in the minute chemistry of coloured compounds. The Avoe of mortal disease may be the struggle of two forms of life-force equally valid as biological energies. That is all quite true, of course. But, though the sciences of medicine study health and disease impartially — if not indeed disease rather than health— and make generalizations valid for both, do they not also strive to win a special body of generalizations valid for health alone? Similarly, though the psychology of cognition will speak of the forms common to both truth and error, will they not also separate the variations peculiar to truth from those peculiar to error? If there is none such, how then does the other discipline froceed to distinguish between truth and error? f a general, reflective method, not regulated by the general methods of scientific jirocedure, can gain knowledge of the ways of truth, will not a special, introspective, experimental method that looks microscopically through the experience of single thinkers, fulfil the re![uired task better in the end ? If a man by introspection cannot discern the forms of truth, how will they ever be discerned ? And, if the method is introspective, will it not be improved as much by the exact methods of psychology as other special problems of psychology have been? The discipline that distinguishes between the true and the false does not make or create the truth any more than it makes the falsehood or than a chemist makes or creates new organic compounds. And yet this, of course, does no prejudice to the possibility that there may be many aspects of knowledge that are much broader in their scope and relations than are the minute aspects of knowledge, such as come within the range of a few seconds' duration. These broad aspects may be studied by special broad methods, just aa certain broad aspects of health are studied by certain broad (statistical) methods which ignore the single individual. But the broad aspects rest in the end scientifically upon the narrow ones in all regions. Psychology, therefore, has full right to all that it can accomplish regarding the relation of experience to the world, and no discipline that concerns itself with that relation can aflord to ignore the relevant work of psychology. {b) Psychology and physiology. — In so far as psychology is concerned with the proximate relation of experience to the world — the relation to the body and specially to the nervous system of the individual — its science merges into that of psychophysics. The science which liolds the other end of the relation is physiology. Much obscurity prevails regarding the relation of physiology and psychology, so that it is necessary to review it here in spite of its essential simplicity. Psychology is the scientific study of experience, physiology that of the functions or activities of the body. Whatever asserts the existence, the time, the manner, the properties, or anything whatever, directly about an experience is an item of psychological science. Whatever asserts anything about the body or a part of it other than its topography and morphology is an item of physiological science. Consequently, the work of psychology consists in the increase of psychological science, in the increase of statements about experiences. An assertion regarding a touch-organ, an eye, an ear, or a nerve is an item of physiology, no matter how it was gathered, whether by the microscopical examination of the organ, or by inference from the observation of sensations of vision or of sound, or of loss of memory, or what not. This obvious distinction is not in itself important in an exposition of psychology. Most people would agree to it at once. But they generally omit to draw the equally obvious deductions from it, and so to dispel their favourite prejudices. It is, e.g., a common prejudice of scientists especially interested in physiology that psychology claims to be able to do what they already know they cannot yet do. It tries to show how consciousness arises, how the brain senses, feels, thinks, and acts ; but with flimsy, superficial methods, such as the asking of questions, the recording of reaction times ; ignoring all the while, e.g., such a flagrant fact as that the occurrence of intelligence is dependent upon the proper functioning of the thyroid gland, and so on. It is in face of such a mistake that it is so necessary to point out that the fact regarding the thyroid gland belongs to psycho-physics, and that it does not add anything to our knowledge of experience as such. Many physiologists have definitely excluded any consideration of experiences from the scope of reference of their science. That is all the more reason why they should admit the scientific study of the field of experience as the task of others. Another application : experimental psychologists are rightly highly impressed by the importance of physiology. The first foundations of the physiology of the senses are easier of access than are the foundations of a psychology of the senses. This difierence of bulk and systematic coherence in the two spheres of knowledge relating to sensory life creates a prejudice in their minds, so that, when they proceed to study sensory experiences, they apply their own psychological methods to the

  
    PSYCHOLOGY 4S6 gathering of facts of obseivatiuii, but, when they come to the problem of exphanatiou, they are often completely diverted to the terms of pliysiological explanation, ignoring, it may be, altogether their dutj' of giving a psychological systematization of the facts gathered — in other words, a psychological explanation. This prejudice commonly governs professed psychologists even in dealing with questions relating to higher experiences, such as memory, feeling, emotion, etc. In the field of sensory experience it is almost universal. The physiologist is correct ini holding that, if he, specially active in the direct study of the functions of the body, and not ignorant of the indirect sources of physiological knowledge, cannot advance a true theory of neural action in some special department, such a theory will hardly be deduced solely or chiefly from indirect sources. On the other hand, the psychologist, who is specially active in the direct study of experiences, is more likely to be able to systematize these completely in his special department, and so to explain them psj-chologically, than he is to be able to deduce from them, in their unsystematized and therefore unregulated and perhaps incomplete form, a scheme for the completion of the knowledge and for the systematization of a neural field that has not been specially the object of his direct study. All this is, of course, without prejudice to the fact that one man may be equally fitted for, and may do equally complete, work in some held of both psychology and physiology. If so, he is merely formally two scientists in one, and must in both capacities work as perfectly, without prejudice, in the interests of each science as he would if he were a specialist in one only. Psychology, then, is primarily a pure psychologj', the scientitic study of experiences in terms of experiences, involving their complete description, analysis, classification, and systematization. In the connecting science of p.sycho- physics it has equal rights with physiology. In the connecting science of epistemology it has equal rights with any philosophical discipline which may concern itself with that science — and so on for all other sciences through which psychology may be related to other sciences. 3. Experience in relation to the self. — Having dealt thus with experience in itself and in relation to the world, we have now only to deal with experience in relation to the self. But there is this difference between the world and the self, that, whereas there are highly developed sciences other than psychology that deal with the world, there is no other distinct science than psychology tliat deals with the self. In fact, psychology is by name the science of the soul, or self, that which is of the nature of experience perhaps, but certainly transcends the single, momentary, fleeting experience. We might, then, expect psychology to include a special held devoted to the study of the self. A survey of psychological literature, however, will hardly reveal this held. In fact, there are many who flatly deny that there is any such thing strictly as a self, distinguishable from the sum total, or field, or stream, of experiences. And, where there is no dispute as to the existence, there is frequent difference of view as to the nature, of the self. About the popular view there is no doubt. The self is something more than the experience of any moment. Though in sleep its activity is temporarily suspended, yet it persists in consciousness of itself through years, and it is the leader of all the mind's activity. It thinks, observes, feels, and senses. And yet common sense in this region often gets into difficulties ; it has to distinguish between the true and false, better and worse, selves. Its doubts about the independent nature of the self reveal themselves in frequent scepticism as to the survival of the self beyond the life of the organism. The popular self, then, is quite problematical. After Hume's leading it is commonly agreed tiiat no unitary self is distinguishable among the objects of introspection. What we mean by the self may therefore be the unity of experience in detail, or the continuous unity of it throughout life, or a certain logical or real implication of experience. (a) Self as the fount of unity. — It is a common argument against the view that the self is to be identilied either with the sum total of experience or with the stream of experience that by no conceivable means could a mere series of experiences turn into a consciousness of that series as a unity. Hence the sum total of experience simply coulci not exist as a sum total, unless we suppose that some miracle of unification is perpetually happening. The stream of experiences can be unified only in so far as it is a stream-for-a-self. It is only through the presentation to one self, through the common relation to one self, that the mass becomes individual. It is true that we cannot rationalize the process of unification or synthesis that we find broadcast throughout our experience ; nor can we rationalize the synthesis of atoms to a molecule, of molecules to a cell, or of cells to an organism. But, admitting that, we have the strength to perceive that a reference to one subject is impotent and irrelevant. It is irrelevant because it blandly begs the question. How do experiences ever arrive before one subject's gaze? And what is this gaze? It is impotent, because no amount of reference to one subject will explain the great variety of forms in which experiences integrate to unities, or the laws of their integration. If it is difficult to conceive of an experience by itself having an object, it is just as difficult to conceive the rationality of a subject thinking objects through experiences. In short, the hypothesis of the self as a unifying form, though it undoubtedly gives a sense of great comfort and satisfaction to many minds, is nevertheless useless. It is of no service whatever in a scientiflc sense, and that must be the final test in a science of psychology. Its acceptance cannot be advocated on this ground. The doctrine is really an inheritance from Kant. The leading idea of his philosophic reconstruction of experience was the postulation, not of one singleall-important synthesis (Hume), but of a whole hierarchy of them, forming an easily exhaustible system. But Kant failed to draw the proper inferences from this idea and from what success he achieved in applying it in detail. He failed especially to see that the data of experience and the forms that emerge from them must synthesize themselves /roTTi below upwards according to common laws. In the search for a source of synthesis he then looked upwards in experience instead of downwards, and found the synthetic unity of apperception, the consciousness of 'I think.' The efficacy of that notion, however, is nothing but the notion of sjTithesis itself ; and so nothing was gained by his whole procedure. At the same time, almost everything was lost. For the confusion into which Kant worked himself in his various deductions left the almost indelible impression that all such deductions are hopeless undertakings. So the very valuable idea with which Kant started was emasculated beyond further usefulness. In his successors, and especially in Hegel, it was degraded to a scheme of purely fanciful and imaginary forms, whose only claim to actuality was the vague atmosphere of logical connexion that pervaded them. At the same time, the universal function ascribed by Kant to the synthetic unity of apperception was exaggerated until the real world seemed to fade utterly away and only

  
    426 PSYCHOLOGY the self remained in its universe of experience. Had Kant succeeded in solving the problem of the scheme of synthesis in experience from below upwards, there is no doubt that he would never have developed his phenomenalism, nor would the idealistic extravaganzas of his successors ever have been propounded. (b) The metaphysical Ego. — So much, then, for the self as the fount of unity in experience in its details. There is, of course, just as little reason for assuming the existence of a self in order to give unity to the data of experience of a lifetime. If experience cannot raise its own unity upon its own foundations and upon the hierarchy of sjiecial integrations just discussed, no notion of self will ever inspire the data of experience, which are as the sands of the sea for number, into one coherent whole. All this mysticism of the self is nothing but a failure to grasp the problem of the system of experience positivistically and scientihcally. As it stands, and is expounded still, it is a distinct barrier to proper progress in psychology. For it cannot yield any fruit of detail problems, and so it clogs the minds of those who hold it. As to the implications of experience, they are rather the result of psychological study than a part of its subject-matter. If the psychologist is concerned to draw all legitimate inferences from his data, implications regarding the self, whether they be logical or real, will follow of themselves. There is no fear of anything being ignored here. The intensity of the individual's struggle for existence and his desire to survive indefinitely will coerce him into probing for all possible reasons for believing in the perpetuation of his self. Every possible reason, however improbable, will be hopefully contemplated and appraised. It is, finally, sometimes said that psychology does not fulfil its duty, which is to study the self and its states, not to study the objective contents of experience, such as colours, sounds, concepts, thoughts, and memories. Quite possible ; but the other things are more clearly there, and call for study. Tliey are what most psychologists now study chiefly. If any one can develop a method of demonstrating the existence of the self, in some sense clearly distinguishable from experience and its syntheses, of studying its states, and of making our knowledge of it progressively larger, his success Avill surely be highly acclaimed. Thus far, however, in the opinion of the writer, no one has done so. The field of psychology, therefore, is properly described exclusively as a study of experiences in the systems in which we find them and of the relations of these experiences and their systems to the fields which in the universe surround experience or rest in part upon it. These are, apart from the biological (process) sciences already referred to, the (product) sciences of history, linguistics, sesthetics, and the like, and the social sciences of political pliilosophy, and economy, social economics, etc. (cf. art. Consciousness for fuller discussion from opposed point of view). II. TUE SENSORY - COGNITIVE SYSTEM. — I. Theories as to the constituents of experience. — The task of psychology, as Ward has said,^ is to ascertain the ultimate constituents of all experiences and to determine the laws of their interaction. The matter is still under dispute, but it is possible to maintain with perhaps increasing show of probability that the ultimate constituents of all experiences are sensations. Where this theory goes upon the assumption that all experiences that do not directly reveal themselves as sensations are in some subtle way aggregates of more or less obscure and attenuated sensations, we have the ancient doctrine of sensationalism. That 1 jBBrii, S.J). 'Psycholo^,' xxii. bi%\ doctrine is now commonly held either to be insufficient to account for the facts or to involve too great assumptions regarding the variability of appearance of sensations in aggregations. Obviously, too, the proof of the presence in all experiences of a complement of sensations, approximately co-extensive with the experiences discerned in aggregate — which is the chief line of proof followed by sensationalists — does not exclude the alternative theory that all experiences are either single or multiple sensations, or special integrative complexes of sensations. Here the only interest in the sensation is that it is the lowest rung on an indefinite ladder of integrative processes, one that cannot be further resolved by us. Another line of theorists hold that there are other ultimate, irreducible constituents of experience than sensations — feelings, thoughts, etc. But this type of theory need not be taken to have proved anything more than that feelings, thoughts, and the rest are special points, units, or parts of a certain range of experience, just as cells are special and, in many senses, unique parts of the body, and are held by many to be irreducible wholly to the next lower units of matter — molecules and their laws. The burden of proof lies heavy on any school that draws such limits. For it has for its task a negative proof. The best policy for united work is obviously the plea that, while feelings and thoughts may be reducible to lower grade units, this reduction has not yet been satisfactorily accomplished. Thus all theorists may work forward together, each supplementing the other's outlook, observation, and interpretation. Whatever the outcome may be, the theoretical work of psychology may well be set up as if it would ultimately converge on the sensationalistic ideal, when that is re-animated by the substitution of integration for aggregation. Certain other theories refuse to consider any such analytic, dissecting, and devitalizing outlook as these. They stand fast by the indivisibility and qualitative unity of experience, its ever changing and developing wholeness and completeness, which are only brought to the inert forms of the above theories by the destructive work of the abstracting intellect. In its older form this group of theories made great use of the earlier notions of the biologists. The organic unity of experience was constantly emphasized. Exi>erience is an organism in which every part detectable by abstraction stands in living, moving interaction Avith every other, and is inseparable from it without the destruction of the (spirit of the) whole. Doubtless ; but modern biologists are not deterred by this thought from a progressive analysis and synthetic reconstruction of the wonderful life of the organism. They do not allow themselves to be held up in their progress by the contemplative admiration of completeness and unity. A recent form of this type of theory clothes itself anew in biological terminology, taking as its prototj'pe of action the mystic unity and the insight-withoutintellect of the instinct — a very fine doctrine for those who love to linger on the hill-tops of philosophy, chanting the wonders of the stars, the clouds, the trees, and the clover, and yearning to embrace the universe in a great wave of life, and very refreshing to the tired mind, but hardly the way of progress. The world, no doubt, is full of wondrous forces ; but we happen to be soldiers of the intellect and must do what we best can. A third group of theories, which also lie somewhat aside from the main drift of psychological work, looks upon experience as not ours, not subjective or mental, coming between our self and a real world ; but as really of the world, objective, pliysical, the same in stuff as the things that we

  
    PSYCHOLOGY 427 call material. In a certain sense tlie dillerence is only a matter of words, and, provided such a theory has the interest to study experiences or objects in detail, the same results will emerge as are found by the more ' orthodox ' psychologist, so to speak. But in its older form of objective idealism this line of doctrine acted almost as an excuse for not investigating the minute, systematic build of objects (experiences). If the alleged experiences were really objects, the study of them might well be left to the scientists. And, if there were a science that might be called experimental psychology, then tliat title was in a sense a misnomer ; the science was really a branch of physiology, obviously not part of the work of a philosopher. In a recent form the theory shows a special interest in the minute build of objects or of the first physical data. For knowledge is required to show how these data are so directly related to, or continuous with, the material things of science as they seem to our common sense to be. This group of theorists is ol)viously forced into the attempt to make a special plea for, and a special study of, the self. For one can hardly solemnly go the length of asserting that there is nothing in the world but the objective, the piiysical, and its complexities — no self and no personal activity. These views evidently carry us back to the problem of the self already discussed. They do not yet affect the detail work of psychology (or of this new physics that the physicists do not promote). If the field of work and the drift of fact and theory are clear, psychology may leave the classificatory names to the wider comprehension of philosophy. When we have all the knowledge of fact required for exhaustive systematization and understanding, we shall hardly object seriously to any useful drawing of boundaries and naming of provinces. 2. Sensations and their attributes. — The ultimate constituents of all experiences, then, are probably sensations. Sensations are indicated in the universe of things as being the simplest experiences that are directly dependent upon the stimulation of a sense-organ or of a sensory nerve. They are familiar in the five senses of man ; but the work of later years has increased that number considerably. The senses may be divided into three groups. (a) Simplest senses of the skin. — The first contains the simplest and perhaps more primitive senses of the skin and, in an irregular way, of the viscera. They are four : pain, touch, cold, and warmth. Itch and tickling are related to pain and touch respectively. The problem of the psj'chological description of the simplest experiences of these senses is a useful preliminary and guide to the psychological definition of sensation in general. It is the important problem of the attributes of sensation. There are at least six attributes, (1) Quality is the name for the radical difference between the sensations of different senses — e.g., colour, sound, touch. And touch, pain, warmth, and cold are all qualitatively different. (2) The variant known as intensity is too familiar to require any indication. These two atti"ibutes have been universally admitted and are readily acceptable by all as direct properties of, or variants in, tiiese simplest experiences. The next most frequently admitted attribute is (3) extcnsity. A colour mass is extensive ; so is the warmth felt in a bath or the pain of colic, as compared with the coldness of a drop of rain or the pain of a pin-prick. Some folk feel a repugnance of a kind to the assertion that our experiences are extended or spread out. But that is merely traditional prejudice. Thought may not be extensive, but sensations certainly are ; only it is not the spatial kind of extensity that is meant. but another ' kind' or sub-class of extensity. The attribute of extensity has not always been admitted. Some have tried to derive it from groups of qualitative and intensive differences ; but the attempt was never convincing ; hence the gradual recognition of the primacy of extensity. Now, those who thus admitted extensity usually proceeded to attempt to develop a further attribute of localization out of those three. The cover for the act of conversion involved in this attempt has been since Lotze's time the term 'local sign,' the idea being that the skin is of such different texture, etc., at different parts that a touch at one part would be distinguishable from another at another part of the total extent by its qualitative and intensive differences. But the same futility attaches to this attempt at derivation as to the previous one. The intellect can by no device convert into local signs what are after all only groups of items devoid of any sort of arrangement. These must remain what they are, unless tlie intellect can correlate them with a si)atial order otherwise provided. And then the spatial order so obtained would not become inherent in the sensory complex, as would be required. No, mere extensity is insufficient. For it implies no definite construction, form, sliaije, or extent, but only extensity as a variable magnitude. If this magnitude is at the same time to have form or shape, it must be supposed to include orders implicitly or explicitly. And the magnitude cannot be definite without the help of explicit orders. This is, then, the fourth attribute — (4) order. It is not to be confounded with spatial order, as which it appears most definitely before our cognition in the sensory experience of the skin. It is the basis of the spatial construction. Space, as we shall see, is a form or complication of sensory order. Two other parallel attributes are the basis of our temporal differentiation of sensory experience, namely (5) duration and (6) temporal order. The former order may be distinguished from (6) as systemic order, because it is the kind of order that depends psycho-physically upon a system of elementary sense-organs (receptors). Another attribute has been proposed by Titchener — clearness. But there are great difficulties in the way of its acceptance. A sensationalistic system, of course, as already indicated, requires some primary variant to account for the apparently great difference between the higher psychical complexes and any obvious aggregates of sensations. But an integrative system, full of variously directed streams of action and of different levels, the one more remote from tiie other tiian a third, can probably account for all the facts without such a dithcult attribute. This first easy group of sensations has an appendage in the sense or senses of taste. No new primary fact is met in it. (b) Articular, muscular, and organic senses. — The second group of senses differs from the first in offering in each case some feature of obscurity or difficulty. The senses here are the articular, tlie muscular, and the organic (a medley of hunger, thirst, Inst, nausea, etc.). The difficulty consists in properly classifying the attributes of each and the obscurity in detecting their presence. Thus the quality of articular sensations has been generally held to be their indication of position. And a class of positional qualities has even been distinguished from a quality of movement. But the 'positional' variation must be classed as the ordinal attribute, while the difference of movement does not constitute a separate sense at all, as we shall see later. The obscurity attaching to articular sensations, on the other hand, concerns their intensity. But we can with care produce

  
    428 PSYCHOLOGY intensive diii'eiences in this sensation, and we then recognize that the obscurity is not in Titchener's sense attributive, but is only apparent. Failing to recognize the fact that the physiological basis of intensive differences in this sense is almost lacking — from the nature of the case — and expecting intensive variations that we do not find, we call these variations obscure, just as visual presentations are when we try to read in the gloaming. We feel that -we cannot detect fully all that is there. But when we cease to expect more than there is, we also drop the term ' obscure.' (c) Senses of sound, sight, and smell. — The third group of senses presents very complex and very difficult cases that can be made to conform completely to the formula of attributes only after elaborate study. The senses here are sound, sight, and smell. The present writer has given ' a re-interpretation of the sense of sound on the basis of the formula of the six attributes which completely alters our view of this sense and brings it into perfect conformity with the psychology (and, by inference, with the physiology) of the other senses. It may be dogmatically indicated here. There is one quality in sound, that which distinguishes sight from sound. Intensity is familiar. The difference generally classed as quality — pitch — is really the attribute of order, while the extensity of sounds is apparent in their volumes, which run parallel to the pitch series, low tones being large and bulky, high tones thin and small. These volumes, however, are really extents or masses of sensation, so that tones are not the primary particles of this sense, but are well-rounded, balanced, symmetrical masses of sound, in which one (hypothetical) particle (or a few) is prominent in a central position, and is known as the pitch of the tone. Thus all audible tones may be reduced to a single series of jjarticles of sound sensation, the lowest tone involving the whole series, and the higher ones progressively less and less of the series, the end particle on one side being common to all tones. This is only another way of expressing the fact that, as we rise in the tonal scale, the pitch series moves progressively to one side. There is no need to attempt to reduce noises to tones. For noises are themselves masses of sound particles. They differ from tones only in their irregularity and want of balance and in their lack of a prominent ordinal centre, i.e. pitch. All degrees of variation, however, from tone to noise are obviously possible. In the sense of vision the systemic attribiites of extensity and order offer no difficulty. That attaches only to the attributes of intensity and quality. We have interesting and highly developed physiological theories of vision, of which the most familiar are those of H. L. F. von Helmlioltz and of E. Hering. But we have still to get a satisfactory psychological account of the elements of this sense. The sense of smell is specially peculiar because of the fact that we seem unable as yet to give a complete survey of its qualities. We are unable to tell whether the enumeration that we already have is complete. This merely means that we have not yet got the key to the psychological analysis of this sense. In spite of these outstanding difficulties, we may look forward to bringing the attributes and varieties of aggregation of the elements of all the senses some day finally into full agreement with one another. This solution may be expected to conform at least closely to the formula of six attributes indicated above. 3. Modes and laws of integration. — The other 1 The Psychology of Sound. task of pure science in psychology is to ascertain the laws of the interaction of these probable ultimate constituents of experience ; or, better, to determine their modes and laws of integration. The problem of these modes has been before the minds of psychologists for some time in the form of the figure-qualities described by C. von Ehrenfels. A melody, e.g., must be something more than the sum or sequence of the tones that form it. For it remains the same melody even when it is raised or lowered in pitch so far that none of the tones of the first version occurs in the second. And a square is a square, whether it be given in blue colour or red, or even in tactual sensation. Similar distinctions and arguments are found in older philosojjhical literature. Kant's forms of sense and of understanding are essentially the same idea. They are something more than any data that they may include or synthesize ; they are the mind's own work or contribution to the build of knowledge ; they cannot come from without ; they are, as we may say, purely integrative ' processes ' of experience. Following Kant's suggestions farther, we may think of these integrations as a hierarchy coextensive with experience — a scheme that, as being in experience, is directly before our observation and may well be completely described by our science before very long. Moreover, it is one that should bring with its gradual discovery a sense of its own completeness and ' necessity.' Unlike Kant, however, we cannot hope to succeed unless we can put our scheme of integrative processes into relation to the properties or attributes of the elementary data of experience — the sensations. This connexion is expressed in the following two laws. (1) The integrative product must bear a close resemblance to the lower-level product or to the attribute upon wliose integration it rests. We cannot, e.g., expect localizations to rest upon differences of intensity or of quality or of both, but only upon differences of order. In such a connexion there would be no inner coherence, insight, ' necessity ' (Kant), or whatever it might be called, that makes our experience coherent in all its parts instead of a mere mechanical conglomeration. (2) Wherever similar attributes (or integrative products) integrate (anew), there we must expect to find products both introspectively and functionally similar to one another. Thus, if the integration of visual orders gives systemic intervals and motions, then, if pitch is really properly classified as ordinal, we must expect to find differences of pitch integrating to similar products. And these are to be found, namely, (tonal) interval and (a certain aspect of) melody. (3) A third law states a fact that has already been referred to and is of the greatest importance, namely that the integrative product is an addition to the mass of integrating experiences, whose existence and continuance within the integrative process it in no way impairs. It is this fact that makes such a profound difference between the scheme of sensationalism and that now expounded. At the same time, this addition to experience gives a place Avithin experience to all that has been claimed and taught regarding the creative synthesis or evolution of experience. But this interpretation or description of experience may claim to be more scientific than others, in so far as it is more positivistic. It does not gather all the creative talents of experience in a greedy hand and bestow them upon a single agent — the brain, or the soul, or apperception, or what not. It leaves them all in tlieir places. It lets psychical creation come forth in its order, just as the natural and biological sciences set forth the order of natural creation. 4. Scheme of integration forms. — No proper

  
    PSYCHOLOGY 429 exposition of the lUfleient forms of sensoiy and of co^'nitive integration can be given in this short article. But a scheme of those forms may help to bring some comprehensive arrangement into the mass of data that the reader will hnd in tlie chapters of textbooks of psychology dealing with sen.sory and cognitive experience. Of the six attributes the chief integrating one is order. DilVcicnces in systemic order alone give systemic distance, differences in temporal order temporal distance or time interval. The unity of simultaneous and progressive differences in these two ordinal attributes is motion. These three integrates all vary in magnitude — size or speed. Distances are found in all the senses that show distinct variations in the attribute of order— touch and the other skin sensations, articular sense, sound, and sight. All senses give differences of temporal order, but some give them much better than others. So we have specially temporal, or rhythmic, senses. Obviously motion will be limited to the senses that give distance well. No other attribute than order integrates well, or even at all perhaps. An exception seems to occur in vision, where lustre is found to involve differences of brightness and seems to be a new character supervening upon these differences. It also obeys a further law of integration in that it supervenes both upon simultaneously (binocularly) and upon successively (uniocularly) presented _ differences. This law appears to be oDserved in all integrations that do not involve differences in temporal order, which, as we know them, are always successive. But the problem of lustre is not quite clear ; lustre may, in fact, belong to the next level of integration, which is called bisystemic, because it involves two systems of elementary sense-organs, or two ordinal systems, of the same kind — e.g., two eyes, two ears. This bisystemic level gives, in vision, a new third dimension to the forms that are found in the plane field of vision of one eye. With two eyes simultaneously, or with one eye successively, we see solidity, i.e. stereoscopically. Binaural hearing is similar, but simpler. It gives a new (transverse) line of orders. The pitch series of each ear is a single (longitudinal) dimension. The combined use of these tAvo (not mathematical, but merely narrow) lines allows of (transverse) oscillation of emphasis from one side (or ear) to the other, and so provides a basis, though a very imperfect one, for our correspondingly weak power of localizing sounds round the head. The next level of integration is intersystemic ; it holds between systems of different kinds of senses. This kind of integration is still more difficult for the individual to acquire than the preceding. "We may express the problem materially by asking how the impressions of the different senses ever meet together in the vast brain, so as to form a unitary whole. Although the problem has been perpetually ignored, the same question must be asked about the (vast) mind. How do the systems of the different senses become reconciled and correlated with one another ? How do the impressions of the different senses ever meet together ' in the mind ' ? The question becomes specially acute when we turn to examine the psychological origin of the ' object.' Take the old stock example of the 'orange.' How do the different sensations given by an orange hitch on to one another in the child's mind ? Not by mere simultaneous association, for not all things that are merely together in the mind associate together. There must be a specific basis that regulates association. A minute study of visual bisystemic integration shows that this basis is the identity or similarity of the plane forms or figures that appear in the integrating systems of the two eyes. Similarly, the systems of the different senses may be supposed to unite to form our sensory space only by the integration of their systems by means of the very similar forms and motions that are impressed upon the different senses by one and the same real object. Thus too the contributions of the different senses are brought together to form units of perception — e.g., 'orange.' The interaction of the distances and forms presented within the system of a single sense offers a rich field for study. This is most apparent in the many visual illusions (q.v.) now so familiar. These figures are illusions simply because tlieir parts, when presented together, modify one another and so appear otherwise than they do when presented alone. They are chiefly illusions of distance or size, and of direction — a derivative of distance. The scheme of sensory cognitive integrations may be summed up schematicallj' as on next page. 5. The higher cognitive powers. — (a) The psycho-physical problem. — The cognitive wijrk of experience thus appears as a great hierarchy, developing upwards by its own initiative from the data given by the senses — we say ' by its own initiative,' because in such a scheme we do not need to postulate any sort of developing agent to work or even to guide development. We can study the whole process positivistically, just as the physical, chemical, and biological sciences study the course of development within their spheres. We may speak of ' development ' because the ' higher ' unities are more comprehensive and also (we may confidently assert) later than the unities of the lower levels. Thus, e.g., we need make no speculative references to the brain for a basis of integration. Whether there is in the brain a parallel or preceding, real, unifying process or not is a question for the physiologist to settle. An answer to it, whether positive or negative, can in no way afl'ect the work of psychology in the study of the integrative process as it is in experience. Whether parallelism or interaction be the tnie answer to the psycho-physical problem is not very important for the jiresent, for the simple reason that it will be very long before proper material for an answer is to hand. On the other hand, a p^chical agent, such as the soul, is quite useless. Even the spyglass role of thought may be dispensed with, tn that theory thought is held to be an indispensable accompaniment or attribute of sensation. It comes with it in some germ-like form, and over and through sensation, as it were, it spies out the object or cause of sensation. How could an experience have or know an object, if it were not so ? How could it even if it were so ? we may ask in reply. The scheme propounded, on the other hand, oflers a direct basis for constructive work on the 'references' of thought. An integrated state is always attached to, and so refers to, the basis upon Avhich it is integrated. A melody is not a unity that is just present along with tones, as the title-name of the melody more or less is. It is intimately blended into the being of the tones, as it were. It is this intimacy of connexion that makes a psychologist like Titchener altogether overlook the presence of sometliing new in the melody-total (or in a square) beyond the ultimate data of sense. In the same way in a perception each sensation which enters into the unity is equally ' it.' The colour of the orange is ' it,' and so are the taste, the smell, and the feel (of 'it'). And, on the other hand, the ' it ' of the perception refers to each of these.

  
    430 PSYCHOLOGY SCHEMB OF THE INTKORATIONS OF COGNITIVE EXPERIENCE. Attributes: (variable) Inteff rations : 1st level {intrasystemic, single sense) : Complications : Interaction of units of flrst level : 2nd level (biayatemic, two systems of same sense) : 3rd level (intersystemic, between different senses) : Uh level (objective) : 5th level (conceptual) : Quality \y in snie and vision ( only in smell Lustre Systemic Temporal Intensity in all senses (vision ?) Extensity not at all Distance Variant : Size I Forms, figures, areas, masses, volumes in one or two dimensions I Illusions— f..'?., visual, of size and direction Stereoscopy (tri-dimensional vision from binocular, simultaneous, distances and forms, or from uniocular, successive, forms) (articular tridimensional forms?) Sensory space Perception, ordinal 'it-centres' of sensory complexes I Conception, ordinal ' a-centres ' of percepts in all senses (smell?) Duration not at all Motion Speed Motions in figures of time and form— e.jr., melody (Illusions?) (?) (?) Order always Interval Size Times and rhythms Illusions of size (No further development. There is only one temporal system [or receptor !] of linear capacity — up to c. 2-6 seconds) The stage of perception {q.v.) at which the cause of a percept comes into view is certainly not the earliest form of perception, where the integrate is nothing but an it-centre of sensory experience, but a ratlier advanced stage in which tnere is some conceptual concentration of individual perceptions and some of the ' knowledge about ' that then supervenes. This ' knowledge about ' is not the result of an excursion or observation beyond the confines of experience, as the cause-idea might suggest, but merely the attachment to one another of experiences above the first perceptual stages by the same or similar mechanism as produced these first stages, whereby the higher integration is attained that we know as abstract knowledge or conception (q.v.). All these abstract units must not, however, be supposed to have to hang in the air above the sensory levels of integrations, as if they were the gases of corruption mounting upwards from them. They are attached or refer downwards to their basis through a continuous line of integration, just as the other integrative products do. And it is just this attachment which puts substance, cause, and interaction, particles or parts of various levels — atoms, molecules, and the rest — into the objects of perception. (6) Development in man and animals. — The study of development {q.v.) is readily accessible in this way. If a certain level of integration can by indirect evidence — of conduct, learning-by-experiment, and so on — be proved to exist in any animal, we know what earlier levels of experience are implied in it. Research thus far seems to have shown conclusively that no animal other than man shows any evidence of commanding the conceptual level of integration. But recognition and, still more, perception are by no means excluded among the higher animals. The task of deciding in each particular case is very difficult, involving a great deal of very elaborate and precautious experimentation. To the further important question why every animal that is well endowed with efficient senseorgans does not develop to as high an integrative level of experience as man, psychology is unable as yet to give a definite answer. This appears the more strange as man seems in certain respects to be possessor of senses which compare unfavourably with those of many other mammals. This is especially so in the case of smell and of hearing. In vision we are relatively efficient. But in one important respect we have a great advantage ; we are possessors of mobile hands and fingers. The significance of this is that it endows us with a second highly elaborate and clear field of tridimensional forms, namely the tactual-articular. The otjier mammals, with the exception of our nearest relatives, use their articular sense almost only for the general purpose of postures and bodily movement, while their touch is imprisoned behind their masses of fur. There can be no doubt that the possession of a plurality of tri-dimensional senses is highly important for development. For hearing is only weakly dimensional, and smell in ourselves (and possibly in the other mammals as well) is not so at all. All our other senses, apart from the visual and articular, are only vaguely dimensional, inactive, and of poor discriminatory power. But, as we have seen, the correlation and integration of active and complex dimensional senses are required for the proper development of sensory space, and that in its turn is the gateway to the higher cognitive powers. So we may maintain as probable the view that the height of development ofthe ' mind ' depends largely upon the extent of variation given in the elementary data of the senses. And we sliould, therefore, expect to find that the size of the brain depends not so much upon the room required for tiie cerebral mechanisms of conception as upon the size of the parts required for the biand tri-dimensional senses of fine discrimination. Of course neural centres may also be required for all integrative levels. But these are problems which we must leave to the physiologist. 6. Memory and imagery. — With memory {q.v.)

  
    PSYCHOLOGY 431 anotlier aspect of expeiieuce conies into view that is of the greatest importance. It seems clear that there can be no memory work except upon the basis of the spontaneous integrations of experience. Memory is not meclianical association of contiguous parts of an aggregate, as sensationalism is compelled to suppose. Much, if not all, has yet to be done before the springs of memory are clearly exposed. But there is a growing tendency of evidence and conviction to show that memory presupposes some form of integrative activity which makes the old form of contiguous association untenable except as a formula that presupposes but ignores tliis integrative activity. But, if this is granted, there seems no doubt that association gives experiences a new grip of one another, so that, even when an inte'grative unity is dissolved by lapsing as an actuality, it can be reinstated from a part of its original foundations by the extra bond established before the integration lapsed. And, as we know, repetitive contemplation of the integrative complex helps to make associations more powerful and enduring. The experimental study of memory in recent years has greatly extended our knowledge of the conditions atiecting strength of association. By association, too, we can extend the scope of integrations, so as to make them include a wider scope of experiences than they otherwise would spontaneously at any one moment. If integration gives height of growth to experience, as we might say, then memory gives it breadth. And the growth that can be attained in breadth by effort is enormous. At the same time this redintegrative action of memory makes it possible for an integrative product to be revived from the side, as it were, instead of by its full conditions from below. And the revival of these loM'er springs does not seem to be necessary in memory work. A concept, e.g., can never be got originally except from below. And yet in the fluent operations of thought, which depend so much upon the work of memory, that concept may be revived, and used as an essential link in the process of thought, without the revival of any of its sources of integration, even in the form of imagery. And from tliis issue we may pass directly to the question of the value of imagery. An older evaluation of imagery considered it as a mere trace or record of previous direct impressions of sensesensations now called up accidentally owing to the associative linking that supervened to bind it and the present reviving sensation together when both were previously present as sensations. But that vieAv is almost certainly wrong. Imagery is revived more often because of the integrative complexes into which it was as sensation wrought up, and because it is now wanted for the redintegrative and new integrative processes of thought. Thus, when one is asked, ' Does the water-line of a ship rise or fall as it passes from fresh water to salt ? ', the reason Avhy an image-scene of a ship passing from a river-mouth to the sea appears in some form or other in almost every one's mind is that such a scene presents all the material of the question in a natural and familiar scheme, each concept attached to its own peg. The memory has then to work upon the instructions given in the question and to revive what material is readily available in it, so that some of that material may perhaps cohere well with the points of the question and thus yield the answer. And, according to the drift of this work of memory and coherence (thought), so a person will even see the ship rising or falling in his mind's eye. Compare with that easy question such a one as this : ' John is twice as old as Mary was when he was as old as Mary is. If John is 21, how old is Mary?' Conceptually the two questions are probably equally easy ; but no image is readily forthcoming in the second to hold ail the concepts and their relations together in the mind and make action between them easy. When that action is easy, the answer to the question is its outcome, or rather is the verbal exjiression of its outcome. The thought involved in answering the question is partly the memory work, partly the trying of the concepts and the memory additions together to see if they will not give the dehnite complex implied by the question. Now, one is tempted to elaborate the point and to show the question groping for its answer, like the tentacles of an octopus searching in some dark cave for what is movable and appetizing. And the reader may feel impatient at the futility of trying to make the mind work like a m.acliine. It is the self that thinks and searches, is it not? The self is the groper that searches and sees fitness and judges? It is the self that attends, at least, for sure? It is difficult to see how one self could do so many different tilings. We ought at least to have the case for the self put more convincingly before us than hitherto. This will doubtless be done, if it can be done. But this much may be said, that recent psychologists in general do not seem to find that line of construction the most hopeful at the present time. Of course, very much further study by experimental and systematic methods is required if the complex field of cognitive activities is to be fully understood. III. Emotive aspects. — Thus far we have dealt with the sensory-cognitive range of experience. We have now to consider the emotive aspects of it. I. Integrative theory of feeling. — One of the most familiar views of feeling is incorporated in the three-aspects theory, according to which every experience has three aspects — cognitive, emotive, conative ; knowing, feeling, and will. Or these three are merely one and the same experience from different points of view. Now there can be no hesitation about rejecting this theory so far as concerns feeling. Feeling is not an aspect of eveiy experience ; it is an experience definitely distinguishable from every other. Nor does it even accompany every other kind of experience regularly. Any one familiar with the experimental practice of introspection knows that he is not constantly feeling pleasure or displeasure. In fact, he will have found that he is in a state of feeling rather seldom than otherwise. Whole complexes and trains of experience pass by Avithout any feeling of pleasantness or of unpleasantness appearing. It is for this reason that the theory of feeling as an attribute of sensation has also been rejected. The difficulty has been at all times to know where to place feeling. Tlie attributive theory is the only attempt that has been made to give it a definite place in the sensory cognitive range. The older sensationalists tried to work it into their field as a definite sensation or by the device known as mental chemistry. In this a group of sensations was held to turn by combination into an experience that did not at all resemble sensation, just as the gases hydrogen and oxygen combine to form the very different liquid water. So feelings might really be groups of tactual or organic sensations and yet not appear as such. That theory has been rightly rejected by everybody and has wrongly created a prejudice against every inclination to gather ideas towards the elucidation of experience from such a science as chemistry. But even in recent times an attempt has been made to show that feeling is psychologically a sensation. It has quality— pleasantness and un �

  
    432 PSYCHOLOGY pleasantness — and intensity ; and the two problematical attributes of ex tensity and 'localization' (supposed in this theory to be an attribute) can be made plaui^ible with an eflort ; feeling is not located at the beautiful picture and in the beautiful sound, but it seems to be spread out in the head more or less indehnitely. If no sense-organ of feeling is known, at least we may suppose that one does exist. Only it would not appear on the periphery, but would probably be concealed within the peripheral sense-organs or within the central nervous system, revealing to us how these organs are being affected, whether as usual (pleasantly) or far aAvay from the range of their normal functions (unpleasantly). This theory of feeling-sensations has not found many supporters — not that it has been definitely proved to be wrong ; but it is too supposititious and speculative. Something as plausible and more in accord with the psychical facts is imaginable. We need not discuss the theory that looks upon feeling as an irreducible element of experience. This view is the natural outcome of many fruitless attempts to resolve feeling into sensations or the like. But it does not preclude renewed attempts at reduction in general, and in particular an integrative theory of feeling is still a possibility. Titchener has attempted to carry this theory of feeling as an element to its logical conclusion — a psychological definition of feeling as characterized by a different set of attributes from that peculiar to sensation. His important point is that feeling lacks the attribute of clearness possessed by sensation. We shall not renew the discussion of clearness. What we may notice now specially is the subtle difficulty of positing elements of experience of which one possesses attributes that another lacks. Besides, in this talk of the non-clearness or uncleamess of feeling and of the difficulty of observing feeling are we not looking for a mare's nest, as it were? Suppose motion were regarded as a specific experience by such a theorist as Titchener. W'hat would he say about its quality and intensity? Would they be non-existent or non-clear? And would motion, then, have only two attributes of extensity and localization ? Or would it also be said to lack clearness ? Probably no one is ever in doubt as to whether he is pleased or not. Where, then, is the non-clearness? Nor is he in doubt about how pleased he is. Then, if all that and nothing else is clear, probably there is nothing else in feeling to be clear about. Feeling would then be very like motion, as it appears within an integrative theory. It is just motion (its quality, if you like), and it has magnitude — speed. So feeling has quality and magnitude — intensity. The work of an integrative theory of feeling really begins when the double basis of feeling has to be shown up, and also the difference in the parts of that basis that integrates to form feeling. There are many lines of evidence that converge to support this theory and to make it at least probable as an advance beyond the more conservative theory of feeling as an irreducible element of experience. But their exposition is too long to be given here. 2, Problem of the emotions. — We may consider briefly the other great division of the emotive life — the emotions proper. The feelings are only slight movements of the soul, as it were ; emotions are rolling waves and storms whose troubles reach far do^^•n into the deep waters. And the scientific problems of emotion are equally deep and agitated. Even the enumeration of the emotions is by no means settled. Of course about the great emotions — fear, anger, and love — there is hardly a ^ubt. Questions are sometimes raised about the primacy of love — the attempt may be made to attach it so closely to the sexual instinct as to endanger ite dignity as an emotion — whereas there is no such introductory function of bodily origin for the emotions of fear and anger ; they come upon us like the thunder-storms of summer. This absence of a bodily preparation serves to distinguish the emotions from the instincts, which are concerned with the great functions of reproduction, nourishment, self-protection, and the like. But there are those who tack on special ' instincts ' to the emotions in order to explain the typical and neurally inherited expressions of the emotions — e.g., fear and the instincts of flight and concealment, anger and the instinct of pugnacity. Other disputed emotions are sorrow, pride, humility, parental emotion, disgust, curiosity, loneliness, etc. No one would dispute the presence of an emotive state in these aflections. The question rather is : Are they primarj' emotions or are they variant forms of a few generic emotions that differ only in the objects to which they refer ? This object of emotions offers as many hard problems as does the object of cognition. Not only is it hard to see how emotion comes to be directed upon an object at all — on that rock the James -Lange theory of the emotions, e.g., foundered — but the peculiar individuality of the object is puzzling. Of the object of cognition we know at least that it only gradually emerges into clear view, and we can form plausible theories of the gradual emergence of a definite objective relation. But in emotion the object may appear suddenly upon the mental horizon without any sort of previous preparation, and lo ! the emotion is directed upon it at once in full force. This peculiarity is found also among the instincts. Many insects seem to be born with a nervous system prepared specifically for attention to special objects. The physiological difficulty lies in the complicated process that seems required to account for the 'perception' of those special objects. Animals may ' recognize ' their other sex by simple smell-impressions. But how should a wasp recognize a certain kind or size of caterpillar in that way ? Hence even the possibility of innate ideas has been seriously considered to be re-admissible. But that way out of the difficulty seems to the writer intolerable in science. Then, again, the emotions renew the psychophysical difficulty. They are held to be strange phases of the spirit, as strange and unaccountable as the sensations of red and yellow in their dependence on etheric wave-lengths. The feeling of fear is said to be an experience for which we cannot account by relating it to other experiences ; it is a gift from the brain ; something happens in some remote corner of that vast mechanism, some subtle neural congestion, and the colour of our mood is determined by it in accordance with unknown psycho- physical laws. This doctrine may be illustrated by an example from another region : we draw the hand away from heat because of the pain, so we think ; that is an illusion ; the real reason for drawing the hand away is neural mechanism ; we should draw the hand away in just the same way if even pleasure were substituted for pain ; and we should then think, as now, that we drew it away because of the pleasure of it. The writer is firmly convinced that this is a doctrine disastrous to any form of psychological science and a| mockery to the sense and coherence of the whole of experience. For, if it is a doctrine applicable anywhere — e.g., in the emotions — it is applicable every^vhere. And then, as has been so often deduced, Shakespeare's work is the accidental product of a swarm of chance variations.

  
    PSYCHO-THERAPEUTICS 433 As well might one truly think tliat, if a fount of type •were cast into the air often enough, it would come down one day as King Lear. Tliese reminiscences of scientific speculation carry us back to a line of thought that is far from rare, although it was probably much more universal among biologists a decade or two ago than it is now. But, as far as the outlook upon pure psychology is concerned, it has changed very little. It means, after all, only that a coherent sphere of law has not yet been recognized in experience, and that the recognition of it as such has been made very much less likely by the success of the tlieory of chance variations in the neighbouring sphere of biology. It is pleasant to think that such an absurd doctrine has so often been rejected by the professed philosophers of the mind. But we must not be content with vague 'spiritual' terms and generally ' ideal ' expressions. We must carry over the methods and spirit of the natural sciences into the systematic, constructive work of psychology and show how purely psychical laws will yield us a satisfactory understanding of the world"^ of spirit, just as purely material laws give us a satisfactory knowledge of the world of matter. The evolutions and actions of the material world can be worked by no agents or guides, so far as science is concerned at least. Of course, science is only the systematic mirroring of realities in cognition. Being other than what it pictures, it can hardly repeat the inner spontaneity and being that are the essence, as against the form, of its objects. Nor can psychical evolutions and actions be worked by spiritual agents or guides, so far as the science of mind is concerned. We can only hope to find general laws of mind or of psychical stuti" and to explain particular psychical phenomena properly according to them, as the ways of science demand. Then we may let matter and mind come into cognitional harmony with one another, as they undoubtedly can and will, in due course. And a psychology on these lines of construction is in no sense a descent to a lower level, an abandonment of higher ideals. It is rather a confidence and claim in the equal primacy of the sphere of experience as a basis for the derivation of laws alongside any other part of the scientific universe. We have every right to expect that the world of experience will be as amenable to the strict ways of science as the world of matter upon which it is, as we know it, dependent. IV. Conation. — The only other sphere of experience to be mentioned is conation. In so far as that is conation within experience, as in attending, remembering, thinking, and the like, the study of it is continuous with that sketched in the preceding pages. In so far as conation involves muscular movement, we enter upon a new region of special difficulty. Here psychology is still struggling mth the barest facts and first principles, as the dearth of information on the topic in any of the textlx)oks indicates. The reader must simply be referred to special treatises on the subject. The primary question is an introspective one : What precisely lies before the mind's observation in the case of voluntary movement ? And how can we make a coherent, systematic whole of all the facts gathered by the experimental pursuit of this problem ? One of the common earlier answers to the question has been disproved. We do not necessarily anticipate our voluntary movement in a mental image of it and will movement from that basis. But the true psychological formula of voluntary movement has still to be determined. The way to knowledge is probably blocked in this, as in other regions of experience, by the confused notions left from the wrecks of previous theories. VOL. X. — 28 We may expect the right key to unlock the door quite easily. Tiie problem of conation makes po.ssible a reference to the line of thought that distinguishes the content, or objective side, of an experience from its subjective side or the act of it. Those two sides can be distinguished in all experiences. 80 we have for the series of sensum, percept, concept a corresponding series of acts — sensation, perception, conception. Thisdistinction carries us l)ack again to tlie distinction of the ol)jective aspect of experience from the self which acts experience or does it. It is in fact only a variant upon this theoiy. Ingenious attempts have been made to build up a science of these acts — sensing, perceiving, remembering, imagining, etc. — wliich deserve serious consideration. But the writer, at least, is not convinced of the validity of the results claimed or of the merits and necessity attributed to this line of construction. At the same time, he is aware that a psychology ' without a soul,' and still more without sucjj a series of acts, may seem to many to be a wooden afl'air. It seems to him that the dispute is not one which as yet makes great ditlerence to the detail work of psycholog}', and he inclines to think that the difficulty discussed is the appearance in psychology of the difficulty of substance and action, matter and energy, that runs throughout all the sciences of the real. Content and act are, then, rather inseparable aspects of one reality — the reality described statically by the titles of its distinguishable unities and dynamically b}^ the titles of the chief interactions of its parts — rather than the waters of matter and the spirit that hovers over them to divide them hither and thither. LiTERATURK. — The following works will introduce the reader in detail to the methods, facts, and theories upon which this article is based : C. S. Myers, A Text-book of Experimental Psycholoqy ; with Laboratory Exercises-, Cambridge, 1911 ; E. B. Titchener, A Manual of Laboratory Practice, 4 vols., London, lfX)l-06 ; G. M. Whipple, Manual of Mental and Physical Tests, Baltimore, 1910 ; F. Aveling, On the Coiisciousness of the Uninersal and the Individual, London, 1912 ; W. McDougrall, An Introd. to Social Psychology, do. 190S ; A. F. Shand, The Fouiulalions of Character, do. 1914 ; Titchener, Lectures on the Elementary Psychology of Feeling a nd A ttfiition. New York, 1908, Lectures on the hxperiinental Psychology of the Thought-Processes, do. 1909 ; H. J. Watt, The Psychology of Sound, Cambridge, 1917; W. James, The Principles of Psychology, 2 vols., London, 1891; W. B. Pillsbury, The Fundamentals of Psycholony, do. 1916 ; G. F. Stout, A Manual of Psychology'-^ do. 1913; Titchener,^ Text-hook of Psychology, New York, 19U9-10 ; J. Ward, art. ' Psycholo)j:y,' in EDAi\ J. B. Watson, /jV/irt«ior; an Introd. to Comparatire Psychology, New York, 1914 ; S. Alexander, ' Foundations and Sketch-plan of a Conational Psychology,' Britif.h Journal of Psychology, iv. [1911] 239-267; McDougall, Body and Mind, London, 1911; B. Russell, Our Knoirletlge of the External World as a Field for Scientific Method in Philosophy, do. 1914 ; Stout, 'The Nature of Conation andMental Activity ,' British Journal of Psychology, ii. [1906] 1-15. Henry J. Watt, PSYCHO-THERAPEUTICS. — This is the name employed for the processes by which man attempts to influence disease by measures acting through the mind. It is a subject which brings out more prominently than any other the close relation which has existed throughout its whole history between medicine on the one hand and magic and religion on the other. The earliest modes of healing of which we know are psychotherapeutic, and, if the remedies of existing peoples of rude culture provide any indication of primitive modes of thought and action, psycho-therapeutics would seem to be the oldest branch of medicine. A distinction must be made, however, between the use of measures for the cure or amelioration of disease which act through the mind and the recognition of their psycho-therapeutic character. Though psycho-therapeutics may have been the earliest^omi of medicine, it has been the last to be brought within the scope of scientific treatment, the last to undergo that process of rational �

  
    434 PSYCHO-THERAPEUTICS ization and foundation upon scientific principles which is the essential feature distinguishing medicine from those social processes with which it lias been closely allied throughout its history. A study of the behaviour of savage man towards disease shows that it consists almost exclusively of measures which, when successful, must have acted through the mind, especially by means of faith and suggestion. A leech who treats a case of headache on the assumption that it has been caused by the magical actions of a sorcerer, and either performs counter-charms or induces the sorcerer to remove his spell, is evidently acting purely through these agencies. In other cases faith and suggestion only assist a process which acts in some other way. Thus, a leech who treats a case of constipation on the assumption that the trouble is due to the presence of a snake or octopus in the abdomen will produce a good effect by the mechanical action of manipulations designed to destroy the imaginary animal, but in such a case faith and suggestion also play a great part. In most of the cases in which leaves, bark, or roots are employed by lowly peoples to cure disease we can be confident that success is due purely to faith and suggestion. The history of pharmacology reveals a process, still far from complete, in which medicaments supposed to act upon disease have failed to justify their reputation when subjected to scientifac study and have evidently owed their reputation for medicinal virtue to faith and suggestion. While faith and suggestion are processes inextricably interwoven with the employment of therapeutic measures from the earliest stages of medicine down to the present time, these agencies have taken many other and more direct forms. The modern explanation of miraculous cures given by those who rationalize religion is that they act through faith and suggestion, and the systems of healing which are continually coming into existence in opposition to the orthodox medicine of modern civilized peoples owe their success largely, if not entirely, to the power and efficacy of these agencies. The large measure of success which these movements obtain in popular opinion is due to their exploitation, wittingly or unwittingly, of processes which orthodox medicine has failed adequately to recognize. I. Scope. — It is often supposed that psychotherapeutics, whether belonging to orthodox medicine or to some form of faith-healing, is especially applicable in cases of hysteria or similar diseases. There is, however, hardly a variety of disease for which this mode of treatment may not be useful. It is customary in medicine to distinguish between organic and functional disease, though these are, in fact, merely categories convenient for practical purposes, which pass insensibly into one another and are difficult to define. Roughly, by functional disease is meant disease for which existing knowledge does not allow us to assign any sti'uctural or chemical basis, which has been found by experience to tend towards recovery. There are other diseases, such as so-called idiopathic epilepsy, of the physical basis of which we are ignorant, which are characterized by a tendency towards permanent loss of function and death, and these diseases are not usually included in the functional category. Organic diseases, on the otlier hand, are those whose structural or chemical basis has been discovered. They again fall into two main groups : those which tend towards recovery and those which tend towards loss of function and death. In addition many mixed forms occur. Nothing is more frequent than the occurrence of functional disturbance as an accompaniment of organic disease, the real nature of which it often conceals or obscures. It is in the treatment of functional disease and of the functional accompaniments of organic disease that psycho-therapeutic measures are most obviously applicable, but the scope of their usefulness is far from being limited to these. When it is claimed that some psycho-therapeutic measure, employed by physician or priest, has cured a case of organic disease, it will often be found that all that has been done is to remove the functional disorders which so often accompany organic disease. Psychotherapeutic agencies can certainly influence organic conditions themselves, though the investigation of cases like these is attended by such difficulties that the mode of action is still surrounded by much doubt. We know that suggestion, especially in the form of hypnotism, can produce changes in organic processes and especially in the circulation. If such an organic change as a blister can be produced by suggestion, it is easy to understand how other organic changes can be ameliorated or removed by similar means. A more frequent cause of the success of psychotherapeutic measures in organic disease depends on the fact that many forms of progressive organic disease — even so grave an illness as cancer — are liable to periods of retardation or quiescence. Disease usually depends on a struggle between some noxious agent which has found its way into the body and the mechanism of the body itself. Progressive disease is that in which the external agents have the upper hand in this struggle. Any factor which raises the efficiency of the intrinsic forces, or, in other words, which reinforces the vitality of th3 patient, may diminish the ravages of the destroying agent and lead to retardation or quiescence of the disease ; or may even in some cases turn the balance in the direction of recovery. It is thus intelligible that psycho-therapeutic measures should be capable of the beneficial action upon organic disease so often imputed to them by leech or priest, quite apart from the mere removal of functional complications. The scope of psychotherapy is therefore as wide as medicine itself. It is especially applicable, however, in those states which depend on diminished efficiency of the nervous system and are classified together as neuroses. 2. Basis. — Certain principles are now widely recognized as of universal application in the domain of therapeutics, while others have been put forward to support special .systems. One widely-accejited principle is that psychical disorders and bodily disorders due to psychical conditions require psychical remedies. There are, of course, limits to the application of this principle. The influence of abnormal bodily conditions upon psychical states stands beyond all doubt. If there are morbid states of the body which are capable of being treated by physical means, it is essential that they shall be put right as a preliminary or accessary to the employment of psychical measures. In many cases, however, it is far from easy to estimate the need for the two kinds of treatment. Thus, there is no doubt that the retention in the body of waste products consequent upon constipation influences mental states, but in many cases the constipation itself is largely or altogether due to psychical conditions. As in every other branch of medicine, the essential preliminary to successful psycho-therapy is a correct diagnosis. When we have estimated correctly the relative shares taken by bodily and mental conditions in the production of an illness, there will be no difficulty in deciding how far the patient is to be treated by measures acting through the body and measures acting through the mind respectively. A second principle which is now coming to be widely accepted is that in disorders of the mind or

  
    PSYCHO-THERAPEUTICS 435 atiections of the body due to mental conditions it is necessary to discover the causes by which this morbid state has been produced. The history of medicine has been one of gradual progress from tlie treatment of symptoms to the treatment of the conditions by wiiich symptoms are produced. In this progress the treatment of disorders of the mind has lagged far beliind that of bodily disease. Tliere are many practitioners of medicine who, although fully recognizing the importance of iietiology in bodily disease, fail to recognize that it applies equally to the mind, and they continue to treat symptoms as they arise or practise a purely empirical system of therapeutics. To those who accept tlie two principles which have just been considered, every case of mental disorder or of bodily disorder consequent u])on mental conditions is the outcome of the mental life-history of the patient, and the conditions to which it is due can be discovered only by the investigation of that history. A third principle, now widely accepted by workers who otherwise diil'er greatly from one another, is that mental disease is predominantly due to disturbance of the emotional and instinctive aspects of the mind. It is believed that in the search for the conditions which have proiluced an abnormal mental state it is necessary to get back to experience which has been associated with a strong emotional tone, and it need hardly be said that either tiiis emotional tone must have been of an unpleasant kind in itself or the unpleasantness must have arisen out of consequences which the experience has brought in its train. Closely associated with this view is that according to which the intellectual disturbance in a case of mental disease depends on a process of rationalization through which the patient endeavours to account to himself for liis morbid emotional condition. The direction taken by this process of rationalization is often such as leads to the formation of those beliefs at variance with reality which we call delusions. A principle which actuates more than one system of psycho-therapeutics, but is still far from meeting with general acceptance, is that mental disorder is predominantly due to experience which has passed out of manifest consciousness. It is customary to speak of the body of experience which does not enter into manifest consciousness as the unconscious mind which shades off into manifest consciousness through an intermediate region of subconsciousness. Putting aside the largely verbal question whether this body of apparently forgotten experience is or is not to be regarded as forming part of the mind,^ we are met with the far more vital problem concerned with the distinction between experience which is merely lying dormant, ready to appear in manifest consciousness whenever the suitable stimulus arises, and experience which has come to stand in that relation to manifest consciousness which is known as dissociation. A dissociated body of experience is one which has been separated from the body of experience making up manifest consciousness through some kind of active process — a process resembling in many respects that known as inhibition in neurology. Such dissociated experience is not recalled even by otherwise suitable stimuli in normal mental conditions, but requires abnormal or at least unusual conditions to bring it to the surface. A good example of such a dissociated mental state is that which occurs in the deeper stages of hypnotism. One of the most vexed problems of psycho-therapeutics turns on the question how far such dissociated bodies of experience, when accompanied 1 Cf. Lancet, 16th June 1917. by an unpleasant tone of feeling, act as the basis of bodily and mental disorder. One theory of the r6le taken by such unconscious experience in the production of mental disorder which is now especially prominent is that of Freud. Freud's theory of the nnconsciovs. — From the point of view which concerns psycho-therapeutics, the most important part of Freud's system is his theory of forgetting. According to Freud, forgetting is not a passive process, but one wliich, at any rate in so far as unpleasant experience is concerned, depends on an active process of repression. It is held that unpleasant experience which has passed out of memory to such an extent that it does not enter into the manifest consciousness of everyday life has not ceased to exist, but continues to exert an intluence upon the mind. It may express itself more or less continuously in the form of a phobia, a tic, stammering, dreams, etc., or, after a long period of quiescence, it may show itself under the influence of some shock or strain as a paralysis, contracture, afl'ection of sensibilit}', or some form of mental disturbance. The disturbance, whatever may be its nature, is held to be the result of a conflict between a suppressed body of experience, now generally known as a ' complex,'and the general personality of the patient. Fre.ud has not been content merely to ascribe abnormal bodily and mental conditions to such conflict, but has put forward an elaborate theory of the mechanism by which the suppressed experience or complex produces its ett'ects. He supposes that its modes of expression are governed by a mechanism of control which, using a metaphorical .simile, he terms the 'censor.' This censorship allows the suppressed body of experience to find its way to manifest consciousness only in some indirect and often symbolic manner. Two special features of the psychology upon which the Freudian system of therapeutics is based may be considered here : (a) the importance of the experience of childhood and {b) the role of sexuality in the production of morbid mental states. (a) According to the earlier views of Freud, the suppressed experience of childhood forms the chief factor underlying morbid mental states, whether these express themselves explicitly in the form of mental symptoms or as paralyses, contractures, or other bodily ail'ections. These states, he argues, depend on complexes dating back to earlychildhood, or even, in the more grotesque forms of the theory, to parturition or ante-natal experience. Freud has himself acknowledged the unsatisfactory character of much of the evidence upon which he originally based his belief in the importance of the experience of early childhood. The trend of modern work has been to accentuate the importance of recent traumata in the production of morbid mental states and to make of less account the experience of early life. This movement should not be allowed, however, to go too far and obscure the great extent to which early experience is responsible for the phobias, tics, and tendencies to morbid modes of thought, and still more of feeling, which form so fertile a soil for the growth of morbid mental states in later life. (6) Another principle of the Freudian psychology which has led to much controversy, and has through the exaggeration of its importance gone far to wreck the immediate success of the whole construction, is concerned with the role of tlie sexual in the production of morbid mental states. Freud has come to the conclusion that the bodies of suppressed experience which he believes to underlie mental disorder invariably centre in incidents of the sexual life. So far as he himself is concerned, the form thus taken by his psychology of the morbid rests largely on an extension of the

  
    436 PSYCHO-THERAPEUTICS connotation of the term ' sexual ' far beyond tlie customary, but, in the hands of his disciples and to a large extent in his own, the theory has come to deal almost exclusively with crude sexual experience, morbid mental states being ascribed to the working of repressed sexual trends and especially of perverse tendencies. There is no question that disorder of the sexual life, especially when its nature leads to repression, takes a vast part in the causation of mental disorder and of functional affections of the nervous system. It can also be jnanted that Freud and his followers have made definite advances in our knowledge of the sexual life, but, following the ordinary lines of scientific progress, the importance of the sexual has been so exaggerated by its advocates that it has produced a wide-spread failure to recognize the undoubted merits of the Freudian psychology and of the system of psycho-therapeutics founded upon it. When regarded dispassionately, Freud's theory is only an extension and systematization of a principle, now widely accepted, that mental disorder, in the broadest sense, is not merely the result of the shock or strain which seems to be its immediate cause, but is the outcome of life-long processes by which the mental life has failed to adapt itself to its social environment. Every case of mental disorder is the product of two factors — a shock or strain, on the one hand, and the body of experience making up the mental constitution of the patient, on the other hand. The main principle upon which any system of psj^cho-therapeutics must be based is that this mental constitution must be studied and analyzed so as to discover the elements of weakness which have allowed the shock or strain to produce a morbid effect. The great merit of Freud's theory is that it provides a scheme of mental structure which, though it will doubtless have to be greatly modified, yet furnishes a most useful hypothesis from which to start in the study of mental disorder and of the measures by which its effects may be combated. 3. Psycho-therapeutic agencies. — The measures employed by those who practise psycho-therapeutics, Avhether they be leeches, sorcerers, or priests, depend on belief in certain agencies, though, as a matter of fact, the vast majority of practitioners employ their remedies without definitely formulating to themselves, or even without being at all aware of, the nature of these agencies ; or, if the practitioner has definite notions concerning the mode of action of his measures, the agencies upon which his success really depends are often different from those in which he places his trust. The chief agencies upon which psycho-therapeutic measures are based are supernatural agency, direct human agency, faith and suggestion, and three agencies of especial importance which may be called catharsis, autognosis, and sublimation, while more subsidiary r61es fall to reasoning, sympathy, and occupation. (a) Supernatural agency. — The belief that supernatural beings are able to act upon disease is common to nearly all, if not all, the religions of the Avorld. Everywhere man believes, or has believed, that beings with powers superior to his own can be induced to influence the course of disease if they are approached by suitable rites. This belief applies not only to beings who can be regarded as gods, but also to the spirits or ghosts of the dead, and especially of dead ancestors, the cult of which forms the essential element in the religious systems of most of the peoples of the earth. In the ruder forms of religion the efficacy of the rites which make up the cults of the gods, the ancestral ghosts, or other spiritual agents is universally ascribed to the direct action of these beings upon disease, but in the more developed forms of religion it is recognized more or less explicitly that the supernatural being works through some natural agency, such as faith. The modern belief that supernatural agents do not directly influence the course of disease depends on the wider belief in the universality of natural causation which is the foundation of science. This belief is supported by the experience that the more closely we examine cases in which the cure of disease is ascribed to supernatural intervention, the smaller becomes the residue which cannot be ascribed to some category of natural causation. The more highly developed the religion, the more do its leaders themselves adopt the theory of natural causation and ascribe successful results of their rites to the working of faith and suggestion. (6) Human agency.- — Thei'e is a wide-spread belief among the peoples of the earth that human beings are able to cure disease by their own powers. This is usually associated with the belief in the production of disease by magical rites, manual and verbal. In such cases the cure is ett'ected either by inducing the sorcerer to remove his spell or by employing some other human agent, believed to be more powerful than the sorcerer, to counteract the spell or avert its consequences. In many of these cases the belief attaches in large measure to the objects or words which are used in the curative rites, and it is probable that the powers ascribed to these objects and words can often be traced back to a belief in divine or ghostly agency. It is certain, however, that efficacy is largely ascribed to the personality of the sorcerer. Some degree of confusion between personality and measures runs through the whole history of medicine. Even at the present time, and in the most civilized communities, the efficacy of therapeutic measures and of religious rites in connexion with disease is largely ascribed by the less educated members of the community to the personality of the physician or priest. Here, even more clearly than in the case of supernatural agency, the trend of modern opinion is to ascribe the efficacy of personality to the action of faith and suggestion. (c) Faith and suggestion. — In modern writings on therapeutics and allied subjects it is not customary to distinguish between faith and suggestion, or, if they are distinguished, faith is regarded as a form of suggestion or is held to act through suggestion. This attitude is the result of a tendency to make the scope of suggestion so wide as to include nearly every process by which one mind is acted upon by another mind, by an object of the environment, or even by itself (auto-suggestion). When it is said that faith acts through suggestion, it is meant that through the process of belief, which is the main element in faith, a deity, person, or object jiroduces a certain ettect upon the mind which is classified with other effects ascribed to suggestion. Belief is an active and conative process, dift'ering fundamentally from the condition of passive receptiveness which is the essential feature of the cases for which the concept of suggestion was originally framed. Though the two processes are poles apart psychologically, they are often combined. Suggestion often produces its effects through faith, but this is very ditt'erent from explaining faith by suggestion. We could just as well, or perhaps with more justice, say that suggestion is explained by faith. The fact is that they are two distinct processes, dift'ering essentially from one another in psychological character and producing their ett'ects in very difl'erent ways. Both faith and suggestion are of the greatest importance in psycho - therapeutics. It is undoubtedly to them that the remedies employed by savage and barbarous peoples owe their efficacy.

  
    PSYCHO-THERAPEUTICS 437 and they continue to be operative in the most modern forms of medicine where the confulence of the patient in his physician is generally acknowledged to be the lirst and most important step towards therapeutic success. Throughout the whole history of medicine from the stage of its close association with magic or religion to its full emergence as an independent social institution, the personality of the healer has been of predominant importance. It is through faith in this personality and its influence in directing the process of suggestion tliat therapeutical measures attain a large proportion of their success. The influence of faith and suggestion pervades the whole system of treatment of the sick. Not a dose of medicine, not even a measure of diagnosis, can be used without bringing them into action. Their elVect often begins even before the ph5'sician has seen his patient, and usually they are the more efficacious the more unwittingly they are employed. There are many practitioners of medicine, among both savage and civilized peoples, whose measures would lose most of their efficacy if they realized the true mode of action of the remeilies in which they have so profound a faith. Here, as in so many branches of social life, it is half-measures that are especially likely to fail. A physician who understancls the real nature of psycho-therapeutic activity and one who is wholly ignorant in this respect will succeed. The unsuccessful practitioner will be one who knows enough to destroy his faith in his medicaments and diatetic remedies withoirt having acquired a sound knowledge of the processes upon which the success of these remedies so largely depends. (d) Catharsis. — The two factors, faith and suggestion, run as manifold threads throughout the whole texture of psycho-therapeutics. They are of special importance where the mind is intact or where, more correctly, the mental disorder shows itself by some physical manifestation rather tiian in some overt disorder of the mind itself. The agency now to be considered is of especial importance where disorder of the mind is due to some mental injury which produces a condition of anxiety. Catharsis is the most important psychotherapeutic agent in the process of confession, whether this form part of a religious rite or of a manifestly medical procedure. The process relieves a condition of mental tension produced by some trouble which gives cause for anxiety, grief, or other emotional state associated with an unpleasant feeling-tone. In cases wliere a jierson has nothing with which to reproach himself the relief produced by communication with others is well recognized. Where the grief due to pent-up trouble is combined with shame the relief is even gi'eater, though the obstacles to the employment of this means of relief are greater. The term ' catharsis ' should properly be limited to the agency by which a pent-up grief, anxiety, or shame is relieved by the process of confession and that in which a mental conflict is resolved by measures which bring to manifest consciousness some element of suppressed experience. (e) Aiitognosis. — Another most important element, both in confession and in the revival of forgotten experience, is that the subject learns the better to know himself. An important factor in the production of mental disorder, still more important in keeping it in being when it has already been produced, is that the patient fails to understand his condition. His whole disorder is enveloped by a sense of mysterj- which greatly accentuates the emotional state upon which his troubles primarily depend. The process by which the patient learns to understand the real state of his mind and the conditions by which this state has been produced forms a very important therapeutic agency which may be called ' autognosis.' ^ Autognosis as a therapeutic agency includes a large number of processes. Owing to the ignorance of the elements of physiology and psychology which is general even in the most highly civilized communities, persons suffering from mental and functional nervous symptoms often wholly misunderstand, or vastly misrate the importance of, any unusual mental or bodily experience. Thus, the more or less normal hallucinations of the state between sleeping and waking (hypnogogic hallucinations) may give rise to apprehensions of approaching insanity, or normal physiological occurrences may be regarded as symptoms of serious disease — a misconception often greatly assisted by the teaching of quacks or ill-educated medical practitioners. In such cases the process of autognosis consists in imparting elementary knowledge for which the patient should not have waited until he has become the subject of some mental stress. Another value of autognosis depends on the wholly mistaken estimate of the gravity of offences against morality which frequently accompany states of mental disorder. It is noteworthy that those who sufler in this way are not habitual offenders, who seem to pass as a rule through periods of mental stress without suH'ering. The persons whose neurasthenic or melancholic state centres in some old moral delinquency are usually persons of undue sensitiveness who may perhaps have only once lapsed from virtue, or may have been !only innocent partners in, or even mere spectators of, some immoral act ; sometimes they have offended only in thought and not in deed. It is in such cases that the process of autogTiosis is especially valuable, though to have a fair chance of success it should be employed in the early stages of the malady before the condition of anxiety has become habitual and some unnatural explanation has been systematized to form a delusion. Old injuries of this kind u.sually produce their eflect after some strain and stress which lower vitality and produce disorder of various bodily processes. The awakening of the old mental injury only serves to aggravate and perpetuate this state, thus producing a vicious circle in which the trauma brought to the surface by a pathological condition accentuates the condition by which it has been produced. By the process of autognosis this vicious circle may be broken or weakened and an opportunity given for a movement towards recovery. Of greater interest and of more importance is the process by which the patient is led to understand how his disorder has developed. Many mental disorders are only exaggerations of tendencies towards modes of feeling, thought, and action which go far back into the life- history of the sufferer. If he can be led to see where he has strayed from normal paths and can learn to know the factors to which this straying has been due, a long step will have been taken towards recovery. If the patient learns that his disease is only the expression of an exaggeration of a Avide-spread trend of feeling, thought, or action, his condition will no longer appear mysterious, terrifying, or horrible, but will assume proportions which can be faced rationally and dispassionately. The instances of autognosis just considered are examples in which mental conditions underlying pathological states are present in a manifest form. One of the leading problems of p.sj'cho- therapeutics at the present time is to discover how far the process of autognosis can be extended to include past experience which has wholly disappeared from the conscious mental life. It stands beyond 1 The present writer owes this term to Dr. William Brown.

  
    438 PSYCHO-THERAPEUTICS all doubt that past experience which has taken so little part in the conscious mental life of a person that it seems to be wholly forgotten may reappear in consciousness during the state of anxiety following some period of pliysical and mental strain. Moreover, this experience, supposed to have been forgotten, may come to dominate consciousness so as to dwarf all other mental content. All gradations occur between cases in which the memory of an unpleasant experience has never long been out of consciousness and experience which has been so nearly forgotten that the patient may not remember its coming to consciousness, perhaps for years before the period of stress which again brings it to the surface. The doubtful point is whether this series can be extended to include past experience which has so wholly passed from consciousness that it can be brought to the surface only by special means, such as hypnotism, or by the process called psycho-analysis. (/) Sublimation. — Of the agencies common to the work of physician, priest, and teacher none is more important than that to which the name 'sublimation' has been given. The process of autognosis often shows the presence of some faulty trend of thought and action which is capable of being turned into a more healthy channel. Many nervous and mental disorders depend, at any rate in part, on tendencies which are altogether antisocial, or, while suitable to one kind of civilization, are out of place in the society into which the sufferer has been born. In' such a case sublimation furnishes an alternative to satisfaction or repression. One of the chief directions which may be taken by the process of sublimation is towards religion. The specific group of sentiments and emotions which make up the psychological basis of religion can often be substituted for those associated with the anti-social trend. Less frequently, the sentiments and emotions associated with art can be utilized, or the morbid energy may be directed into some other channel of activity. The great imjjortance of religion in the process of sublimation, and in the whole field of psycho-therapeutics, is that it is able to satisfy both emotional and practical needs, its specific emotions satisfying one kind of need while its many practical activities satisfy others. An additional value which attaches to religion as a means of sublimating morbid energies is due to the fact that in their historical development modern religious systems have brought religion and moral teaching into close relation with one another, so that a definite system of beliefs opposed to various anti-social trends serves to rationalize and fortify the process of sublimation. The relative failure of art, as compared with religion, in the process of sublimation is largely due to the absence of any such association between its specific emotion and moral teaching, most followers of art explicitly denying the connexion with morality which forms so definite a part of modern systems of religion. (g) Reason.— OnQ of the most difficult problems of psycho-therapeutics is to assign its proper place to reason as a therapeutic agency. It is a universal experience of those who have to deal with the insane that it is useless to attempt to reason a patient out of his delusions, and this holds good also to a large extent of the obsessions and hypochondriac fancies which are so frequent a feature of the bi'oad borderland between sanity and insanity. By such reasoning the sufferer is of uen driven to adopt the r61e of an advocate, so that the only result maj' be the strengthening of his delusion or fancy. Where reasoning does good, it is often only through the influence of faith and suggestion, in Avhich case the reasons given by the physician or priest only reinforce processes of other kinds which act through emotional or instinctive channels. While reason is thus of little direct use, and may even be harmful, it forms a most important element in other psycho-therapeutic agencies, and especially in autognosis. Once the true emotional cause of a morbid state has been discovered and explained to the patient, the exercise of his own reason comes to form an essential element in his amendment or recovery. There is all the difference in the world between the use of reason by one who does not understand the real underlying conditions of the malady and reason exerted when these conditions have been discovered and are themselves the material from which the reasoning starts and upon which it acts. As with other therapeutic agencies reason is useless or harmful only Avhen it is employed in ignorance of the real nature of the morbid state upon which the physician or priest is acting. Here, as in other branches of medicine, the proper use of the remedy depends on the exactness of the diagnosis. (A) Sympathy. — The nature of the action of sympathy in psycho-therapeutics raises a problem of considerable difficulty. The sympathy of the physician is essential in gaining the confidence of his patient and is thus an important element in psycho-therapentics, but, unless very judiciously expressed, sympathy will have a bad effect. It has long been recognized that removal from his or her ordinary surroundings is in most cases essential if a neurasthenic or hysterical patient is to have the best chance of recovery. One very important reason for this is the necessity of removal from the almost invariably injudicious sympathy of relatives and friends by which the attention of the patient towards his symptoms is accentuated. The physician himself should always be on his guard lest an excess of sympathy should increase the attitude of self-regard which is one of the main characteristics of many forms of neurosis. Cases are frequent in which at one stage or another it may be useful to act towards a patient in an apparently unsympathetic manner. In so far as sympathy can be regarded as a direct therapeutic agent, it is as capable of harm as of good. It is in paving the way towards the employment of other agencies that its importance in psycho-therapeutics is most definitely shown. (i) Occupation. — In some systems of psychotherapeutics work has been put in a foremost place. It has been held that the chief need in cases of neurosis is that the mind should be occupied in Mork of a kind which will direct the attention of the patient away from the morbid activities of his mind and body. Since a prominent feature of many cases is abnormal preoccupation in some unhealthy trend of thought and feeling, such a course would seem at first sight to be sound, if not obvious. In practice, however, the will to work is present perhaps in excess among persons suffering from neurasthenia or other states which call for psychical treatment, while in a still larger number there is such a lack of interest or such bodily or mental weakness as to make the effort to work even harmful. In such cases it is necessary to restrain rather than encourage activity. In most cases, however, there conies a stage at which the patient is in danger of acquiring a habit of inactivity, and^* occupation then becomes a most important therapeutic agent. In other cases in which the process of autognosis shows the presence of sloth or misdirected energy the regulation of occupation becomes of the utmost importance in psychotherapeutics. 4. Psycho-therapeutic measures. — The lines of treatment adopted by one who practises psycho �

  
    PSYCHO-THERAPEUTICS 439 therapeutics will depend on las beliefs concerning the nature of the agencies by which disease is produced and cured. If he believes in the etticiency of superhuman agency, his treatment will consist of religious rites of prayer, sacrifice, and propitiation, together in many cases with other rites, such as those of purilication, confession, penance, and atonement, designed to put both patient and t>riest in a proper relation towards the superhuman being whose help is bein^ sought. By some Churches these various rites nave been combined so as to form organized systems in which large numbers of the sick undertake pilgrimages to places believed to have miraculous efficacy in the cure of disease. Similarly, if one believes in human agency as the cause of disease and the means for its removal, either he will adopt measures designed to propitiate the person by whom the disease is believed to have been produced or he will employ, or induce others to employ, measures designed to neutralize those of the sorcerer to whose actions the disease is ascribed. If the physician believes in suggestion, he will employ this agency wittingly in one of its many forms. If he believes in the value of autognosis, his treatment will consist chiefly in measures designed to bring the patient to a sound knowledge of him.self and of the conditions by which his disease has been produced and can be remedied. If he believes in occupation, he will set the patient to tasks designed to turn the morbidly directed energy into this channel. The discussion of psycho-therapeutic agencies in the preceding section will have pointed the Avay to other modes of treatment, but a few measures may be more fully considered. (a) Hypnotism. — It is now generally accepted that hypnotism as a therapeutic measure is only a mode of utilizing suggestion, the chief feature of the hypnotic state being a condition of heightened suggestibility. Closely allied to hypnotism is the condition, known as hypnoidal suggestion, in which a patient is placed under conditions especially designed to enhance his receptiveness for the influence of suggestion. A prominent characteristic of hypnotism is the production of a state of dissociation, so that, on coming out of the state, the patient has no conscious recollection of any suggestions which may have been made or of any other events which have occuiTcd during the hypnotic state. Nevertheless the suggestions will act in the manner intended by the hypnotizer, and other events may be recalled when the patient is again hypnotized or may revive in dreams or under other conditions. In the state of hypnoidal suggestion there may also l>e some degree of dissociation, but the patient, at any rate in its slighter degrees, is aware of the suggestions and other experience. Perhaps the most debated question of psychotherapeutics is how far it is legitimate to practise hypnotism and hypnoidal suggestion. The phj'sician who recognizes that every word that he utters may carry a suggestion will naturally utilize this agency as much as possible. The question which is disputed is how far it is legitimate to accentuate the influence of suggestion by the production of the dissociation which characterizes the hypnotic state, or to give suggestions to the patient in such a way that he is led to believe that some force with an element of mysterj' is being employed. One of the points on which the question turns is how far hypnotism produces a harmful effect. It is generally acknowledged that a person who has once been hypnotized can be more easily hypnotized a second time, not only by the original hypnotizer, but also by others if a definite countersuggestion has not been given. This definite change in the character of a person can hardly Vjc altogether for the good, to say the least. Moreover, it often happens that a definite craving to be hypnotized is set up, though it is claimed by advocates of hypnotism that this happens only when the agency is employed unskilfully. Since, however, we can be conlident that, if hypnotism became a regular part of medical practice, it would often be employed unskilfully, a vista of possibilities is opened which it is not pleasant to contemplate. These arguments are especially directed against the habitual employment of hypnotism as a remedy for minor ailments or for ailments which experience has shown to be amenable to other measures. There are certain conditions, however, long the despair of medicine, for which the success of hypnotism is undeniable. Such conditions include dipsomania, morphinomania, and other forms of drug-habit, as well as certain forms of sexual aberration. These states, being desperate, may require desperate remedies, and, when they liave failed to react to other modes of treatment, it would be difficult for the most strenuous opponent of hypnotism to deny its use. A more doubtful category is that of cases of functional disease due to shock such as have been so frequent in the great European war. There is no question that symptoms can be removed, sometimes by a single hypnotic treatment. It may be argued, on the one hand, that experience has shown that these cases tend to recover quickly by other means. On the other hand, it may be argued that the cases, having been produced by a sudden shock quite foreign to the experience of everyday life, should be treated by some equally drastic remedy. We do not know enough at present of the history ot such cases to allow any decisive answer concerning this problem. We must await the investigation of the after- history of the many cases in which hypnotism has been employed during the war. The chief objection to the employment of hypnotism is not, however, its possiole harmfulness or the dangers of unskilful application, but rests on the fact that the use of suggestion and hypnotism ignores a fundamental principle of medicine in that these agencies are directed towards the symptoms of disease and do not touch the morbid process to which the symptoms are ultimatelj' due. The action of a jihysician who hypnotizes for headache and sleeplessness is to be classed with that of the practitioner who administers aspirin or morphia for these symptoms without inquiring into the conditions by which the headaches and sleeplessness are being produced. Both actions are examples of a slipshod and short-sighted emploj-ment of therapeutic agencies. The most recent systems of psycho-therapeutics hold that in the treatment of mental disorder, as in other branches of medicine, it is our duty to discover causes and to remove or amend symptoms by discovering and attacking the deeper and less obvious states upon which the symptoms depend. Hypnotism may be used to discover causes and may thus be an instrument in autognosis, but, as more usually employed, it merely touches the surface and ignores, or may even obstruct, inquiry by which the real nature of the malady may be revealed. (b) Psycho-a7%ahjsis. — This word has been very unfortunately chosen, for every physician who endeavours to discover the conditions which have produced an abnormal mental state must of necessity carry out a process of psj-chical analysis. The term is so widely used, however, for the system initiated by P'reud that its use can hardly be avoided. By psycho-analysis is meant primarily the process by which the physician discovers the ' complex ' or body of forgotten experience which

  
    440 PUBERTY is believed to underlie abnormal mental states or abnormal bodily states ascribed to mental conditions. The word applies primarily to the method of diagnosis by which the conditions underlying a morbid mental condition are discovered. Since, according to the earlier ideas of the Freudian school, the diagnosis is itself sufficient to bring about a cure, its use included also a system of therapeutics. According to Freud, a complex cannot be discovered by the ordinary methods of introspection, but expresses itself in dreams, in such abnormalities of conduct as forgetting, slips of the tongue or pen, and apparently meaningless acts. The investigation of these processes forms one of the chief departments of psycho-analysis. In addition to these more or less indirect means of analysis, two other methods have been widely employed. In one, known as the method of free association, the patient has to express freely every thought that comes into his mind in response to an idea suggested by his symptoms. In another method, which is due especially to Jung, the patient is given a number of words in succession and is asked to express as rapidly as possible the ideas that each word calls up in his mind. It is found that there is a delay, or even total failure to respond, if the given word arouses ideas in close relation with the complex ; and, if a series of words is repeated, the responses on the second occasion will not agree with those of the first when the words have aroused the complex. In the method of free association the patient is put into as tranquil a state as possible and the experience succeeds the better the more the condition approaches a minor degree of the hypnotic state, in which thougiits aroused by immediate association are controlled as little as possible by volition. The method of closed association with reactiontime has a far narrower scope and is chiefly useful in providing clues for other lines of analysis. If employed without full knowledge of its purpose on the part of the patient, it savours too much of the methods of the detective and may do harm by interfering with the state of confidence betAveen physician and patient which is the first condition of success in psycho-therapeutics. (c) Re-education. — This term is used for the body of measures which the physician employs as the result of the processes by which he has led his patient to a knowledge of himself and of the conditions which have produced his morbid state. In rare cases a patient may be so intelligent and balanced that the mere acquirement of such knowledge may itself be sufficient to enable him to shake off his morbid symptoms and set him on the path leading to a healthy mental life. This holds good, not only when the experience which he has come to understand belongs to his fully conscious mental life, but also, and perhaps still more conspicuously, in those cases in which the process of psycho-analysis has brought to light some longforgotten experience. In most cases, however, the full therapeutic value of autognosis is brought out only througii a process of re-education in which the patient is led to understand how his newly acquired knowledge of himself can be utilized. He has to be shown how to readjust his life in the light of his new knowledge and how to turn energy, hitherto morbidly directed, into more healthy channels. The processes which have been considered in this article under the headings of autognosis and re-education are as applicable to moral defects as to those more usually held to lie within the sjihere of medicine. Recent movements in psycho-therapeutics go far to bridge the gulf between medicine and moral teaching and will help us to co-ordinate and reduce to common principles the work of the physician, the teacher, the social reformer, and the Ijriest. It is the prospect that principles of action and modes of inquiry discovered by any one of these may be helpful to the others that makes these movements so full of promise. Some of the modern measures of the physician are little more than his adoption of modes of treatment which have long been familiar, in the form of confession, to the priest. While the physician may learn much from the long accumulated exj^erience of the priest, the priest may in his turn be helped by such a study of the psychology of confession as his special knowledge and experience allow the physician to undertake. Moreover, the experience of both priest and physician may be utilized by those who have to do with mental and moral training or with the amendment of faulty moral tendencies which have led to the commission of crime. Using the term in the widest sense, psycho-therapeutics may furnish a body of organized knowledge which can be utilized by all those who are interested in the regulation and improvement of social conditions. The great interest of modern trends in psychotherapeutics is that at this late stage of social evolution they seem to be again bringing religion and medicine into that intimate relation to one another which existed in their early history. AVe have here a typical case of social evolution in which social processes once so closely combined as to be with difficulty distinguished from one another have followed widely divergent paths only to meet again as each has come to spread its branches widely over the whole field of social activity. Cf. also artt. Body and Mind, Brain and Mind, Faith-healing, Hypnotism. Literature. — P. Dubois, Les Psychonivroses et leur traitementmoral\ Paris, 1908, tr. S. E. Jelliffe and W. A. White, The Psychic Treatment of Nervous Disorders, New York and London, 1906 ; J. Dejerine and E. Gauckler, Les Manifestations fonctionnelles des psychonivroses, Paris, 19li, tr. S. E. Jelliffe, The Psychonetiroses and their Treatment of Psychotherapy, Philadelphia and London, 1913 ; S. Freud, Selected Papers 071 Hysteria and other Psychoneuroses (Nervous and Mental Disease Monograph Series, no. 4), New York, 1912 ; C. G. Jung-, Diaynostische Assoziationsstudien : Beitrdge zu experimentelle Psychotherapie, i., Leipzig, 1905(21911), ii. 1910, tr. M. D. Edcr, Studies in Word-Association, in the press, The Theory of Psychoanalysis (Nervous and Mental Disease Monograph Series, no. 19), New York, 1915 ; B. Hart, The Psychology of Insanity, Cambridge, 1912 ; G. Elliot Smith and T. H. Pear, Shell-shock aiid its Lessons, Mancliester, 1917. W. H. R. Rivers. PUBERTY.— Puberty is the period of life at which reproductive power is attained. Its commencement is marked by certain external signs, ^ and it is characterized by certain changes, structural and organic, intellectual, emotional, and moral.^ The age at which it is reached vai'ies considerably in the case of both sexes ; ^ and these variations occur not only in different races but in ditl'erent individuals of the same race.^ I. Initiation and puberty.— It is a familiar feature of uncivilized societies that those of their members Avho are of the same sex, age, or occupa1 Of these the most marked are, in females, enlargement of the breasts, the growth of hair on the pubes and armpits, and the menstrual flow ; and, in males, the l)reaking of the voice, and the growth of hair on the armpits, pubes, and face. 2 As to the changes and the disorders of mind and body to which puberty has special relation, see art. Adolescence and authorities therein cited. See also A. E. Crawley, The Mystic Hose, London, 1902, p. 198. ii A. van Gennep, Les Rites de passage, p. 95 S. These variations are due to many causes, among which may be reckoned race, climate, diet, housing, clothing, occupation, temperament, mode of life, and state of health (H. Ploss and M. Bartels, Das Weib in der Natur und VolkcrkundeAO, i. 421 ff.). 4 Thus, in Egj-pt, the average age at which menstruation begins is, according to one authority, 9-10 years, according to another 10-13 years, while, among the Somali, it is 16 years. For 584 women of Tokyo the figures were : at 11 years, 2 ; at 12 years, 2 ; at 13 years, 26 ; at 14 years, 78 ; at 15 years, 224 ; at 10 years, 228 ; at 17 years, 68 ; at 18 years, 44 ; at 19 years, 10 ; at 20 years, 2 (Ploss and Dartels, i. 432 ff. ; van Gennep, p. 95).

  
    PUBERTY 441 tion, or who have been paitieiijants in the same rite at the same time, or who are allected by interests common to all of them, tend to form themselves into subordinate social groups, membership of which confers special rights, imposes special duties, secures special privileges, and exposes to special supernatural influences. To attain egress from or entrance into such a group requires as its necessary 7>ri(^5 tiie observance of certain customs or the performance of certain rites ;^ and we lind, accordingly, that, in many instances, admission into the ranks of the mature is restricted to those who have undergone the appropriate preparation.* It is a common practice to give to the rites which mark separation from childiiood and entrance upon manhood or womanhood the name of ' rites of puberty.' And yet it is only to certain of those rites that the name can be accurately applied ; for admisj^ibility to the ranks of mature persons is, in many instances, determined not by arrival at puberty, bur by something having no necessary connexion with it, such as attainment of a certain age^ or possession of a certain capacity or quality.'* Objection upon these grounds to an indiscriminating use of the name has, we venture to think, been pushed too far by van Gennep.^ At the same time, he has done good service in insisting on the limits of its applicability ; and, accordingly, we shall confine our employment of it to those rites whose celebration is determined in point of time by reference to puberty. It is, however, to be kept in view that, in some instances, a rite which is undoubtedly a rite of puberty does not take place until full development of puberty is attained,® while, in others, it is postponed for reasons of convenience or by force of circumstances.'' In cases in which initiation is spread over a long course of years it may be that none or some only of the rites are puberty rites ; •* 1 Van Gennep, p. 35 f. ; H. Schurtz, Alterklassenuiid Mdniierbiinde, p. 52 f. ; artt. Initiatioh. " In Fiji uncircunicised youths were regarded as unclean (B. Thomson, The Fijians, London, 1908, p. 216) ; and among some of the hill tribes of Central India an uninitiated person was tabued. Thus, a child who had not undericone the rites of hair-shaving or ear-piercing was treated as bhiit, or devil, not subject to tribal restrictions as to food, etc. (VV. Crooke, 'The Hill Tribes of the Central Indian Hills,' JAI xxviii. (1S9S] 246). E. J. Eyre (Journals of Expeditions of Discovery into Central Australia, London, 1S45, ii. 201) says of a S. Australian blackfellow : ' He is a stupid idiotic sort of man so that the natives have not deemed him worthy of receiving the honours of their ceremonies, and still call him boy or youth, although he is an oldish man' (see A. \V. Howitt, The Native Tribes of S.E. Aztstralia, London, 1904, p. 530). 3 As in ancient Rome (see F. C. von Savigny, System des heutigen rUmischen Bechts, Berlin, 1840, iii. 56;" B. W. Leist, Graeco-italische Rechtsgeschichte, Jena, 1884, p. 65 ff.). ■* Such as ability to carry arms (J. Grimm, Deutsche BechtsaherthiimerS, Gottingen, isSl, p. 413) or prowess in war or forav (van Gennep, p. 125). 6 P. 93 ff . 6 See the account of the ceremony of the Yuin tribe (below,n.), and W. E. Roth, Ethnological Studies among the N.W. Central Queensland Aborigines, Brisbane and London, 1897, p. 170 ff. 7 It is postponed sometimes until a sufficient number of candidates has been collected (L. Fison and A. W. Howitt, Kamilaroi and Kumai, Melbourne, 1880, p. 192), and sometimes until sufficient food has been procured for the feast which forms part of the ceremony (.M. Krieger, Nexi-Guinea, Berlin, 1899, p. 167 : W. S. and K. Routledge, With a Prehistoric People : the Akiktiyu of British E. Africa, London, 1910, p. 151), or to pay the superintendent of the rite (B. T. Soraerville, ' Notes on some Islands of the New Hebrides,' JAI xxiii. [1893-94] 5), or until the chief's son is old enough (G. McCall Theal, Hist, of S. Africa, London. 188S-!i3, ii. 205). In some instances the ceremony takes place only every four or five years (H. A. Junod, The Life of a S. African Tribe, London, 1912, i. 74 ; W. C. Willoughby, ' Notes on the Initiation Ceremony of the Becwana,' JAI xxxix. [1909] 229), while in others it is suspended owing to the occurrence of a calamity (Theal, loc. cit.), such as war, famine, or plague (L. Fison, 'The Nanga, or Sacred Stone Enclosure, of Wainimala, Fiji,' JAI xiv. [1885] 19). 8 Spencer-Gillen-i, p. 212 f. Among the A-karaba the children of both sexes are circumcised when about five or six years old, and a second ceremony is performed at puberty (C. W. Hobley, The Ethnology of the A-Kamba and other E. African Tribes, Cambridge, 1910, p. 68). Similarly, amon:,' some of the northern and sometimes a puberty rite loses its original significance by being merged in a rite of another kind.^ II. Description of puberty rites.— \ rite of puberty is sometimes a simple rite, consisting merely of a dance,- a feast,* or a procession through the street,^ and sometimes it is a complex rite, including within it or accompanied by subordinate ceremonies. Thus the northern tribes of Central Australia celebrate two rites*— circumcision and subincision— which are obligator}- on all males, and which always take place at puberty.^ In the Urabunna tribe the novice who has undergone both operations is shown some of the sacred totemic ceremonies, and receives instructions as to his conduct. He must give a present of food to the operators ; and they, by touching his mouth with a piece of meat, release him from the ban of silence.' In one of the northern central tribes— the Larakia — the novice is subjected, not to any mutilation, but to hard usage such as kicks and blows, and to tests of strength, endurance, and courage ; 8 and finally he is shown and given a sacred bullroarer which he may not show to his younger brothers or any woman." Among the Yuin of .S.E. Australia, who practise neither circumcision nor subincision, a tooth is knocked out "^ by a medicine-man. 11 During the ceremonies the bull-roarer is frequently heard. Its sound represents the thunder, which is the voice of Daramulun.is The chief rite is followed by dances, pantomimic representations, and other solemnities, of which one of the most important is the mock burial and resurrection of a tribesman. 13 'The novices are subjected to certain food restrictions. Charcoal dust is the appropriate covering durin-g the ceremonies ; and, when they close, it is washed off as an indication that everything connected with them is done with. The youths are painted and invested with the belt of manhood, and retire into the bush, where the men who have had charge of them during the rite instruct them and give them their totem names. The novices do not take their place as men in the community until the medicine-men are satisfied of their fitness. Then they are permitted to marry.i-* Among some of the Victorian tribes the chief rite consists of a fight between the novices of two tribes which are at feud. tribes of Central Australia the throwing up ceremony precedes circumcision and subincision (see below, II.). 1 See below. III. 1 (/) note, and J. Kohler, ' Das Recht der Papuas,' ZVRW xiv. [1900] 361 (Tami Islanders). 2 See S. Passarge, Die Bttschmiinner der Kalahari, Berlin, 1907, p. 101 f. 3 E. Beardmore, ' The Natives of Mowat, Daudai, New Guinea,' JAIxix. [1890] 460; H. H. Bancroft, A'iJ, London, 1875, i. 584 (Ceris and Tepocas). In the Marshall Islands the occurrence of first menstruation is celebrated by festivities, accompanied with singing and gifts of flowers (J. Kohler, ' Das Krecht der Marschallinsulaner,' ZVRW xiv. 437). ■* B. Cruickshank, Eighteen Years on the Gold Coast of Africa, London, 1853, ii. 193 f. 5 Among some trilies these rites are preceded by a ceremony in which the novice is thrown up in the air and caught in the arms of the men (Spencer-Gilleno, p. 337 ; cf. Spencer-Gillen», pp. 214-218). 6 Spencer-Gillen'', p. 328 f. Among some of the trilies of N.W. Central Queensland (Roth, p. 170 ff.) and S.E. Australia (Howitt, p. 530, note 2) the ceremonies are performed at full development of puberty, when the moustache and beard begin to show. In the case of the Narrinyeri the principal rite of admission to the ranks of men consists in plucking out the beard and moustache (ib. p. 674). In the Yerkla-mining tribe circumcision does not take place till about the eighteenth year (ib. p. 664), while among the Dieri it is performed at the age of nine or ten years, when the novice receives a new name, and it is followed some years afterwards by subincision, in virtue of which the youth becomes a 'thorough man' (ib. p. 656 f.). In the case of the Arunta and other tribes the rite of painting the boy and throwing him up takes place when he is ten or twelve years of age. He may be circumcised at anv time after puberty (SpencerGillena, pp. 214-218). " Spencer-Gillenb, p. 334 f. 8 lb. p. 331 f. » Jb. p. 33-2. 10 Where the practice of knocking out teeth prevails among the northern central tribes, it has, at the present day at all events, nothing to do with initiation (ih. p. 329). 11 In the case of the ceremony in which Howitt took part there were three novices, of whom two were fourteen or fifteen years of age, while the third was older and had an incipient moustache (Howitt, p. 531 ; cf. p. 530, note 2). 12 Among some of the northern central tribes the women and children believe that the soiind of the bull-roarer is the voice of a spirit who devours and subsequently restores the novice (Spencer-Gillenb, pp. 366, 501 ; cf. pp. 343, 499). Beliefs fundamentally the same are found in all Australian tribes (SpencerGillena, p. 246, note 1 ; Howitt, pp. 538. 628, 631 ff. ; cf. p. 596). See also Krieicer, p. 167; J. Holmes, 'Initiation Ceremonies of the Natives of the Papuan Gulf,' JAI xxxii. [1902] 419 f. 13 ' The ceremonies are intended to impress and terrify the boy in such a manner that the lesson may be indelible, and may govern the whole of his future life. But the intention is also to amuse in the intervals of the serious rites ' (Howitt, p. 532). 14 Howitt, pp. 556-561.

  
    442 PUBERTY among others, of painting tlie novices and cutting their hair in a peculiar fashion, while, in some instances, plucking out the hair accompanies the rite of knocking out teeth. i Women, while usually taking part in the preliminaries to, and accompaniments of, the rite, are excluded from its actual perforniance.2 As to the initiation of girls, we may observe that the ceremony of rubbing the breasts with fat and ochre, ^ and the operation of cutting open the vagina, followed by sexual intercourse with men who stand to them in certain relationships,'' appear to be the equivalents of the ceremonies of throwing up in the air and subincision. Among the Arunta and Ilpirra tribes, a girl, during her first menstruation, is secluded at a spot apart from the women's camp, unvisited by men,'' while at Upper Yarra she is, at the same period, tied with cords so tightly as to cause her acute pain. These are not removed until the flow has ceased.6 Among the Dieri the practice of knocking out two of the lower middle front teeth is not confined to boys.' III. Characteristic features of puberty RITES. — In the preceding paragraph we have noted the main characteristics of afewof thepuberty rites practised by some of the Australian tribes, and found that they included mutilations, the imposition and removal of tabus, tests of endurance, strength, skill, and courage, ceremonial painting, decorating, hair-cutting, and the like, dances and pantomimic representations, ablutions, naming anew, seclusion, instruction, investiture with a new dress, sexual intercourse, and certain other usages, which we shall now proceed to consider. I. Mutilations. — (a) Circumcision. — This operation frequently serves as a rite of puberty either alone* or in conjunction with other rites.^ It is employed sometimes in the case of males only^" and sometimes in tlie case of females as well.^^ It takes place sometimes on arrival at puberty,^'^ or full puberty,^^ and sometimes at stated intervals." Occasionally it is postponed owing to special circumstances.^' {b) Knocking out teeth. — Among the Murrumbidgee, Murray, and Goulburn tribes two of the incisor teeth of the lower jaw are knocked out in the case of boys on arrival at puberty ; ^® and among the Batoka there prevails the custom of knocking out upper front teeth of both girls and boys at the same period.^'' 1 Ho Witt, pp. 602 f., 610, 613. 2 Spencer-Gillenh, p. 358. The Warramunga tribe is an exception ()'6.) ; see also Roth, pp. 171, 177. '■i Spencer-Gillena, pp. 269, 459 f . ; Spencer-Gillenb, pp. 474476. •« Spencer-Gillenb, p. 133 f. ; Spencer-Gillena, p. 92 f. ; Roth, p. 174 f. •'" Spencer-Gillena, p. 400 ; Spencer-Gillenb, p. 601. 6 R. Brough Smyth, The Aborigines of Victoria, London and Melbourne, 1878, i. 65 ; see also p. 61 f. as to another curious practice. 7 Howitt, p. 655. The operation takes place when the child ia from eight to ten years of age. 8 Mungo Park, Travels in the Interior Districts of Africa, London, 1799, p. 265 (Mandingoes) ; B. Thomson, p. 216 (Fijians) ; G. H. von Ijangsdorff, Voyages and Travels in Various Parts of the World durinrj the Years 1803-07, Eng. tr., London, 1813-14, i. 158 (Nukahiva). 9 Routledge, p. 151 ff. ; H. R. Tate, ' Further Notes on the Kikuyu Tribes of British East Africa,' JAI xxxiv. [1904] 265 (Akikuyu) ; H. H. .Johnston, British Central Africa, London, 1897 (Wa-yao) ; J. Roscoe, 'Notes on the Ba-geshu,' JAI xxxix. 185 f. ; Junod, i. 71 If. (Thonga) ; Theal, p. 205 (Kosa) ; D. Livingstone, Missionary Travels and Researches in S. Africa, London, 1857, p. 146 f. (Bechuana and Kafir tribes); Krieger, p. 167 (Kaiser Wilhelmsland). 10 Krieger, p. 167; Junod, i. 73 ff. ; K. Endeniann, 'Mittheilungen iiber die Sotho-Negrer," ZE vi. [1874] 37 f.; von Langsdorff, p. 158 ; B. Thomson, p. 216. 11 Park, p. 265; Routledge, p. 154 f. ; Tate, p. 265; Hobley, p. (18 ; S. Bagge, ' The Circumcision Ceremony among the Naivasha Masai,' JAI xxxiv. 167-169. 1- Park, p. 265 ; Bagge, JAI xxxiv. 169 (girls) ; E. Torday and T. A. Joyce, 'Notes on the Ethnography of the Ba-Yaka,' JAI xxxvi. [1906] 46 ; Johnston, p. 409 f. ; von Langsdorff, 1. 158 ; B. Thomson, p. 216 (Fiji ; in heathen times it took place at an earlier date). IS J. Macdonald, ' Manners, Customs, Superstitions, and Religions of S. African Tribes,' JAI xix. [1890] 268. n Bagge, JAI xxxiv. 67 ; Junod, i. 74 f. ; Endemann, p. 37 ; Willoughby, J A I xxxix. 229. IS Willoughby, loc. cit. ; Routledge, p. 151 ; Theal, ii. 205. i« Brough Smyth, i. 62-65. 1" Livingstone, p. 532 f . A somewhat similar usage is practised by the Seri in the case of girls before marriage. ((•) Filing the teeth. — In Makisar tlie teeth of both sexes are filed at puberty, and a five days' tabu in respect of certain foods is imposed.^ It is said that among the Kedah Semang the teeth are filed at puberty irrespective of sex ; '^ and a .similar custom is practised by the Malays at or about the same time of life.^ The custom of pointing the teeth of the Thonga girls at puberty is dying out.* (rf) Per/orating the lips or ears. — Puberty rites in the case of girls include the boring of the lower lip for the later insertion of an ornament among the Tlingits,' and the piercing of the ears among the Tsimshians.* The ears of the Thonga boys were pierced at puberty.'' (e) Scarification, tatuing, etc. — Among the BaMbala scars are made on the face and body of both males and females at puberty.* Part of the puberty rites to which the girls of the Abipones are subjected consists in pricking them with thorns, ashes mixed with the blood being rubbed into the punctures so as to render them indelible. The operation must be borne without wincing.^ Very similar accounts are given of the rites in the case of girls among the Charruas, Minuanes, and Payaguas,!" theTupis,^^ and certain tribes of the Orinoco.^* The Oraon girls, wlien adult or nearly so, are tatued on the arms and back. ^^ In British New Guinea the completion of a girl's tatuing is a sign of her maturity ; " and in Kaiatea, one of the Society Islands, it was considered a disgrace to be without the tatu marks of puberty.'^ Among the Bushmen incisions were made on the forehead and between the shoulders, and charcoal was rubbed into them, as the final puberty rite in the case of boys ; ^^ and among the Ba-Ronga women tatuing seems to have connexion with marriage or, at least, nubility." (/) Dilatatio vagince, artificial defloration. — In the case of girls in Azimba Land, the vagina is enlarged on arrival at puberty ; ^* a similar practice prevails among the Wa-yao of British Central 1 J. O. F. Riedel, De sluik- en kroesharige rassen tusschen Selebes en Papua, The Hague, 1886, p. 418. As to the practice in Ceram see Riedel, p. 137, and in S. Celebes see B. F. Matthes, Bijdragen tot de Ethnologic van Zuid-Celebes, The Hague, 1875, p. '70. 2 W. W. Skeat and C. O. Blagden, Pagan Races of the Malay Peninsula, London, 1906, ii. 33 f. 3 lb. -4 Junod, i. 183. 5 A. Krause, Die Tlinkit-Indianer, Jena, 1885, p. 218 ; A. Erman, ' Ethnographische Wahrnehmungen und Erfahrungen an die Kiisten des Berings-Meeres,' ZE ii. [1870] 319. The Tlingits are called ' Kolushes ' by Erman and other writers (T. VVaitz and G. Gerland, Anihropolugie der Naturvolker, Leipzig, 1859-72, iii. 316). 6 F. Boas, 'First General Report on the Indians of British Columbia,' in Report of the British Association for the Advancement of Science, 1SS9, London, 1890, p. 837. 7 Junod, i. 95 f. It may be noted tiiat among the Incas the ears of the youths were pierced on admission to knighthood (Garcilasso de la Vega, First Part of the Royal Commentaries of the i'jvcas, ed. C. R. Markham, Hakluyt Society, London, 1869-71, ii. 176). 8 E. Torday and T. A. Joyce, ' Notes on the Ethnography of the Ba-Mbala," JAI xxxv. [1905] 403. 9 M. Dobrizhoffer, An Account of the Abipones, Eng. tr., London, 1822, ii. 20 f. 10 F. de Azara, Voyages dans VAmirique miridionale, 1781ISOl, Paris, 1809, ii. 10, 33, 127 f. 11 The Captivity of Hans Stade of Hesse, i:>!,7-1555, among the M'ild Tribes of Eastern Brazil, ed. R. F. Burton, Hakluyt Society, London, 1874, p. 144. 12 J. Gumilla, Hist, naturelte, civile et giographique de I'OrMioqtie, tr. from Spanish by M. Eidous, Avignon, 1757, i. 184. 13 E. T. Dalton, Descriptive Ethnology of Bengal, Calcutta, 1872, p. 251 ; see also pp. 248, 252. n Krieger, p. 296. 15 J. R. Forster, Observations made during a Voyage round the World, Eng. tr., London, 1778, p. 433 f.; cf. B. Thomson, p. 218; G. Brown, Melanesians and Polynesians, do. 1910, p. 103 (Samoa). 16 Passarge, p. 101, who thinks it probable that the marks on the forehead were tribal marks. n Junod, i. 180. 18 H. Crawfurd Angas, 'The Chensamwali, or Initiation Ceremony of Girls as performed in Azimba Land, Central Africa,' ZE XXX. [1898] 480. As to the practice among the Australian tribes see aloove, II.

  
    PUBERTY 443 Africa ; ^ ami in the Pelew Islands ^ the girls are frequently deflowered at or a little before puberty.* 2. The imposition of ta.by%. — (a) Exclusion of women from rites, etc. — Among the tribes of Central Australia women are excluded from the actual performance of circumcision and subincision to which tlie males are subjected.* Among the Thonga the lodge (sungi) where the initiatory ceremonies take place is tabu to them ;' and, in many instances, the novice must avoid women speech with certain persons only is permitted,' or it is conlined to whispering.* In other cases archaic or foreign words are used during the ceremonies.^ (e) Miscellaneous. — Instances are to be found in which the novices are prohibited from feeding themselves,* scratciiing themselves witii their hands,"* touching the hair or face,* toucliing tlie ground with their feet,' looking upon the sun ^ or Hre," lighting the fire,'" looking back,'' washing,'working,'^ or sleepinj. during the rites. ^ Among the Narrinyeri he may* r 3« Tests of endurance, etc. — In many cases the ■''''' ■ " ' " novices are forced to j)ractise a rigid fast." Thus, aniong the Musquakie Indians, the youth undergoes a prolonged fast at puberty, wandering alone until he dreams what his medicine is to be, and, sometimes, what his vocation is.'^ Sometimes the novices are forced to remain in deep water,'' or to thrust their heads through collars of thorns,'* or are gashed '* or scarified *" or beaten ■^' with supple wands ^ or stinging nettles,^ or are exposed to the bite of venomous ants,** or are deprived of sleep,'-" or are bound so tightly as to suffer great pain.*^ Among the Thonga they must sutler cold, thirst, and cruel punishments.*' Sometimes they must show their prowess by killing a man,** or their intelligence by deciphering picture riddles ; ** while, in some instances, austerities in the case of women are designed to serve as remedies rather than as tfests.s" J 1 Roth, p. 171. not taste of food belonging to a woman ; ' and the Kumai do not permit him to eat of a female animal.* (6) Exclusion of men from rites, etc. — It may be regarded as a regulation of almost universal prevalence that, during a girl's ceremonial seclusion at her first menstruation, she is not permitted to see or be seen by men, or to hold any communication with them.* Among the trioes of the Tanganyika Plateau an exception seems to be made in favour of a father of twins.'" (c) l7i relation to food. — The novices are in many instances subjected during the rites to certain food restrictions. In some cases a certain food is forbidden," while in others a special food is prescribed.'* (d) I?i relation to speech. — We have seen that among some of the northern tribes of Central Australia the novices are under a ban of silence.'* A similar prohibition prevails at Tutu, Torres. ^ "* J- Macdonald, JAI xx. 117 ; E. w. p. Chinnery and w. X. Sf.raif« 14 in thfi F.lAmn nLt.rinf, Pnr.nnn finlf '5 5,.nH Beaver, 'Notes on the Initiation Ceremonies of the Koko, Straits,'* in the Elenia District, Papuan Gulf,'^ and among some of the Brazilian tribes. '* Sometimes 1 Johnston, p. 410. 2 J. Kubary, Die socialen Einrichtungen der Pelauer, Berlin, 1885, p. 50 f. It is very doubtful if this instance refers to a puberty rite. 3 It has been observed that ' when marriage follows closelyafter puberty it is difficult to determine whether the custom really belongs to the puberty rites, or to those of marriage. . . . It will be admitted that as puberty rites gradually became simplified or altogether obsolete such a custom [as defloration] could only mainSiin existence as part of the marriage rites' (E. Sidney Hartland, 'Concerning the Rite at the Temple of Mylitta,' in Anthropological Essays presented to E. B. Tylor, Oxford, 1907, p. 198 ; cf. Crawley, p. 313 ; G. A. Wilken, ' Plechtigheden en gebruiken bij verlovingen en huwelijken bij de volken van den indischen Archipel,' in Uijdrayen tot Si Taal-, Land-, en Volkenkimde van Nederlandsch- Indie, v. i. [1886] 441. i See above, II. 5 Junod, i. 77. 6 Somerville, JAI xxiii. 4 ; Howitt, p. 670; Holmes, JAI xxxii. 420 f. Holmes tells that the novices are permitted to walk abroad, but that, when they do so, they are eni^ased in plaited palm-leaves and are under a bond of silence. 7 Howitt, p. 674 « lb. p. 633. 9 S. Powers, 'Tribes of California,' in Contributions to A'. American Ethnology, Washington, 1877, iii. 235 (Wintun); G. Stanley Hall, Adolescence, London and New York, 1904, ii. 236 (Hupa); NR i. 278 f. (Spokane); Krause, pp. 218, 310 (Tlingits, Haidas) ; Boas, in 1889 Report of the British Association, p. 837 (Tsimshian) ; C. Wilkes, Narrative of the United States Exploring Expedition, 1838-1,3, London, 1845, iv. 455 (Pend 'Oreilles) ; C. G. Seligmann, in Reports of the Cambridge Anthropological Expedition to Torres Straits, Cambridge, 190112, v. 201 f. ; Endemann, p. 38 ; Junod, i. 177 f. ; Angas, p. 4S ff. ; H. Zache, ' Sitten und Gebrauche der Suaheli,' ZE xxxi. [1899] 71 ; L. Decle, Three Years in Savage Africa, London, 1898, p. 78 ; J. Macdonald, ' Manners, Customs, Superstitions, and Religions of S. African Tribes,' JAI xx. [1891] 117. 10 C. Gouldsbury and H. Sheane, The Great Plateau of Northern Rhodesia, London, 1911, p. 159. 11 C. G. Seligmann, pp. 202, 204 ; Holmes, JAI xxxii. 422 ; R. E. Guise, ' On the Tribes inhabiting the Mouth of the Wanigela River, New Guinea,' JAI xxviii. 207 ; Powers, iii. 85 ; Howitt, p. 633; Spencer-Gillen», p. 256; Passarge, p. 101; G. .McCall Theal, Kafir Folk-Lore^, London, 188U. p. 218 ; XR i. 242 ; C. Hill-Tout, ' Ethnological Report on the StSEelis,' etc., JAI xxxiv. 320, 'Report on the Ethnology of the StlatlumH,' JAlxxxw 136; cf. Censux of India, I'Ml, Calcutta, 1903, iii. 64 (Andamans, where the abstention is voluntary) ; Riedel, p. 418 (Makisar). 12 Powers, p. 235 f. ; R. H. Schomburgk, Reisen in Britiseh Gviana, ISUO-UU, Leipzig, 1847-48, ii. 316, 431 ; R. Sutherland Rattray, Some Folk-Lore Stories and Songs in Chinyanja, London, 1907, p. 102 ; Passarge, p. 101. 13 See above, II. " Seligmann, p. 210. 15 Holmes, JAI xxxii. 419 ff. 16 J. F. Lafitau, Moextrs des sauvages aineriquains, Paris, 1724, i. 292. Papua,' JRAI xlv. [1915] 75 ; Howitt, p. 668. 3 Junod, i. 80. ■» Seligmann, pp. 201, 204. ■■■' Riedel, p. 137 f. (Ceram). « Stanley Hall, ii. 236 (Hupa). ■ Schomburgk, ii. 431 (Caribs) ; Lafitau, i. 292 (Brazilian tribes) ; Seligmann, p. 204 ; B. Danks, ' Marriage Customs of the New Britain Group,' JAI xviii. [1889) 285 ; Rattray, p. 103 (Central Angoniland) ; see GB^, pt. vii., Balder the Beautiful, i. 1 ff. « Krause, p. 218 (Tlingits); O. M. Sproat, Scenes and Studies of Savage Life, London, 1868, p. 94 (Ahts); F. Boas, 'Third Report on the Indians of British Columbia," in Report of the British Association for the Advancement of Science, 1S91, London, 1892, p. 418 (Bilqula) ; Seligmann, p. 204 f. ; Stanley Hall, ii. 236 (Hupa). According to Powers, p. 85, the Hupa girl is blindfolded ; GB3, pt. vii., Balder the BeatUiful, i. 18 f. 9 Sproat, p. 94 ; cf. Lafitau, i. 203. 10 Passarge, p. 101 (Bushmen). 11 SUnley Hall, ii. 236 (Hupa). 12 Somerville, JAI xxiii. 4 (New Hebrides). iSR. E. Dennett, At the Back of the Black Man's .Mind, London, 190C, p. 67 f. (Bavili). 14 Junod, i. 91 (Thonga) ; Howitt, p. 674 (Narrinyeri). 15 Renaud des Marchais, Voyage en Guinie, aux iles voisines, et d Cayenne faiten 17S5-37, Paris, 1730, iv. 363 ; J. B. duTertre, Hist, gin^rale des Antilles, do. 1667-71, i. 371, 376; Riedel, p. 7G ; Garcilasso de la Vega, ii. 169. See art. Fastino (Introductory and non-Christian), § s. 18 M. A. Owen, Folk-Lorc of the Musquakie Indians, London, 1904, p. 67 f. As to other tribes see Lafitau, i. 336 ; Hill-Tout, JAI XXXV. 136; G. Catlin, Letters and A'otes on the Manners, Customs, and Conditions of the North American Indians, London, 1841, i. 36 ; P. F. X. de Charlevoix, Journal d'un Voyage . . . dans I Amerique septentrionale, Paris, 1744, vi. 67, 69. See art. Calendar (American), §3. Among the southern Californians the youth was intoxicated and harassed with questions (N H i. 4i4 ; see Stanley Hall, ii. 238, as to this use of intoxicants aniong Tuscaroras and other tribes). 17 E. Gottschling, 'The Bawenda," JAI xxxv. 372 f.; Junod, i. 177 f . ; Rattray, p. 103. 18 Gouldsburv and Sheane, p. 159. 19 Schomburgk, i. 16S, ii. 431 ; du Tertre, i. 376; Gumilla, i. 184; J. Lery, in J. de Bry, Uist. Americce . . . , Frankfort, 1592-1602, pt. iii. ch. xvi. ; Lafitau, i. 291. 20 Seligmann, p. 215 ; see also Junod, i. 179 ; and Dalton, pp. 248, 251. -1 Junod, i. 82. 22 Schomburgk, ii. 316 ; A. R. Wallace, A Narrative of Travels on the Amazon and Rio Negro, London, 1853, p. 496 f. ; J. Macdonald, JAI xix. 268; Livingstone, p. 146. 23 NR i. 414. 24 lb. ; des Marchais, iv. 865 f. ; cf. E. F. im Thum, Among the Indians of Guiana, London, 1883, p. 221. 25 J. Macdonald, JAI xix. 268. 26 R. Brough Smyth, i. 65 ; cf. Schomburgk, ii. 431. 27 Junod, i. S2f. , ^ 28 J. L. Krapf, Travels, Researches, and Missionary Labours in Eastern A friea, London, 1860, p. 147. 29 Hoblev, p. 71 f. , „ , 30 K. von den Steinen, Unter den ^aturvolkem ZentralBrasiliens, Berlin, 1894, p. 197. Among these tribes menstrua �

  
    444 PUBERTY 4. Ceremonial daubing, masking, painting, etc. ; ceremonial dress. — We have seen that charcoal dust is the appropriate covering during some of the Australian ceremonies.^ It is put to a similar use in Yam and Tutu.^ The face, shoulders, and chest of the Indian youth seeking to find his medicine are blackened.^ So are those of the girls among the Kolushes,* while, among the Sotlio Negroes, they are smeared with aslies.* The Kosa,^ the AVanyika,^ and other African tribes* daub the boys with white clay. In some instances the novice is masked,® while among some of the tribes of Central Australia he is painted with distinctive patterns.^" Among the Hupa,^^ the Tlingits,^^ the Bechuanas, and the Kafirs '^ the girls — and, among the Kosa,^* the boys — wear a distinctive dress; in N.W. Central Queensland the novices are decorated with necklets and feathers." 5. Dances and pantomimic representations. — Dances are sometimes the sole ceremony at puberty,^* and much more frequently form an important part of puberty rites.''' Elaborate pantomimic representations take place duiing the Central and S.E. Australian solemnities,^* one of the most important of which is that of mock burial and resurrection. ^^ Elsewhere we find mimic combats 2" and symbolic practices representing defloration''^ and new birth. -^ 6. Naming anew. — Among the Wa-yao a new name is given at circumcision, and the old name is discarded.-^ The Andamanese girl is given a flower name after the one of the sixteen selected trees which iiappens to be in bloom wlien she arrives at puberty.^ On the occurrence of the same event the Inca girl received a name from her chief relative ; ^ and among the Jakun of Johor ^ and some of the E. African tribes ^'' names are changed at puberty. Among some of the Australian tribes an individual^ or a sacred^® name is given at tion is regarded as a disease ; and elsewhere as the result of connexion with the moon in the shape of a young man (Seligmann, p. 206 ; cf. J. Roscoe, ' Further Notes on the Manners and Customs of the Baganda,,' JAI xxxii. 39). For other explanations see Crawley, pp. 10 f., 192, 196. 1 See above, II. 2 Seligniann, pp. 202, 209. 3 Charlevoix, vi. 67 ; see Lafltau, i. 336. 4 Erman, p. 318. 5 Endemann, p. 38. •5 Theal, hist, of S. Africa, ii. 205. ~i Krapf, p. 147. 8 Macdonald, JAl xix. 268. '■> Holmes, JAI xxxii. 419 ; Junod, i. 92. 10 Spencer-Gillena, pp. 215, 221, 242. 11 Stanley Hail, ii. 236. 12 Krause, p. 218. 13 Livingstone, p. 149. 14 Theal, loc. eit. 15 Rotli, p. 170. IB Passarge, p. 101. 17 L. T. Moggridge, ' The Nyassaland Tribes, their Customs and their Poison Ordeal," JAI xxxii. [1902] 470; Johnston, p. 409f. (Wayao); Gottschling, JAI xxxv. 372f. (Bawenda); Roscoe, 'Notes on the Bageshu,' JAI xxxix. (1909] 186 f. ; Livingstone, p. 146 (Bechuana, etc.) ; Dennett, p. 69 f. (Bavili); H. Cole, 'Notes on the Wagogo of German East AMca,,' JAI xxxii. [1902] 308 f. ; Census 0/ India, I'JUl, iii. 64 (Andamanese) ; Seligmann, pp. 202, 204 ; Krieger, p. 297 (British New Guinea) ; Roth, p. 171 ; Brough Smvth, i. 62 ; Powers, iii. 85, 235 f. (Hupa, Wintun); cf. NR i. 415. 18 See Spencer-Gillena, chs. vii.-xi. ; Howitt, ch. ix. f. 19 Howitt, p. 554 ff.; see above, 17. Similar conceptions receive ceremonial expression in certain initiatory rites, which cannot be classed as puberty rites ; see Spencer-Gillen", p. 523f. ; Spencertiillenti, p. 480 fT. ; Riedel, p. 107 fif. (Ceram); L. Fison, JAI xiv. 11885] 14 ff. (Viti Levu) : cf. G. Dale, 'An Account of the Principal Customs of the Natives inhabiting the Bondei Country,' JAI xxv. [1896) 188f. 20 Roth, p. 170 ; Hobley, p. 70 ; Chinnery and Beaver, JRAI xlv. 74. 21 Riedel, p. 133, ' Galela und Tobeloresen,' ZE xvii. [1885] 81 f. (Ceram and Hahnahera) ; see Crawley, p. 308 f. Frazer (OBi, pt. vii.. Balder the Beautiful, ii. 248) takes a different view. 22 Routledge, p. 151 f. Among the AKamba the novices are thrust through an open door and told to proceed through a new gate along a new road to the forest, and to return by the same way. The door and gate are never used again (Hobley, p. 74 ; Frazer, loc. cit. ii. 248 and 251 ff.). 23 Johnston, p. 409. 24 Census of India, 1901, iii. 64. 25 C. de Molina, 'The Fables and Rites of the Incas,' in Narratives of the Rites and Laws of the Yncas, tr. and ed. C. 1;. Markham, Hakluyt Society, London, 1873, p. 53 f. 2ii Skeat and Blagden, ii. 53. 27 Duff Slacdonakl, Africana, London, 1882, i. 126. 2s Roth, p. 171. 2H Spencer-Gillenb, p. 681. initiation ; and instances of change of name at puberty might easily be multiplied. 1 7. Seclusion. — Among the Tlingits a girl at her first menstruation was shut up in an isolated hut of boughs for a year. She might not leave it except at night nor be visited by any but her nearest female relatives.* Similar practices prevail among many of the Indian tribes of N. America,* among the Koniagas,* the Malemut and Unalit," and the Aleuts,*^ and in some of the islands of Torres Straits.^ Among the Caribs,* the tribes of the Upper Amazon,* the River Plate,!" and French Guiana," and the Macusis the girl's hammock is slung close under the roof, where she is exposed to the smoke, which is increased as much as possible. 'In New Britain girls are placed in cages at an early age, and kept there until marriageable. ^^ We find less rigorous forms of seclusion among the Hupa and Wintun, 1* the Pend 'Oreilles," and the Tsimshian ^^ and JNIusquakie Indians," at Ceram in former times,i* and among many African tribes.'" Boys are secluded sometimes in the bush,*' sometimes in isolated huts,*i and sometimes in a lodge constructed for the occasion.*^ 8. Instructions. — The instructions given to novices differ in different cases in nature, scope, and value. Sometimes they are concerned with the sacred mysteries''^ or tribal legends;** sometimes they deal with the duties of a tribesman towards the women of the tribe, the aged, and the poor,** or towards the community*® — e.g., in time of war ; ^ and sometimes they embrace politics and government,*^ economic regulations,** or matters such as tribal etiquette and decorum,** intercourse between the sexes,*i or domestic duties ; ** or they inculcate such lessons as that pain must be endured,'* and that selfishness** and greediness*^ must be avoided. Very frequently the duties of implicit obedience during the ceremonies and of never divulging what he sees or hears*® are strongly impressed upon the novice. 9. The final ceremonies. — (a) Investing uith a new dress, ornaments, etc., ceremonial toashing, 1 See Crawley, pp. 270, 299, 300, 435. 2 Krause, p. 218; Erman, p. 318 f. 3 Krause, p. 310(Haidas); Sproat, p. 93 f. (Ahts); XR i. 117 f. (Chippewas); Hill-Tout, JAI xxxiv. 319 f., xxxv. 136. 4 HR i. 82. s E. W. Nelson, 'The Eskimo about Bering Strait,' IS RBEW [1899], p. 291. 6 See art. Albcts. ^ Seligmann, p. 203 f. 8 Schomburgk, ii. 431. i* H. W. Bates, The Naturalist on the A7nazons", London, 1873, p. 382. 10 Lafitau, i. 263. n Des Marchais, iv. 363. 12 Schomburgk, i. 315 f. 13 Danks, JAI xviii. 285. 14 Powers, pp. 85, 235 f. 15 Wilkes, iv. 456. 16 F. Boas, in 1889 Report of the British Association, p. 836 f. 17 Owen, p. 70. is Riedel, p. 138. i!»Cole, JAI xxxii. 309; H. S. Stannus, 'Notes on Some Tribes of British Central Africa,' JRAI xl. [1910] 297 ; J. Roscoe, The Bayanda, London, 1911, p. 80; Junod, i. 177 f. ; Decle, p. 78; J. Macdonald, JAI xx. 116; Theal, Kaffir Folk-Lore'^, p. 217; Endemann, p. 38; Peschuel Loesche, 'Indiscretes aus Loango,'.^^ x. [1878] 23; Dennett, p. 69 f. ; R. M. Connolly, 'Social Life in Fanti-land,' JAI xxvi. [1897] 143; Gouldsbury and Sheane, p. 159. 20 Stannus, loc. cit. ; Spencer-Gillen*, p. 223 ; see above, II. 21 J. Macdonald, J A I xix. 268. 22 Junod, i. 76 f. ; Somerville, JAIxxui. 4. 23 Spencer-Gillena, p. 229 ; Spencer-Gillenb, pp. 339, 361 ; E. Tregear, 'The Maoris of New Zealand,' c/.<4 / xix. 99f. 24 Brough Smyth, i. 64 (Victorian tribes); Johnston, p. 410 (Wa-yao). 25 Johnston, p. 410 ; Howitt, p. 594 (Kamilaroi) ; C. Hill-Tout, ' Report on the Ethnology of the Siciatl,' JAI xxxiv. 32. 28 Holmes, JAI xxxii. 419 f. ; Johnston, loc. cit. 27 Jolmston, loc. cit. 28 Livingstone, p. 147. 29 Reports of the Cambridge Anthropological Expedition to Torres Straits, vi. [1908] 284 (Murray Islands). 30 Gottschling, J A /xxxv. 372 ; Gouldsbury and Sheane, p. 159. 31 Angas, p. 48 f. ; Johnston, p. 409. 32 Gouldsbury and Sheane, loc. cit. ; Livingfstone, p. 149. 33 Gottschling, loc. cit. '4 Johnston, p. 410. 35 Hill-Tout, ^4/ xxxiv. 32. 36 Spencer-Gilleni, p. 221 ; Howitt, pp. 5S6, 630, 668.

  
    PUBERTY 445 fuiir- cutting. — The Tupi girls wore cotton strings round wrist and waist to show that they were marriageable,' and the girls of Jap'' and among the Herero received a special dress at puberty.'' When an Oraon girl approaches maturitj', slie gathers up her hair in a knot,'' and among tlie Southern Slavs a girl at the same period winds her hair under her fez.* Among the Musquakie Indians a girl is secluded at puberty, and at the close of her seclusion is washed and dressed in new clothes ; '' and the practice of clothing, ornamenting, and decorating the girls at the conclusion of the ceremonies is widely prevalent.'' Sometimes the novice is marked on the forehead with a spot of blood, ^ or with the symbol of the shaman's familiar spirit.^ In many instances the boys receive some l)adge of manhood on the completion of the rites, and are clothed in new garments, anointed, and decorated.'" In one case the novice must, after the completion of the ceremony, visit another tribe and is fea.sted on his return.'' Bathing or washing frequently forms part of puberty ceremonies,'^ especially at the final stage. Thus, among some of the Victorian tribes, the novice is given over to the women, who wash off the clay and charcoal with wliich he has been daubed, paint him, and dance before him. He is now a man.'* Similar practices prevail in Kaiser Wilhelmsland,'* at Torres Straits,'^ and among many African tribes.'® Among the Swahili the girl is symbolically cleansed by being rubbed with powdered sandal-wood.''' Ceremonial hair-cutting takes place sometimes at the commencement'^ and sometimes at the close '^ of the ceremonies. Among the Narrang-ga tribe the hair and beard of the novice are plucked out on three successive occasions. 2" (6) Feasting, sattirnalia. — In many instances the end of the ceremonies is marked by feasting ^' and 1 See The Captivity of Haiis Stade of Hesse, p. 143, note 4. 2 A. Senfft, ' Die Rechtsitten der Jap-Eingeborenen," Globus, xci. [1907] 142. They also have their teeth blackened and receive gifts. 3 J. Kohler, ' Das Recht der Herero," ZVRW xiv. [1900] 314. ■» Dalton, p. 252. 5 F. S. Krauss. Sitte und Branch der Siidslaven, Vienna, 1S52, p. 93. c Owen, p. 70. They, too, receive presents. VRIedel, p. 137 (Cerani); Seligiuann, pp. 202, 204 (Torres Straits); Connolly, JAI xxvi. 143 (Fanti); Angas, p. 48 f. (Azimba Land); Dennett, p. 69f. (Baviii) ; Gouldsburj' and Sheane, p. 160 (Tanganyika Plateau) ; Schoniburgk, i. 16S (Warraus) ; Nelson, p. 291 (Malemut). 8 Hobley, p. 73. 9 Hill-Tout, J A I xxxv. 136. 10 Howitt, p. 558 ; Sonierville, J A 1 xxiii. 5 (New Hebrides) ; Seligmann, p. 211; Guise, JAI xxviii. 207 (New Guinea); Junod, i. 91 (Thonga) ; J. Macdonald, JAI xix. 268 (S. Africa); Garcilasso de la Vecca, iu 176 (Incas). At Rome the assumption of the toc/a prcetexta was a public declaration of arrival at legal puberty (see F. C. von Savigny, iii. 59 ff .) ; and in China the man's hat and the woman's hairpin mark maturity (J. Kohler, ' Aus dem chinesischen Civilrecht,' ZVRW vi. [1886] 364). 1' J. L. van Hasselt, 'Die Noeforezen (Gewink Bav, New Guinea),' ZE viii. [1876] 185. 12 Stanley Hall, ii. 235 (Hupa). In the case of this tribe repeated bathing forms a principal part of the rite. 13 Brough Smyth, i. 61 ; cf. Howitt, p. 556 f. !■* Krieger, p. 171. 15 Sehgmann, pp. 202, 204, 211. 16 Junod, 1. 91 (Thonga). With his account of the Tilorela custom (p. 94) cf. A. Bastian's somewhat cryptic note (Die Rechlnverhdllnisse hei vergchiedenen Volkern der Erde, Berlin, 1872, p. 181, note 1) ; Angas, p. 48 f. (Azhiiba Land) ; Hobley, p. 70 (Akamba). 17 Zache, ZE xxxi. 71 ; cf. Dennett, p. 69 f. i»Lafitau, i. 291 (Brazil); Schomburgk, i. 168 (Warraus); Bans Slade, p. 143f. (Tupis); B. Brough Smyth, i. 60 (Victorian tribes). 19 Angas, p. 48 f. (Azimba Land) ; Junod, 1. 92 (Thonga) ; Rattray, p. 103 (Central Angoniland). 20 Howitt, p. 674. -' F. Boas, in 1889 Report of the British Association, p. 837 (Tsimshian); Krause, p. 218 (Tlingits); SR i. 584 (Ceris and Tepocas); Riedel, p. 138 (Ceram) ; Krieger, pp. 171, 29(3 (New Guinea); Somerville, JAI xxiii. 5 (New Hebrides) ; J. L. Krapf, p. 147 (Wanyika); J. Macdonald, JAI xix. 270; Theal, Kaffir Folk-Lore^, p. 218. dancing,' and is frequently made the occasion of great licence.^ (c) Disenchantment, religious servire. — Sometimes the final ceremony consists in purilication * or disenchantment ■* by a medicine-man, or in performing a religious service over the novice.'' (d) Sexual intercourse. — In many instances sexual intercourse completes the rite." 10. Destruction of things used during the ceremonies.— Among the Pitta-Pitta tribes of Queensland' and the Thonga of E. Africa^ the enclosure used during the rites is burnt when they are ended ; and the ^Nlacusis destroy everything that the novice has u.sed during her seclusion." A similar practice prevails among some of the tribes of S. Africa.'" 11. Privileges secured by initiation. — Among the most important of these are the rights to eat certain articles of food previously forbidden," to join the young men's camp,'- to take part in the sacred ceremonies'* and in the dances and deliberations of the men,'^ to marry,'" and, in many instances, to assume the position of a full-grown man.'" Frequently initiation entitles the youth to wear a distinctive dress, ornaments, or other decoration.'^ ly. Object op the rites. —Vfe have seen that a rite of puberty may include or indeed consist of a ceremony which is not exclu.sively employed as .such a rite. Circumci.sion, e.g., serves many other ends than to indicate an important epoch in the life of a member of a community. But, where it is practised as a rite of pubertj', while it may and frequently does continue to serve those ends, it marks or operates a momcntou.'S change, by which the novice is severed from the things of childhood and enters upon the rights and duties of manhood or womanhood. It is easy to trace this conception in the symbolism of mock burial and resurrection, in the passing through a new gateway and along a new road, in festivities preceded by seclusion, in the washing off of a ceremonial covering of charcoal or clay, in the reception of a new name, in the investiture in new clothing or ornaments and the like. Such practices may be intended to effect purification or change of identity or purposes other than those of a rite of puberty. Still, when employed as such a rite, they express the notion of severance from the past and entrance upon a new life. In the tests of endurance, in I Powers, p. 235 f. (Wintun); Gottschling, JAI xxxv. 372f. (Bawenda); J. Roscoe, JRAI xxxix. ISCf. ; Krieger, p. 297 (British New Guinea) ; Schomburgk, i. 168 (Warraus) ; Seligmann, p. 204 (Mabuiag). ■■* Among the Sotho Negroes the girls wear men's clothing, carrj' arms, and indulge in mad pranks and lewd conduct (Kndemann, p. 38). See also Roscoe, loc. cit.; Theal, Kailir Folk-Lore'i, p. 218, Hist, of S. Africa, ii. 206 ; J. Macdonald, JAI XX. 117. In some instances the novices are permitted daring the ceremonies to steal, provided that they are not cauprht (Theal, Hist, of S. Africa, ii. 205 ; Seligmann, p. 204) ; in others sexual licence prevails during the same period (Chinnery and Beaver, p. 77 ; J. Macdonald, loc. cit.). In some cases obsf^one language, not permissible at other times, is used during some of the ceremonies (Junod, i. 79). 3 Hill-Tout, J A I xxxv. 136 (Stlatlumn) ; cf. Junod, i. 91 (Thonga). * Schomburgk, i. 316. s I. H. N. Evans, 'Notes on the Religious Beliefs ... of the Dusuns,' JRAJ xlii. [1912] 387. 6 Duff Macdonald, i. 126 ; Johnston, p. 410 ; Rattray, p. 501 ; Angas, p. 48 ff. ; Riedel, p. 138. ~ Roth, p. 170. 8 Junod, i. 92. 9 Schomburgk, ii. 316. So, too, the Tlingit girl's old clothes are destroyed (Krause, p. 218). 10 J. Macdonald, JAI xix. 'J69, xx. 119. II Howitt, p. 592 ; Brough Smvth, i. 62 ; Wallace, p. 496. 12 Howitt, p. 592 ; Spencer-Gillen", p. 215 f. 13 Spencer-Gillenb, p. 328. " Passarge, p. 101. 15 Roth, p. 171; Howitt, p. 592; Spencer-Gillenb, p. 330 ; Brough Snivth, i. 65 f. ; Passarge, p. 101; Krieger, p. 171; Junod, i. 177 f. ; Decle, p. 78; Schomburgk, ii. 316; \\ailace, p. 496. 18 Gottschling, JAI xxxv. 372 f. ; J. Roscoe, JRAI xxxix. 185 ; J. Macdonald, JAI xix. 269 ; Howitt, pp. 661, 639. i~ See above, HI. 9 (a) ; Roth, pp. 171, 174 ; of. Decle, p. 78.

  
    446 PUBLICANI-PUPPETS some, at all events, of the mutilations inflicted, and in the instructions given we see a preparation for tliis new life — an attempt to form the character and educate the novice for the duties of full membership of society ; and we see in the feasting, dancing, and sexual intercourse which frequently take place as the final stages of the ritual his introduction into the corporate life of the community. Literature.— H. Ploss and M. Bartels, Das Weib in der Natur und Volkerkunde^^, Leipzig, 1913; J. G. Frazer, GB^, pt. vii., Balder the Beautiful, London, 1913, i. Iff.; A. E. Crawley, The Mystic Rose, do. 1902, pp. lOf., 294 ff. ; A. van Gennep, Rites de passage, Paris, 1909, p. 93 ff. ; H. Schurtz, Alterklassen und Mcinnerhihide, Berlin, 1902, p. 95 ff. P. J. Hamilton-Grierson. PUBLICANI, or Popelicani (a corrupted form of Paulician). — This is the designation under which the Cathari (see Albigexses) are frequently referred to by both P'rench and English writers in the 12th and 13th centuries. Schmidt considers that the name, in this form, was introduced by the Crusaders, in evidence of which he cites Tudebod (Becueil des historiens des croisades, iii. [1866] 26) and G. de Villehardouin (J. A. C. Buchon, Collection des chroniques nationales frangaises, Paris, 1824-28, iii. 156). J. Bass Mullinger. PUNISHMENT.— See Crimes and Punishments, Hewards and Punishments, PUPPETS. — From the earliest times human effigies of a varying degree of realism have been fashioned by man which, from their character or their purpose, do not fall witliin the categories of idols, votive offerings, or purely artistic products. What may have been the object of the ivory and bone human figures of the palaeolithic age cannot be stated with any certainty, but it is not improbable that they had a magical intent. The physical peculiarities which they exhibit, dividing them into two groups, one of which shows marked steatopygia, indicate that the aim of the artist was a realistic reproduction of the human form. In this respect the figures of the palteolithic period differ from many human effigies produced by primitive peoples which, whether from lack of skill or indifierence, often show signs of little attention to accurate reproduction of form. Among the ancient Egyptians models formed a regular feature in the sepulchral ceremonial of wealthi' or important personages. These figures, representing men engaged in occupations of a menial type such as agriculture, domestic work, or baking, as well as the oarsmen of the model boat, were buried with the dead to serve as his ministers in the after life, while the ushabti figures were intended to take his place as labourers in the sacred fields of Osiris. They were a substitute for the slaves and other members of the household who, in accordance with primitive custom, were once sacrificed at the death of the master of the house. This substitution of a puppet or doll for human or animal sacrifice is not confined to Eg3pt. In the Malay Peninsula the sacrificial tray which is prepared on all ceremonial occasions for the propitiation of the spirits holds, among other offerings, coco-nut-leaf models of animals and dough models of human figures. Their intention is clearly indicated by the fact that the dough models of human beings are actually known hy the name of 'substitutes ' (tukar ganti) (W. W. Skeat, Malay Magic,_ London, 1900, pp. 72, 432). In India the Lushei Kuki clans, in a very solemn, but rare, form of sacrifice to the spirits of woods and streams in cases of sickness— a sacrifice of which use is made only when other means have failed— prepare two small clay figures rejiresenting a man and a woman, which are placed on a platform ; they then sacrifice a pig and make the blood run over the platform. The flesh of this victim may not be eaten in a house (J. Shakespear, The Lushei Kuki Clans, London, 1912, p. 74). On the Nile a doll is thrown into the river when the rise is delayed, and a similar ceremony took place on the Tiber, where a straw puppet was employed, in each case in substitution for a human being (GB^, pt. V.,' Spirits of the Corn and of the Wild, London, 1912, ii. 107). The spiritual basis of the use of models as substitutes appears in other connexions. In cases of serious illness in the Malay Peninsula the wandering soul is charmed into a dough figure as an intermediate step to its restoration to the body ; 1 or dough figures, animal as well aa human, niaj' be made the receptacle of ' mischiefs ' resident in a human patient, a thread acting as the conductor under the influence of a charm (Skeat, pp. 432 f., 452 f.). Among the Achewa of Central Africa spirits of the dead wandering in the bush are supposed to annoy the living until they have been confined by the medicine-man in a receptacle consisting of a few short pieces of wood bound together with a scrap of calico in the semblance of a child's doll. Inside the figure is a box made of the handle of a gourd-cup which is the actual resting-place of the ancestral spirit (A. Werner, Natives of British Central Africa, London, 1906, p. 69). It is possible that a curious custom followed by the Thonga chiefs may be connected with this belief. It was their practice to carry about with them wooden images called angoza, representing men, women, and animals. These were little more than sticks with heads carved at one end. They were lodged in the house of the chief wife and were displayed only on special occasions. When important cases were being discussed, they were planted in the ground at a little distance, and they also accompanied the chief on a journey (ib. p. 68 f.). It has been suggested that they were emblems of authority. Possibly, if this were the case, they are to be regarded as an embodiment of the chief's ancestral spirits. The association of an ancestral spirit with a doll also appears in the shamanistic cults of N. Asia. In some tribes the shaman's powers were regarded as closely connected with his shamanistic ancestors and as originating at their call. The shaman's coat was an object of peculiar reverence ; it was an essential concomitant of the vocation, and in use it w.is both a protection and a source of inspiration (see art. Shamanism). Potanin records that among the Uriankhai tribes a small doll was attached to the coat which represented the shaman's ancestor (M. A. Czaplioka, Aboriginal Siberia : a Study in Social Anthropology, Oxford, 1914, p. 217). In European folk-custom the belief in the embodiment of a spirit in a puppetTappears in the custom of fashioning a doll from the last sheaf at harvest-time — a belief which in various forms is wide-spread among primitive peoples (see art. H arvbst). Among the Akikuyu a sun-dried clay figure is produced at the dance following the maize-harvest (W. S. and K. Routledge, With a Prehistoric People, London, 1910, p. 190 f.), which may with probability be regarded as the analogue of the corn-doli, the material abiding-place of the corn-spirit. This view of the custom, however, is a matter of inference, and the fact that the dancers appear to regard the figure with adoration when elevated before them would suggest that it is passing into the category of idols. On the other hand, the fetishes in human form of W. Africa owe their virtues to the medicines placed in or on them. A wooden fetish figure, e.g., of Bambala origin, now in the British Museum, is said to have no supernatural value unless plastered with the special magical clay (British Mxiseum Handbook of the Ethnographical Collection, London, 1910, p. 266). How far the belief in the endowment of a puppet with a personality may be carried appears in the customs connected with the female fetish Nantaba, an appanage of the king in Uganda, which has to be provided on his accession by his father's mother's clan. This fetish consists of a gourd in which the wind is supposed to be caught at a ceremony in which a tree is cut down and a goat sacrificed. The man who carries the fetish back to the king conducts himself as, and imitates the appearance of, a woman who is enceinte. The image is provided with a hut and a guardian — a wife of the king — whose duty it is to attend Nantaba and carry her into the sun when she desires it. The king's wives come and sit around her, hoping thus to gain favour and have children. At the death of the king the fetish is thrown away (J. Roscoe, ' Nantaba, the Female Fetich of the King of Uganda,' Man, viii. [1908], no. 74). The relation of Nantaba and fertility can be paralleled by the use of puppets to promote fertility and well-being in otlier connexions, but especially in relation to the crops. One instance, that of the corn-doll and the corn-spirit, has been mentioned above. In Liberia steatite figures are employed to promote the fertility of the farms. These figures are the relics of an earlier culture, but, when found in tumuli or elsewhere by the present natives, they are buried in their fields. Sometimes the image is placed on a platform, usually an old ant-hill, and the fanner and his household march round it, striking it with a whip and chanting an appeal for a good harvest (T. A. Joyce, ' Steatite Figures from W. Africa in the British Museum,' Man, v. [1905], no. 57). In S. India, when rain fails, a puppet of ashes from the potter's field figures in ceremonies performed by Kapu women ; they model a small figure of a naked human being, which they carry from door to door, asking gifts and singing indecent songs. After this collection of alms, which may last for three or four days, the image, which is called Jokumara, the rain-god, is thrown away in a field. A cultivator may also make a figure himself and place it in the fields, after spreading 1 For further instances elsewhere see GB'^, pt. ii., Taboo and the Perils of the Sold, London, 1911, pp. 53 f., 62 f.

  
    PURANAS 447 on them leaves, ashes, and flowere which he has received in return for ahiis from Barike women (E. Thurston, Oineiis and Siiperstitium of S. India, London, 1912, p. 307). In these cases the imaj,'e is one element in a whole which forms the fertility charm. It may, however, also be employed purely for protective puri)uses. In S. India the crops are protected aj^ainst the supposed dan^ors of an ecHpse by images made, as in the rain-charm, of ashes from a jjotter'a field — a material apparently rejfarded as peculiarly ettii'acious. The fijrures are placed on four sides of the field "(Thurston, p. 44). The parallel with the tertninalia and other protectors of the fields in Roman religion is rendered closer by certain physical peculiarities in the ettijjies used for protective purposes in other connexions mentioned below. Puppets are used to ward ott" evil influences of various kinds. In Car Nicobar a wooden fifjure is used to scare evil spirits (British Museum Handbook of the Etiiiwrr. Collection, p. 77). In the case of an epidemic among the Lushei Kuki clans a village to which it is feared the disease will spread is protected by a gateway across the road on which are straw figures of men armed withdahs and spears (Shakespear, p. 76). The closest parallel to the Priapus figures, however, is found in S. India, where, at the Man^jalore races, a figure of a man with enormous genitalia is carried in procession, or at the Canara races, where the procession is headed by figures of a man and woman in coitu, and in the indecent figures on the temple cars (Thurston, p. 114). In this district, again, the employment of puppets to avert misfortune is closely connected with the 'evil e3e.' Dolls made of straw and covered with black cloth, splashed with white and black paint, sometimes representing a man and woman embracing, are hung on poles in gardens or fields near the road to scare away birds, but principally to avert the ' evil eye." Figures of all kinds, but especially grotesque, indecent, or hideous human forms, are hung on houses or shops, particularly when in course of erection, to catch the eye of the passerby, and distract it from the main structure (ib. p. Ill f.). It is hardly necessary to point to the Gothic gargoyle as an obvious European parallel to this form of the custom of averting the evil eye by some peculiaritj' or protective sign. A familiar use of the doll in magic depends upon sympathetic action. The employment of the waxen image which was melted, pricked by pins, or otherwise injured was one of the commonest practices attributed to witches in European superstition. It is one of a number based on the belief in the possibility of harmful action on a human being at a distance. In Japan nails are driven into a straw image, which is buried under the place on which the victim sleeps. In order to make a debtor pay his debts a broom, inverted, is made into a lay figure to represent him ; it is then knocked down and belaboured. This will make the debtor dream of his delinquency and come to pay his debt. A wife punishes her husband for infidelity by nailing his eflSgy to a tree (W. L. Hildburgh, ' Notes on some Japanese Magical Methods for injuring Persons,' Man, .\v. [1915], no. 65). Similarly, in S. India, whenaParivaram woman commits adultery with a man outside the caste, she is punished with excommunication and an image is made of her into the eyes of which thorns are driven before it is thrown away outside the village. As a protection against witches a wooden figure is made, into which nails are driven, a hole cut above the navel, into which a lead plate, with the name and star of the person and a charm written on it, is sometimes inserted, and it is cast into the sea. A favourite practice of the S. Indian magician, however, is to mould an image of a plastic material, such as dough or clay, which is buried at night in the Hindu cremation ground after thorns or nails have been driven into it, or is nailed on a tree. Sometimes the corpse of a child, which is dug up and reburied, is used instead of a figure (Thurston, pp. 'i45, 247, 254). The Lushei Kuki clans use bamboo splinters to drive into the limbs of clay figures, and in the Malay Peninsula wax figures are buried while powerful charms are recited (Shakespear, p. 109 ; Skeat, pp. 430, 569 f.). The interest of the ceremonial and magical use of the doll has tended to divert the attention of observers from its use as a child's plaything. Not only is this use Avide-spread, but it is also of great antiquity. Among the objects which have been found in children's graves in Egypt are dolls both of animal and of human form which show some considerable degree of development ; the limbs are movable and one of them apparently had an apparatus for emitting a S(|ueak (Guideto E{tup. Collection in British Muse}nn, London, 1909, p. 7S). Children's dolls have also been found in the graves of the early inhabitants of Peru (T. A. Joyce, S. American Archceoloij!/,' London, 1912, p. 147), and it has been pointed out that some peoples, such as the Zuiii of N. America, give ceremonial dolls to tlieir children as playthings when no longer required for ceremonial purposes (see E. Lovett, The Child's Doll : its Orif/in, Legend, and Folklore, London, 1915, p. 10). It has been .suggested that tlie child's doll is a derivative from the ceremonial doll. In some cases, it is held further, the form would support this view. Among the Yao of Central Africa, e.g., the dolls show very little resemblance to the human fonn and may have been originally fetishes like the angoza of the Thonga chiefs already mentioned (Werner, p. 69). On the other hand, it must be remembered that both the savage and the child indulge freely in make-believe, and indeed very few of the cliildren's dolls show much resemblance to human beings. In the Sijdan a piece of stick with lumps of clay for the head and the swell of the hips is dressed up in native costume (E. A. Gates, ' Soudanese Dolls,' Man, iii. [1903], no. 22). On the Congo a piece of firewood or a manioc root serves the purj'ose, and these were even preferred to more realistic European dolls (J. H. Weeks, Congo Life and Folklore, London, 1911, p. 350). In Australia gum cement figures are sometimes modelled to resemble women, but just as commonly pieces of forked cane with joints manipulated to imitate the limbs are carried round the neck like real liabies, while pieces of grass wrapped in bark are also used (N. W. Thomas, Natives of AustTolia, London, 1906, p. 132 f.). Even granting that the use of dolls in ceremonial may have originated the use of the doll as a child's toy, imitation and the almost instinctive desire to train for the business of life which appears in a large number of children's games is probably almost equally responsible. On the Lower Congo a doll made of a piece of firewood or a root is washed in an old saucepan and hung out in the sun to dry l)y the little girls just as they themselves have been treated by their mothers. They dress them in strings of beads, hang a few charms around them, and tie them on their backs as babies are carried (Weeks, p. 350). The Boloki girls, in fact, call their dolls bana, 'babies' (Weeks, Among Congo Cannihals, London, 1913, p. 149), while the Yao name for a kind of wooden doll with the rounded end covered with scarlet seeds, fitted on like [a wig, is mwali, 'girl' (Werner, p. 113). The Bathonga children imitate their mothers in playing with dolls made of a banana-stem or a hol'owed spherical fruit fitted on a stick and with knotted string for hair (H. A. Junod, Life of a S. African Tribe, Neuchatel, 1912-13, i. 17;J). In 'Tunis among the Hausa the use of a doll as plaything is carried further. The offerings in the medicine-house to the younger bori, ' the children of spots,' which cause rashes and sore eyes, consist of nuts, sugar, toys, and sweets, covered with a white cloth, to which are attached two dolls, 'the playthings of Mai-Nassara.' These bori in all probability are spirits of dead children (A. J. N. Tremearne, 'The Ban of the Bori, London, 1914, pp. 269, 275). Puppet-plays resembling the /an^ocpini and Punchinello are not uncommon among primitive peoples. In the Indonesian area they are a constant entertainment. Leather figures are used for shadowplays which represent historical dramas {Brit. Mas. Handbook Ethnog. Collection, p. 101). The dubbo dnbbo of "W. Africa is almost an exact parallel to the Punch and Judy show, presenting .a number of scenes in which Kachella Dambulla, like Punch, when called upon to meet his obligations, evades payment and maltreats his creditors (D. Alexander, ' Dubbo Dubbo ; or Notes on Punch and Judy as seen in Bornu,' Man, x. [1910], no. 85). LiTERATDRB. —See the works cited throughout. E. N. Fallaize. PURANAS,— I. Introduction.— The Puranos form a class of books written in Sanskrit, expounding ancient Indian theogony, cosmogony, genealogies, and accounts of kings and rsis,^ religious belief, worship, observances, and philosophy, personal, social, and political ordinances, and opinions about all kinds of miscellaneous nuitters — the whole illustrated and enforced by tales, legends, old songs, anecdotes, and fables. They preeient the general or popular exposition of tho.se subjects, while the Vedic literature contains the strictly Brahmanic thought and teaching in religions matters. The Purdnas are always reckoned as eighteen in number. No Purdna 1 The word T?i denotes in the Purnnas a holy and ascetic sage, sometimes semi-divine but, when human, generally a Br.ahman. Muni means much the same, but is always human, and often of lower rank than rsi.

  
    448 PURANAS treats of all tliose suLjects, though some are very wide indeed in their scope, while others confine themselves to narrow limits; but, taken collectively, they may be described as a popular encyclopredia of ancient and mediajval Hinduism, religious, philosophical, historical, personal, social, and political. The word purdna is Sanskrit and means 'ancient' ; and the title Pwmna signifies 'Ancient Lore,' indicating that these books profess to declare ancient lore as handed down for the most part by tradition. Its fuller form is Purdna-samhitd, ' Collection of Ancient Lore.' The eighteen Purdnas, according to the list which occurs most often, are these— the Brahma, Paclma, Visnu, Siva, Bhdgavata, Ndradlya, Mdrkandeya, Agni, Bhavisya, Brahmavaivarta, Lihga, Vardha, Skanda, Vdmana, Kurma, Matsya, Garuda, and Brahmdnda. This list omits the well-known Vdyu, but there can be little doubt that the Vdyu and Brahmdnda were one originally and have become differentiated ; for they agree, almost word for word, in the great bulk of their contents. The name Brahmdnda then in that list must be taken to include its twin, the Vdyu, and the Kurma c&Ws, it by both names, the Vdyaviya Brahmdnda. The Matsya, Garuda, and Vdyu treat them as distinct, and, in order to preserve the total eighteen, omit one of the others, the Siva or the Vdmana. Altogether, then, there are really nineteen. The Matsya (\\n. 11-58) declares the number of verses in each Pifrana, and so also the Vdyu (civ. 2-11), but not quite completely. They agree, or nearly agree, as regards most of them, but differ widely about the Brahma ; and the Matsya alone gives the length pi the Visnu, Agni, and Lihga ; both omit the Siva. These figures, however, do not altogether agree with the dimensions of the present Purdnas, being generally excessive, and are merely round totals mostly reckoned in thousands. Each Purdna is constructed as a discourse delivered by some person of authority to one or more hearers ; the subjects are expounded, often in the form of question and answer, and not always methodically ; and into the narration are woven stories and discourses uttered by other pereons — with the result that the whole often appears involved, defective in consistency, and marred by anachronisms. They are mainly in verse, which is generally the common Moka or anustnbh, but passages sometimes occur in prose. 2. Origin and development. — An account of how the Purdnas came into existence is given by the Brahmdndn (H- xxxiv. i.),Vdyu (Ix. f.), and Visiui (in. iv., vi.) ; that in the Bhdgavata (XII. vii. 4^7) is late and untrustworthy. The great rsi Krsna Dvaipayana divided the single Veda into ifour Vedas and arranged them. Hence he obtained the name Vyasa, ' the arranger,' by which he is generally known. He lived and did that about the end of the Dvapara age, about the time of the great Bharata battle. He then entrusted them to his four Brahman disciples, one to each, and thus Paila became the teacher of the Eigveda, Vaisampayana of the Yajurveda, Jaimini of the Sdmaveda, and Sumantu of the Atharvaveda. Then vatlx tales, anecdotes, songs, and lore concerning the ages he compiled a Purdna-samhitd, and taught it to his fifth disciple, the sfita, or 'bard,' Romaharsana or Lomaharsana (the two names are the same). After completing that work he composed the great epic, the MaJidbhdrata, and made Romaharsana his disciple in both the Itihdsa (by which is generally understood the epic) and the Purdna. Statements occur sometimes that he taught a particular Purdna to his Brahman disciples, but these appear to be late assertions. The suta Romaharsana divided that Purdna into six parts or versions and taught them to his six disciples, Sumati Atreya, Agnivarchas Bharadvaja, Mitrayu Vasistha, Alcrtavrana Kasyapa, Savarni Saumadatti, and Susarman Sariisapayana. The last three made each a further saihhitd, or collection. The siita's sixfold Purdna was called the Eomaharsanika collection {saihhitd), and those of his three disciples were named after them, the Kdsyajnka, Sdvaniika, and Sdniiapdyanika collections. Vyasa's original Purdna is not further mentioned and may have been merged in the Romaharsanika. The collections made by the suta and his three disciples were regarded as the four original collections, the 'xoot-samhitds' as they were called. They were all to the same effect, but differed in their diction. Savarni's version was noted for the correctness of its expressions, and Sariisapayana's for its stirring style. All were divided into four parts, and all except oariisapayana's contained 4000 verses. None of them is now in existence, but .several of the disciples appear in some of the present Purdnas. The suta had a son called Ugrasravas and sauti Raumaharsani, ' son of the silta Romaharsana,' and taught him also the Purdna. Such is the account given, and it is not improbable. The suta was a bard, and the origin of the sutas is placed in remote antiquity, for the first sTda is fabled to have come into existence at the sacrifice of a primeval king, Prthu, son of Vena (e.g. Vdyu, Ixii. 137-148), whose stories are often narrated. The antiquity is, of course, genuine, because bards have existed from the earliest times. The term suta was afterwards applied to denote the offspring of a fatlier of the Ksatriya, or military caste, and a Brahman mother, but he had nothing to do with the original sutas. It was their duty, as the Vdyu (i. 31 f.) and Padina (V. i. 2~i.) explain, to preserve the genealogies of the gods, rsis, great kings, and famous men. These were matters of ancient tradition, for which the Purdna and Itihdsa would be the appropriate receptacles, and thus these works would be naturally entrusted to the sfita Romaharsana. His descendants had the right of reciting the Purdna for their livelihood, but the account states that the Purdna passed into the hands of his disciples, of whom five at least were Brahmans, and was multiplied by them. The foregoing account does not say how the present eighteen Purdnas were developed, and their origin is explained by another and inconsistent statement, that there was originally one Purdna, and Vyasa himself divided it into eighteen (e.g. , Matsya, liii. 9 f. ). This is certainly spurious, and the reason for it seems to have been rivalry between the advocates of the Vedas and those of the Purdnas, the eighteen Purdnas being thus made coeval with the four Vedas. 'Excxj Purdna, in fact, says that it is ' of equal measure with the Veda,' thus placing itself in the same rank as the Vedas, and indeed the Purdna is sometimes called the fifth Veda {Vdyu, i. 18). In the P^irdnas teaching of all kinds is often put into the mouth of the chief gods, so^placingit beyond cavil ; indeed, the Vdiju (i. 200) and Siva (V. i. 35) aver that a Brahman was not really wise if he did not know the Purdna. Further, the Brahmans put forward a claim to primeval antiquity for the Vedas, and the Purdnas, while acknowledging that, answered it with a claim on their own behalf to equal or prior antiquity. Thus the Mdrkandeya (xlv. 20 f.) says that in the very beginning it and the Vedas issued from Brahma's mouths ; and the Brahmdnda (I. i. 40), Vdiju, (i. 60 f.), Matsya (liii. 3), Paclma, and Siva assert that he remembered the Purdna then, the first of all the scriptures, before the Vedas issued from his mouths. Moreover, the Brahmans claimed the monopoly of religious revelation  and worship, and the Purdnas outbid that

  
    PURANAS 449 by declaring that to recite or even listen to them delivered a man from all sin, the Mdrka)jdeya proclaiming that by acquiring it a man attains to a benefit superior to all the Vedas. There was thus a clear rivalry between the Purdnas and the Vedas, and, in asserting priority for the purdnn, or ancient, tradition over the Vedas, tlie Purdiins were right to this extent that ancient trailition unquestionably existed before the Vedas, for the Vedic hymns allude to bygone persons and events (mentioned also in the Purdnas), which could have been remembered only through tradition. Tradition has always existed from the remotest antiquity, as far back as man preserved any memories of his ancestors. This is a platitude, yet it must not be overlooked when examining the Purdnas-, though what vahie the present Purdnas have in that respect is a different question (see below, § 13). In accordance with such exalted claims, all the Purdnas except three, the Lihga, Ndradlya, and Vdmana, assert that they were originally declared by some god in primeval time. Those three say that they were first declared by some great rsi. Accordingly, each Piirdna had to provide a succession of persons through whom it was handed down. Most of them form the chain perfunctorily of a few links, but the Brahmdnda (iv. iv. 58-66) and Vdyii (ciii. 58-66) give a long list of 29 names, which occur, partly at least, in chronological order. Apart from fabulous occasions, nearly every Purdna particularizes the occasion when professedly it was actually recited. The Vdyii, gives this circumstantial account : After the great Bharata battle the Pandavas were succeeded on the throne of the Pauravas at Hastinapura (on the Ganges, north-east of Delhi) by Arjuiia's grandson ParJksit, and he bj' his son Janameja.va, to whom the Mahdbhdrata was professedly recited. The Vilyu says that the fjis dwellin<,' in Nainii^ forest on the river Gomati (the modern Goomti in Oudh) offered a long sacrifice on the bank of the river Drsadvati (the modern Chitang approximately) in Kuruksetra (the country 70 miles north-west of Delhi), and the suta Romaharfapa went there and at their request recited it to them, during the reign of Janamejaya's great-grandson Adhisimakr^na — i.e. a century or rather more aft«r the great battle (i. 12-28, xcix. 268 f .). The Matsya says almost the same of itself, and the Brahmdnda suggests much the same. The other Purdnas fall off from this account, and the measure of their falling off agrees in a way with their probable posteriority. Most of the others lay the scene in Naimisa forest, and the late Bhdgavata makes the sacrifice last 1000 years. The Ndradiya removes the scene to Siddhasrama on the Ganges, and the Vardha gives no particulars. Four Purdnas drop that account altogether. The Visnu, Mdrkandeya, and Vdmana say that they were declared by the r.'iis Parasara, Markandeya, and Pulastya respectively, and the Bhavisya says that it was recited by Vyasa's Brahman disciple Sumantu to Janamejaya's son. King Satanika. 3. The five original subjects. — Most of the Purdnas declare tliat a Purdna should treat of five subjects : original creation [sarga), dissolution and re-creation {pratisarr/a), the periods of the Manus {manvantara), ancient genealogies {.vamsa), and accounts of persons mentioned in the genealogies (vamsydnufharita). These appear to have been the original subjects of the Purdnas, and were so specially their province that the epithet ' having five characteristic subjects ' was an old synonym of the title Purdna ; hence religious instruction apart from these subjects was not one of their primary aims, nor do they appear to have been conipcsed for sectarian purposes originally. Sectarian designs seem rather to have been an after-modification, except in the latest Purdnas, which are frankly sectarian. The first three of these subjects are closely connected and may be considered together. " The VOL. X. — 29 teaching is neither uniform nor consistent, but seems to combine difierent schemes. Its general purport may be stated thus ; It postulates the primordial essence called pcoitrtt and /jrndhdna, spirit called pu)-ufa, and the god Brahma (or Brahnia), with whom both prahrti and pnnim are sometimes identified. Frakxtl contained the three qualities, goodness (nattia), passion (rajan), and darkness (tamas), in equilibrium. It first evolved the great intellectual principle (mahat) as the first stage. From this was evolved the principle of individuality (aha fikdra), and from this the five subtle elements (laii-indira), sound, touch, form, taste, and smell, which became manifest respectively as the five elements (<*/iu(a), ether, air, light, water, ana solid matter. This was the second stage, the elemental cresLiion (bhuta-mrga). In the third stage the ten organs of sense and action and the mind proceeded from the intellectual principle. These three stages were the creation ixoTc\prakxti(prOkftasarga). All these principles and elements, through the ijifluenceof spirit, combmed and formed an egg, the egg of Brahma, wherein he, assuming the quality of passion, became active. He brought the world into existence as the fourth stage, and through meditation originated, fifthly, the animal kingdom, sixthly, the gods, seventhly, mankind, eighthly, the intellectual notions called anugraha, and, ninthly, Sanatkumara and other semi-divine mind-born sons who remained celibate, whence this creation is called kauiiidra. In all these the three qualities existed in different states of predominance. In the main this account follows the ideas of the Sahkhya philosophy, but other accounts are added which seem more primitive. Brahma assumed four different forma in succession and from them were produced the demons, the gods, the forefathers (pl'tr*), and mankind ; and, afterwards assuming another form, he produced from his limbs all other living beings, creatures, and vegetation. But those beings did not multiply, and he created from his mind sons, whose number is variously given as seven, nine, ten, or eleven, Bhfgu, Marichi, Daksa, etc., all known as r?is, and also the deities called Rudras. Seven of these sons were specially known as 'the .seven rfiS' (saptar^i), who hold a unique and pennanent position in cosmogony. The Rudras are generalh- identified with Siva. Next ^Jrahma created the first Manu Svayambhuva and a woman Satarupa. These two had two sons, Priyavrata and I'ttanapada, and a daughter. Dak^a married her and had 24 daughters, of whom 13 were married to Dharma (righteousness) and bore Love and other personified feelings ; lU were married to the other mind-boni sons and Agni (fire) and the forefathers, and one named Sati became Siva's wife. But this account is complicated by a further story that Dak^sa was re-born in Uttanapada's lineage as Dakja Prachetasa, and then created movable and immovable things, bipeds and quadrupeds, and also begot 60 daughters, of whom 10 were married to Dharma, 13 to Marichi's son, Kasiapa, 27 to the moon, and 10 to others. Then Ea^yapa by his wives begot the gods, good and evil beings, animals, birds, and trees ; and thenceforward living creatures were engendered sexually. Creation naturally involves the question of the ages. Time is divided into various great periods. A human year is a day and night of the gods, and the divine year consista of 360 human years. Of divine years 12,000, i.e. 4,320,000 human years, constitute a ' four-age ' period (chaturyuga), in which the four ages (yuga) are, first, the Krta of 1,440,000 human years, then the Treta of 1,080,000 years, 'the Dvapara of 720,000, and lastly the Kali of 360,000 ; and each of these ages is preceded by a twilight (sandhya) containing as many hundreds of years as the age has thousands, and is followed by a twilight (sand/iyiiih^a) of like duration. This 'four-age' period repeated a thousand times is a daj- of the god Brahma and is called a kalpa. Creation takes place and lasts during his day, and at its close the three worlds are dissolved for the same length of time, which constitutes his night. His year consists of 360 such days and nights, and 100 such years is the length of his life, which is called a para. Further, a day of Brahma comprises the periods of 14 llanus (manvantara), a Manu being a mythical regent of his period and progenitor of life therein. Each manvantara thus comprises 71 ' four-age ' periods, with a surplus, which is due to the impossibility of dividing lOOO 'four-ages' exactly by 14, and is sometimes accounted for by assigning it to the intervals between the manvantaras. This is the reckoning generally set out, but variations are sometimes introduced incidentally, and the terms yiiga and kalpa are sometimes used loosely. While most Pnrdrtas agree about Brahma's duration and hold that Vispu and ^iva outlive him greatly, they differ as to which of these two endures longer according to their view whether Visnu or i^iva is the greater. One 'four-age' period succeeds to another. When a manvantara closes, an interval occurs during which life ceases in the world, and the Manus, minor gods (all save Brahma, Vi^pu, and Siva), the seven rf 'S, and the forefathers depart upwards to a high celestial sphere, and remain there for the duration of a Krta age in order to presene life. Then they resume their activities as new persons under new names, and introduce the next manvantara, restoring all life in the world. So the manvantaras succeed one another, and at the end of the fourteenth, when Brahma's day closes, occurs the great dissolution, called naimittika pratisarga. The three worlds are burnt

  
    150 PURANAS up by fire, and a deluge of rain dissolves everything into one vast ocean ; lite is reabsorbed into the god who sleeps on that ocean, and the three qualities become inactive in equilibrium ; yet the seven great r?''s are said to persist in certain celestial worlds through his nights, watching him as he sleeps. Such is the close of the kalpa. When his night ends, he awakes and begins to create again. That dissolution does not involve the elementary principles evolved during the first three stages of creation, and as regards them a further dissolution is spoken of, called the prdkrta pralaj/a, wherein everything evolved from prakrti disappears. Half of Brahma's life has expired, and the second half has begun in its first kalpa called the vdrdha, in which six Manus have passed away, namely Svayambhuva, Svarochisa, Auttama, Taniasa, Raivata, and Chak§u§a ; and Vaivasvata is the present Manu. The theory of the succession of the kalpas, manvantaras, and ages developed into the doctrine that succession implied repetition, that everything repeated itself in essentials in the inanvantaras and in the 'four-age' periods. Brahma, Vispu, and Siva outlived the dissolutions, and their existence was so vast that they were regarded as practically eternal ; but Indra and the other gods were subordinate and temporary, holding their deity for a manvantara only. Each mativantara thus has its own subordinate gods and its own Manu, great rpis and kings, who all come into existence at its beginning and pass away at its end. This scheme is carried out into such detail that their names are set out, not onlj- for the present manvantara, but also for the past six and the seven that are yet future. Since the Vedas were arranged and the Furdna compiled at the end of the Dvapara aj.'e, this theory required that the same had been done in every Dvapara age of the ' four-age ' periods, and that a Vyasa had appeared for that purpose. Hence it was necessary to propound a list of those Vyasas. The list (mentioned above) of the 29 persons who handed down the Brahmdnda and Vdyu, reduced to 28 by combining two names at one stage, seems to have suggested the idea that 28 Dvaparas had occurred. Certainly, however, that list (e.g., Vdyu, xxiii. 114fF.), with a few variations, agrees with the names of the 28 Vyasas ; and consequently 27 ' four-age ' periods have elapsed in the Vaivasvata manvantara, and we are now living near the end of the Kali, or last age of the 28th period. Manu Svayambhuva's son Priyavrata, mentioned above, had seven sons, who became sovereigns of the seven continents {dvipas) of which the earth consists, and their progeny peopled them. Thus the subject of geography is introduced. It is not always treated fully, but the general scheme stands thus : The earth consists of a central circular continent named Jambu-dvipa, around which the other continents form a series of concentric rings, namely, Plaksa, ^almala, Ku^, Krauhcha, ^aka, and Pu^kara, the outermost; and these continents are separated by a similar series of six circular oceans alternating with them, namely, of salt water, sugarcane-juice, vnne, clarified butter (ghl), curdled milk, and milk respectively. Each continent and each ocean is twice the size of that which it encircles. The central continent Jamlju is alone subject to the law of the four ages. It was assigned to Priyavrata's son, Agnidhra, and has nine countries which were named after his nine sons. Uavfta is in the middle, and is flanked on the west by Ketumala and on the east by Bhadrai5va. Along the north of these lie Bamyaka, the Northern Kurus, and Hiranmaya ; and along the south lie Harivar^a, Nabhi, and Kimpuru^a. In the middle of navrta is the immense fabulous mountain Meru, on which are the gods' abodes, with Brahma's in the centre. Various mountains, forests, and lakes are mentioned in those countries. The Ganges flows down Meru and divides into four great streams, which flow away, the Sita east, the Alaknanda south, the Vaiikgu west, and the Soma, or Bhadra, north. Nabhi's country was named liharata after his grandson Bbarata, but this is a mere fancy. Bharata again has nine divisions named Indradvipa, Ka^erumant, Tamravarua, Gabhastimant, Nagadvipa, Saumya, Qandharva, Varupa, and another which appears to be India proper and is more strictly called Bharata. The accounts then deal with India itself, its dimensions, mountains, rivers, and peoples, which some PurdtfOS set out in copious lists. The subject of cosmogony leads, on the one side, to a notice of the nether regions with sometimes a description of the hells, and, on the other, to a description mainly mythological of the sun, moon, planets, stars, and the celestial worlds. The remaining two of the live special subjects of the Purdnas are ancient genealogies and accounts of persons mentioned therein. They profess to give ancient history as handed down by tradition, and they certainly give the only approach to connected ancient history that is to be found in Sanskrit books. They are full of interest, but lie rather outside the scope of this article, and can therefore only be touched briefly. They begin with the progeny of the great fsis, which is mythical, and pass on to the genealogies of the chief dynasties of kings who reigned for centuries in N. India and lists of the great Biahman families. That the genealogies are not spurious but have some historical value is proved by the fact that they (and they alone in Sanskrit books) furnish an account of how the result that is known as the Aryan occupation of India took place through the growth and conquests of a distinct race, which they call Aila, and which they suggest entered India from the north. Of the five subjects proper to Purdnas the first three concern early religion and mythology, and the other two deal with traditional history — subject, of course, to later co-ordination, restatement, and amplification in both groups. Tlie former were the general product of speculative thought, but the latter were based on actual history, though both are now open to the doubt how far tradition has preserved early beliefs and historical facts faithfully and correctly. The former were naturally shaped out and transmitted bv religious teachers for general instruction ; the latter were comi)osed by royal bards and ballad-makers, i.e. sutas, and were handed down by them. The distinction is important. The Purdnas thus drew their subject-matter from two sources. These old subjects (paurdnikl kathd) provided general instruction and pleasure, and it is often said that princes and munis entertained themselves with their recital. The traditions found in the Purdnas were not primarily borrowed from the Mahdbhdrata, for they contain old tales and genealogies which are not to be found in that epic, and the stories which appear in both are not always narrated in the same way. Both are based on the same body of ancient tradition, and the Purdnas incorporated old matters independently, though probably later additions to the Purdnas have been borrowed from the epic, and possibly also vice versa. Of the stories told about ancient kings and fsis some appear to be ancient, but others are certainly either later fabrications or at best genuine tradition seriously corrupted. They may generally be broadly divided into two classes : those that appear to be Ksatriya stories, i.e. stories narrating occurrences from the point of view of the royal and military class (which often appear to be ancient), and those that are Brahmanical, the difterence between them being similar to the distinction between tales of chivalry and legends of the saints. References to the heroes of the epic are not infrequent, but its story is not narrated except in the few cases where an abstract of it is given, as in the Agni, Padma, and Garuda, which also summarize the Harivani&a. 4. Additions, interpolations, and losses. — The Purdnas, like the epic, have grown by continual additions and interpolations, as abundant evidence shows, both direct and indirect. The Lihga (II. Iv. 36 f.), e.g., says that it contains 108 chapters in its first part and 46 in its second ; this is correct as regards the former, but the latter now contains 55 chapters. Again, the Bfutvisya (I. i. 103-105) says that it contained 12,000 verses and was augmented by various stories to 50,000, just as the Skanda was amplified. The indirect evidence is of various kinds, (a) Many Purdnas mention the eighteen Purdnas, which they could not all do unless the enumeration were an addition made after all the eighteen had become established. In the Padma, which professes to have been recited by the suta, pt. vi. continues pt. iv., ignoring pt. v. , which begins as a separate Purdtia recited by the si'ita's son. (6) The same matter is sometimes told more than once ; thus the story of the sun is told twice in the Mdrkan �

  
    PURANAS 451 deya and tliat of Jalandhara is told twice in pt. vi. of the Fadiiui. (c) Some of the stories are manifestly late, such as the portion of the Brahnui Avhich dilates on the sanctity of i'urusottamakijetra in Orissa. (rf) There are dillorences in language in some Pnrdnas, certain passages being marked by irregularities in grammar and metre not found in the remainder of the same work, (e) Dillerent and sometimes inconsistent doctrines occur in various places even in one and the same Parana, as is noticeable in tiie two parts of the Kiirnut. Addition and interpolation iiave been practised continually ; thus the Gamda quotes from the Mdrkaiideya ami Yujuavalkya's law-book ; and, since the Bhaoisya professes to deal with the future, the edition published lately in Bombay haa boldly brought its prophetic account down to the 19tli cent., besides incor|)orating a summary of the Biblical account from Adam to Alnaliam. It often happens that the same passage is found in several Purdnas, so that they either borrowed from one another or borrowed from a common original. Indeed, it almost seems from many peculiarities, such, e.g., as that noticed above in the case of the Padinu and the triple structure of the Vd7?ut7ia, as if there had been dillerent Punlims bearing the same name, or as if a particular Parana existed with different versions, and that they were brought together and formed into a whole. On the other hand, there have been losses, as much evidence shows. In the Padma, e.g., pt. v. says that the Padma which it introduces consisted of five sections, but that part contains only the first section called the Pauskaraparvan, and the other four appear to be missing, while the entire Padma has six parts. Again, a comparison of Brahmdnda, III. Ixxiv. 103 f., with the corresponding passage in the Vdyw (xcix. 101-291) shows that about 190 verses have been lost in the former. The arrangement of the contents of the Purdnas accords with these conclusions, for in several there is no logical scheme, and matters are expounded piecemeal as if by additions. On the other hand, some Purdtias deal with their subject-matter on a consistent plan, such as the Visnu, Agni, and Bhdgavata, betraying apparently a late stage, when the matter had been co-ordinated and systematized. The Visnu is one of the best arranged, yet it hardly professes to be early, for it declares that it was compiled out of the four ' root-Purdnas ' mentioned above. 5. Additional subjects. — The Purdnas claim to expound, besides the five characteristic subjects, the four subjects which comprise all human endeavour— righteousness (dharma), wealth [artJiu], love [kdma), and final emancipation from existence (moksa). These, with the copious religious teaching now found in the Ptirdnas, are Briihrnanical additions to the original live subjects. Of the four ages the Krta was the golden age when righteousness was perfect, but it deteriorated through the Treta and Dvapara, until it has well-nigh perished in this evil Kali age. This is figuratively expressed in the adage that dharma, hail four legs for its support in the Krta age, tliree in the Treta, two in the Dvapara, and has only one in the Kali age. 6. Theology. — The theology taught is heterogeneous, and most deities that enjoyed a certain amount of popular acceptance can be found praised in the Purdnas. Of the Vedic gods, Indra and Agni retain a prominent position, and Indra is the chief of the gods, i.e. generally of the subordinate gods, those other than Brahma, Visnu, and Siva. Varuna is the god of the ocean and appears at times, but Mitra has disappeared. The sun (Surya) holds an important position, and the names Vivasvant, Savitr, Aditya, and Pusan are freely given to him. He is highly extolled in the Brahma, Markcbndeya, Agni, Padma, and Gamda, but his worship is most fully inculcated in the Bhiivisya (I. xlviii. 11".), which says that it was introduced with the sun's priests from Sakadvipa into the I'anjab by Kr^na's son. Samba, who suffered from lejirosy and was cured by worshipping the sun. It calls the sun's priests nuxgns and hhojakas. The sun's children were Manu Vaivasvata, Yama, and the Asvins, who are celestial physicians. Yama is the god of the dead, especially of the wicked dead, and holds a dread position as the punisher of sinners in his hells, Vayu, also called Matarisvan, is a god of some note. Soma is the moon. Brhaspati is the divine priest. The gandluxrvas are celestial musicians, and the apsarascs are celestial nymphs and courtesans, who often play the part of beguili ng fsi^, whose austerities (lapas) awakeue<l fear in the gods. On the evil side were the asurat, wlio were demons, Daityas, ddnavas, and rdksctsas meant in the earlier traditions hostile races, sometimes uncivilized and always hated and dreaded ; lience these names took on the meaning of 'demons,* especially in passages that appear to be late, where they and also asura are treated sometimes as interchangeable, Midway was Kubera Yaisravana, the god of riches, whose attendants were the yak-yut and giihyakas. In late Purdnas or passages local cults are commended, such as the worship of Manasa, the goddess of snakes, and the tulaslplant, the holy basil ; and the veneration of the cow is noticed in the Padma (V, xlv. 122-190). The three chief gods are Brahma, Visnu, and Siva. Brahma is the creator of the world, Visnu its preserver, and Siva its destroyer. Brahma is sometimes extolled as tlie highest, aa in the Mdrlcayideya (xlv. f.), but is generally held to be inferior to Visnu and Siva, and the relative supremacy of these two is the higher theology taught. The Purdnas are sometimes classified according to their teaching on this subject and the three qualities, goodness, passion, and darkness. The Matsya (liii. 68 f,) says that the Purdnas which extol Visnu as supreme are called sdttvikq, 'characterized by goooness ' ; those that extol Siva and Agni are tdmasa, ' characterized by darkness ' ; ajid those that extol Brahma are rdjasa, ' characterized by passion ' ; but these distinctions are purely fanciful. It adds a fourth class, those which extol the goddess Sarasvati and the forefathers (pitfs) and which it calls sahklrna, 'mixed'; but no Purdnas display this character, though Sarasvati is praised here and there and a high position is a.ssigned sometimes to the forefathers (see below, (c)). The Padma (VI. cclxiv. 81-84) says much the same, and distributes the Purdnas in sixes thus — as sdttvika, the Visnu, Ndradiya, Bhdgavata^ Garuda, Padma, and Vardha ; as tdmasa, the Matsya, Kurma, Liiiga, Siva, Agni, and Skanda ; and, as rdjasa, the Brahmdnda, Brahmavaivarta, Mdrkaiideya, Brahma, Vdmana, and Bhavisya. The Vdyu must be understood to be included in the Brahmdnda. But this division is only roughly true, because the Agni, e.g., gives instniction about the worship of both Visnu and Siva, The Padma [toe. cit. 85) further declares that the sdttvika lead one to final emancij^ation from existence, the rdjasa to heaven, and the tdmasa to hell ; but this estimate is merely Vaisnavite, for the ^iva (II. ii. 63), which is classed lowest as tdmasa, declares that a man who reads it completely and respectfully attains final emancipation even while he is alive, and that the gods attain tliereto only by attaching themselves to Siva. The Saivite Purdnas show a difierence from the Vaisnavite in that, though they make Siva supreme, yet they also extol Visnu highly ; and they almost suggest tliat the exaltation of S'iva was a later doctrine iiuposed on that of Visnu's supremacy, as appears indeed to be implied in the 3iva Purdna (I. li. 5-11).

  
    452 PURANAS The rival advocacy of Visnu and Siva was carried to the farthest length, and tlie partisan Purdnas sometimes introduce these gods themselves, each as explicitly declaring the other's supremacy. The rivalry thus reached an impasse, from which the only escape vras to affirm that both were one and the same god, in different persons. This is often taught and, with the corollary that Brahma also was one with them, constituted the liighest theology inculcated — the triple manifestation (tri-murti). Thus the three were one, yet it \yas open to a partisan to maintain that Visnu or Siva was the true and chief person, of whom the other was a manifestation ; and so a Purdna is able to extol one or the other as supreme, while affirming their unity. This monotheistic conclusion carried the teaching to the Vedanta standpoint, that God alone really exists, eternal, immutable, that He is everything, and that everytliing animate and inanimate is but a portion of Him. This doctrine is elaborated and enforced most in Vaisnavite Purdnas, and is stated fully and clearly in tiie Visnu. It is essentially the same as that expounded in the Bhagavad-Gltd, except that it does not go so far in enunciating that the whole world is mdyd, 'illusion' — a view which is mentioned in places, but is stigmatized as Buddhistic and bad by the Padma (VI. cclxiii. 70). The highest religious philosophy is therefore monotheistic and pantheistic ; its popular presentment is polytheistic. The doctrine of transmigration is involved in it and is thoroughly inculcated, both as a consequence entailed on all human beings by their actions (karma), often with elaborate and fanciful apportionments of particular evil conditions to particular sins, and as an explanation of misfortunes, serving to solve or justify distressing situations and perplexing problems. (a) Visnu. — Visnu is said to have ten incarnations. The lists have some variations, chiefly as regards Buddha ; but the following list is a general one. In it the first five incarnations are mythological, the next four have a historical basis, and the tenth is still future : (1) As a fish (matsi/a), when he saved Manu Vaivasvata amid the deluge ; and when the Matsya says it was declared by him to Manu; (2) as a tortoise (kurma),' when he supported the mountain Mandara at the churning of the ocean, and Laksmi, divine nectar, and other things were produced ; the Kurma says that in that form he declared it ; (3) as a boar (vardha), when he raised up on his tush the earth that had sunk to the bottom of the uni\'ersal ocean ; and when the Vardha says he declared it to the earth ; (4) as the man-lion (narasiihha), when he delivered the gods from HiranyakaSipu and other demons who had vanquished them ; (5) as a dwarf (vdmana), when he delivered the gods from the demon king Bali, and accomplished his purpose by obtaining from Bali the boon of having as much space as he could cover in three steps ; (6) as the Brahman Rama, son of Jamadagni (sometimes called Para^u-Rama, ' Rama with the axe '), vvho destroyed all the Ksatriyas off the earth twenty-one times, in revenge for the murder of his father by the sons of Arjuna Kartavirya, king of the Haihayas; (7) as Rama, son of Da^aratha, king of Oudh (sometimes called Raniachandra), whose wife was Sita, and whose story is the subject of the great epic, the Itdmdyana ; (8) as Kr^na, who reigned at Dvaraka in Gujarat over the Yadavas, the friend of the Pandavas and one of the chief figures in the Mahdbharata ; (9) as Buddha, who founded Buddhism ; (10) as a warrior, Kalki or Kalkin, who will appear at the close of this Kali age, overthrow all adversaries, and reestablish pure Hinduism. All these incarnations are often mentioned, and sometimes described at great length. The sixth often appears in the Haihaya genealogy. Tlie seventh is narrated in the Agni and Padma as a condensation of the epic, and the Padma (iv. cxii.) relates what it calls the ancient Rdmdyana. The ninth is least often mentioned. The eighth, the story of Krsna, is a favourite topic ; his life, doings, and youthful fi'olics are often described at very great length ; and his favourite shepherdess, Radha, is deified in the Brahmavaivarta and the Padma. Krsna is completely identified with Visnu — so much so that his name, his patronymic Vasudeva, and others of his epithets are habitually used as synonyms of Visnu in his purely divine character. These are the well established incarnations, but others less acknowledged are also mentioned— indeed, the Garuda and Bhdgavata mention 22, and add that his incarnations were really innumerable. The superlative work attributed to Vyasa naturally created the belief that he was no ordinary rsi, but a divine incarnation ; consequently he is often called an incarnation of Visnu, and so also all the other Vyasas mentioned above ; while the Kurma in its second part (xi. 136 f.) makes him an incarnation of Siva also. {h) Siva. — The position of Siva differs markedly from that of Visnu. Visnu is celestial and takes no immediate part in terrestrial aft'airs except when incarnated, but Siva is largely a terrestrial god. He is often spoken of as dwelling humanwise on the Himalayas or in Benares, and as practising human asceticism. Similarly with their wives. Visnu's wife, Laksmi, is a beautiful abstraction, but Siva's wife, Uma or Parvati, is very realistic. She was Satl re-born as the daughter of the Himalaya range. Siva's wooing and wedding of Parvati and their conjugal life and conversation are often introduced and sometimes narrated at length, yet always in wholly human fashion. They had two sons, Skanda 9r Karttikeya, and Ganesa, the god of wisdom. Siva takes part in terrestrial affairs and especially in contests between the gods and the demons, who are always terrestrial, even when the nether world is their special abode. Siva and Rudra are synonymous. Parvati, especially in her terrible forms, and Skanda al.so join in the battles. Stories of this kind are often narrated, such as the destruction of Tripura and of the demons Andhaka, Sumblia, Nisumbha, Mahisa, and Jalandhara. Her victory over the demons is the theme of the Devimdhdtm,ya in the Mdrkandeya Purdna— & gruesome story much esteemed by the worshippers of Kali, who is identified with her ; and the worship of her as Durga is inculcated in the Padma, Brahmavaivarta, and Garuda. Siva was worshipped as Pasupati, ' the lord of cattle,' beneath whom all the gods and all creatures ranked as mere cattle ; and this Pasupata cult is commended in Saivite Purdnas, but reprobated in others. Siva had thus no genuine incarnations, yet his worshippers propounded that he had 28 incarnations contemporary with the 28 Vyasas, and their names are mentioned in the Vdyu (xxiii. 114 ff.), Lihga, and Siva, but they were merely rsis who expounded yoga, 'ascetic devotion.' Siva's lihga, the phallus, is often mentioned and extolled, and its worship is well established in Purdnas that appear to be late, and especially in the Lihga (II. xlvi. 13-21), which exalts Siva in this form as above all gods and as containing everything. Instructions are given about its construction, establishment, and worship. The female counterpart, the yoni, is not noticed much, and then only in late Purdnas. The Vdmana ideTitifies it with Parvati, but the Padma with Sita. The Saktis, ' female energies,' are not often mentioned and then generally as somewhat abstract conceptions. Tiiey proceed from Brahma, Visnu, and Siva in the Vardha (xc. ff.) and Mdrkandeya (Ixxxviii.); they are identified with, or related closely to, Parvati in the Km-ma. The worship of the Saktis, however, existed, for the Kurma (I. xxx. 25) reprobates the Vamacharins, or obscene left-hand votaries. (c) Pitfs. — As already mentioned, the forefathers (pitf, ' father ') are accorded high dignity sometimes. This term means a man's dead ancestors, but in this connexion denotes a class, comprising seven groups, of abstract forefathers, divine yet hardlj' personal, for they are always spoken of

  
    PURANAS 463 collectively. The Brtihuulnda (II. xxi., III. ix.-xii.) and Vdyu (1., Ivi., Ixxi.-lxxvi.) esiiecially inaf,'nify them, and similar references occur in the Mats^ya (xiii., XV.), Markandeiia (xcvi. f.), Padma, and Garuda. They are ranked with the god.s and even called the earliest gods ; tliey and the gods stand to each other in reciprocal relationship as fathers, and they are also the gods' gods, to whom the gods ofler sacrifice. They and the gods come into existence with each manvantara, and pass upward to a high celestial world at its close, out apparently do not perish till the universal dissolution. They perpetuate in some undefined way the existence of mankind through the ages. They have a path in the sky between the sun's southern course and the star Canopus, and Yama is their king. They are particularly connected with the hxlddha — the sacrifice offered in honour of and for the benefit of one's dead ancestors — and thereby confer blessings on their worshippers. This teaching appears to be ancient, and is not found in the latest Furdnas. See Anck.stor- WORSHIP (Indian). (rf) Heresy. — Heretics and heretical teaching are often alluded to. Such teaching is always sharply and contemptuously reprobated, especially in the form of Jainism and more particularly Buddhism, though often without being named ; and the distinction between them is not always made or observed. Books that teach heretical doctrines are called moha-idstras, 'scriptures of delusion,' and are accounted for as the work of Visnu or Siva or both, or Parvati, intended to beguile haters of the gods and Vedas to destruction. The longest notice of such teaching occurs in the Visnu (III. xvii. f.), but is largely fanciful, for it makes both Jainism and Buddhism originate in the Narbada valley. The Garuda (i. 32) says that Visnu became incarnate as a Jina's son named Buddha in Behar ; and the Agni (xvi. 1-3) says, as Suddhodana's son who beguiled daily as, ' demons,' to become Buddhists. The Kurma (I. xvi. 117) denounces also the Paucharatras (who are followers of Visnu) and more particularly the Saivite sects, Kapaias, Bhairavas, Pasupatas, and Yamalas. The Brahmanda (HI. xiv. 39-42) and Vdyu (Ixxviii. 30-33) class contemptuously among ' the naked and such like' both Buddhist and Jain orders, also Brahmans who pretentiously wore matted locks or shaved their heads, and those, too, who pretentiously observed religious exercises or uttered prayers. 7. Dharma. — Under the head of dharma, ' righteousness,' the Purdnas provide a great deal of religious teaching, both popular and what is more strictly Brahmanical. All deeds, both good and evil, produce necessary consequences, which a man must undergo. Good deeds may raise a man after death to svarga, ' heaven ' ; evil deeds certainly entail punishment. The doctrine of sin and its punishment is clearly laid down. At times lists of sins are set out, together with the penances by which they may be expiated and the specific punishments provided for them in the various hells. Also, and sometimes in this connexion, a description of the hells is given with more or less fullness and ingenuity. As regards the popular teaching, the most striking features are catholicity and the provident care to make religious practice and the acquisition of blessings easy for all. It deals with sacred places (tirthas) and pilgrimages to them, religious exercises, gifts, prayers, and spells, and miscellaneous observances ; many of the provisions are expressly declared to be available to women and the lowest classes, thus disregarding mere caste and personal limitations. 8. Tirthas, etc. — The subject of tirthas and the benefits which they confer on pilgrims occupies a very large space, being a favourite subject, for it offered absolutions and indulgences to the people and brought profit to the Brahmans. Sometimes itineraries are set out, instructing the pilgrim what he should do at each place and what benefits he would gain thereby ; and at other times these matters are woven into a discourse on some point of belief or conduct as edifying illustrations. Some Purdnas deal with tlrtlta-s comprehensively, while others advocate the merits of particular spots ; and in connexion with each important tlrtha is generally narrated the tale which explained its fame and merits. The sacred places in N. India receive most attention and praise ; Benares, Allahabad, and Gaya were the chief centres, while the Ganges is often pronounced supreme. But the doctrine of tirthas was firmly established in the Deccan also, and many places there are extolled. The rivers Narbada and Godavari attained a sanctity hardly inferior to that of the Ganges, and were crowded with tirthas. The merits of the Narbada are expounded in the Matsya (clxxxvi.-cxciv. ), Agni (cxiii.), Padma, and Kurma (II. xxxix.-xli.), and those of the Godavari in the Brahma (Ixx.-clxxv.) especially. The explanatory tales are sometimes simple, with f)ossibly a real basis, but generally are mythoogical or fanciful ; and all the resources of Hindu mythology with its myriads of divine and semidivine beings, together with accretions from Dravidian beliefs such as the reverence towards the monkey Hanuman, were available either for the new localization of some old legend or for the fabrication of pious fables, in order to furnish a tirtha with a title to sanctity. Pilgrimages were open to every one ; and, though the toil and expense may have been burdensome sometimes, yet these were far outweighed by the benefits promised. Some places conferred heavenly joys hereafter, others delivered the pilgrim from the evil of being bom again, and others bestowed plenary absolution from all sin ; and many shrines proclaimed their power to free even from the deadly sin of brahmanicide. Gifts also procured blessings for the donors and were lucrative to the Brahmans. The making of gifts is warmly commended and sometimes expounded with great detail, as in the Bhavi-sya and Matsya, as regards both their manifold varieties, from the most costly munificence to simple almsgiving, and also the occasions when and the procedure with which they should be made. Further, various religious exercises (vrata) are lauded as procuring benefits, especially those prescribed for certain auspicious days and months, and this subject is sometimes expounded minutJely, as in the Matsya, Agni, Garuda, Padma, and Bhavisya. Even occult practices to efi'ect both good and harm are commended and explained, such as mystical formuh^;, magical spells, and prophylactic verses, in the later Purdnas such as the Agni, Brahmo.vaivarta, and Garuda. The readiness displayed in all these ways to provide relief from sin and enable every one to acquire substantial future blessings was carried so far that in the Matsya (Ixix. 2) and Padma (iii. i. 5) the ?uestion how a man could gain final emancipation rom existence with the least amount of asceticism is naively asked and soberly answered. It may well be surmised that these features of popular religion were not haphazard. Brahmanism evidently found it expedient to smooth tue path of religion for the people, and this suggests that it was outbidding other claims to popular favour. But, whether deliberately provided or not, these easy ways of practising religion and reaping blessings must have presented strong attractions, compared with the self-regimen that Buddhism required of its adherents in this life and the dreary

  
    454 PURANAS future existences that it announced for the ordinary man. It is probable, therefore, that all this popular teaching contained in the Purdnas materially helped the Brahmans to stem the spread of Buddhism and finally to oust it from general acceptance. 9. Caste and ritual. — The more special Brahmanical instruction lays down the rules governing the castes. Ordinarily tJie castes are taken as four — the ancient theoretical number — viz. the Brahmans, the Ksatriyas, or military body, the Vaisyas, or trading classes, and the Sudras, who comprised all the lowest strata ; yet the existence of other castes, whose origin is theoretically explained as the intermixture of those four castes, is noticed at times, though only in a general way. For the most part it is the Brahman's life that is considered worthy of description, and the duties of the other castes are summed up briefly. The Brahman's four stages, as the religious student, the married householder, the forest recluse, and the ascetic mendicant, are explained, often at much length. Directions are often given about sacrifices, purifications, sacred texts, and various rites and ceremonies, especially the krdddha. Information is offered about images and their worship in the Matsya, Bhavisya, and Vardha. Elaborate instruction is sometimes set out about 'virtuous custom,' or correct behaviour in all matters, religious, social, and personal. All these subjects appear to be later additions, and are generally expounded in the encyclopfedic Agni. 10. Kama. — Next may be mentioned the subject of kdma, ' love,' in so far as it is noticed in the Purdnas. It may be regarded as illustrated by many stories. Such treatment as it receives deals mainly With women. Rules are laid down about marriage, and personal characteristics are sometimes described. The care that a wife should show towards her husband and relatives is explained in the Bhavisya ; and as examples of perfect wifehood are often cited Sita, the muchtried wife of Rama, and Savitri, who saved her husband Satyavant by her devotion. The practice of sati — a widow's immolating herself on her husband's funeral pyre — is alluded to sometimes, but ordinarily the subject of widowhood is left untouched, as if it needed no particular notice. Lastly, rules are laid down even for courtesans, which it is said were originally given to Krsna's wives after his death. 11. Artha, etc. — The subject of artha, 'wealth,' is not itself discussed in the Puranas, but the welfare of a king and his subjects falls partly under this title and partly under dharma, and is the subject of works called artha-idstras. This is dealt with under the title of rdja-dharma, 'the righteous functions of kings,' and is expounded with regard to a king's personal and religious duties, civil, criminal, fiscal, and military administiation, the conduct of war and peace, and the safeguarding of his realm from calamities. The Matsya treats the subject fully, and so also the Agni, as expounded by Puskara ; while the Garuda lays down wise maxims, both generally and with special reference to kings. Here may be also noticed various other subjects that are sometimes expounded. The Agm and Garuda treat of medicine and veterinary science, architecture (which is also in the Matsya), the scrutiny of gems, astrology, and grammar. The Agni further treats of archery, poetry, metre, the drama, and dancing. Many Pwmnas (e.g., Vdyu, Ixxxvii.) discourse on music, generally in connexion with the fabled visit of an ancient kmg of Gujarat to Brahma's court, where the gandharvas were the musicians. 12. Moksa. — The fourth additional subject is moksa (q.v.), 'final emancipation from existence.' Transmigration was believed in unquestioningly, and every man had to experience and so consume the consequences of his actions in subsequent lives. Some shrines promised deliverance from existence, but generally religious rites and observances, pilgrimages, and such like conduced merely to amelioration of future existence. That was as much as the ordinary man was capable of, but did not satisfy earnest souls who desired to be rid of re-birth and obtain absorption into the Supreme Soul. To attain to this was the highest aim of philosophical religion, and two ways to this end were taught, namely, yoga, 'complete ascetic mediation on and devotion to the Supreme Soul,' and bhakti, 'loving faith.' Pure ascetic selfmortification (tapas) could enable a man to acquire and exercise superhuman knowledge, faculties, and powers ; and that is often described and held up to admiration in the marvellous stories of the ancient Tsis ; but there its fruit is treated rather as an object in itself, for the doctrine of final emancipation was not the highest aim of human aspiration in ancient times as it became established later. The yoga that achieved final emancipation was twofold : ( 1 ) jndna-yoga, ' the yoga of spiritual knowledge,' which was exclusive, ascetic, and contemplative devotion, rejecting all works ; and (2) karma-yoga, ' the yoga of works,' which consisted in the full and single-minded performance of all one's earthly duties, and was also called Sdhkhyayoga. Both kinds are taught and are contrasted sometimes, but on the whole the yoga of spiritual knowledge is more highly commended. The Vdyu, Brahma, Visnu, and Lihga give instruction about yoga, especially the yoga of spiritual knowledge, and the Visnu extols it highly. On the other hand, the Matsya (Hi.) lauds the yoga of works as far superior to that of spiritual knowledge, and declares that it is the yoga of works that produces such knowledge and the yoga of such knowledge, and that there can be no spiritual knowledge without it. The Kurma (I. iii, 21-27), however, commends a middle course in a combination of both, because works lead on to spiritual knowledge. .The other path, bhakti, is connected indeed with Siva, but more especialljr with Visnu and Krsna, who are completely identified. Faith in Siva is alluded to incidentally in various Purdnas, and is inculcated in the Liiiga (I. viii.) and in the &iva (VI. viii.), which bases it on knowledge. Faith in Visnu is not only alluded to often, but is enjoined in the Brahma, Brahmavaivarta, and Garuda, is expounded in its various forms in the Padma (IV. Ixxxv.), and is the special theme of the Bhdgavata. The Brahma (ccxxviii. 8-13) says that one rises through faith in Agni, the sun, and 6iva successively to faith in Visnu, that men of even the very lowest classes can possess it, and that man fails to reach it because of Visnu's mxiyd, ' illusion.' The teaching of the Bhagavad-Gitd on these subjects is summarized in the Agni (ccclxxx. ), Garuda (ccxix.), and Padma (vi. clxxi. ft".). Faith in Brahma also is expounded in the Padma (V. xv. 163-192) similarly to faith in Visnu ; and faith in the sun is inculcated in the Bhavisya (I. xlviii. ft".). The Padma, moreover, in a late allegory personifying bhakti as a woman, says : Bhakti was bom in Dravicja, grew up in KarpStaka, became worn out in Maharastra and Gurjara, sought refugee with her two sons, Jriana (spiritual knowledge) and Vairagya(passionle88ness), in Vpidavana, and regained her vigour there (vi. clxxxix. 61-56) ; and it concludes, ' Enough of vratas, tirthas, yogas, sacrifices and discourses about knowledge, faith alone indeed bestows final emancipation ' (n. cxc. 22). 13. Age of the Puranas. — The age of the Purdnas is a question much disputed and quite unsettled. In a general way it is not difficult to perceive differences of age in the Purdnas collec �

  
    PURIFICATION (Introductory and Primitive) 456 lively and in the component parts of a single Ptirdna ; ln;t the Pnranas (except the latest), as they exist now, can hardly be assigned to any definite age, because additions and modifications have been made, as shown above, and they now present tlie combined results of many centuries. While, then, it is required that the dillerent strata in their contents should be distinguished as far as possiljle, the important question is, not so much What date do the latest additions prove for any Purana'i as What dates do its eaniest features indicate? Tradition says, as already mentioned, that Vyasa, who was alive at the time of the great Bhiirata battle, and his disciple, the sfita, compiled the first Parana. That a collection of ancient traditions was made not long after that period receives strong confirmation from two patent facts : (1) that the royal genealogies (which are given in most Pnranas) terminate at that stage, the three chief lines only being continued later in a few Pnranas and then professedly as a prophetic addition ; and (2) that stories of the kings mentioned in the genealogies stop short at that stage except as regards the next two Paurava kings, Pariksit and Janamejaya. These two facts suggest strongly that the period following the great battle was the time which determined the lower limit of ancient tradition, i.e. when ancient tradition was collected regarding genealogies and stories about kings — the two out of the five subjects characteristic of Puranas that admit of chronological scrutiny. Hence it is probable that the first Purcina was compiled aboiit that time, and the four ' rootPurdnas ' soon afterwards. Those original P%crdnas do not exist now as such ; the present Puranas have been developed out of them, as the Visnu expressly asserts about itself ; yet portions of those Pnranas may survive embedded in existing Pnranas, and there is no good reason to doubt that the royal genealogies and their incidental notices of kings mentioned therein are really ancient matter, Pnranas are cited as authorities, and a Bhavisyat in particular, in the Apastamba Dharmasiltra, which is not later than the 3rd cent. B.C. and may be nearly two centuries older. Moreover, epigraphic evidence, in the shape of verses quoted in land-grants which are datetl, shows that even Puranas which do not appear to be early must have been in existence in the 4th cent. A.D. at the latest. On the other hand, some Puranas are no doubt later still, and the Bhdgavata (probably not before 8th cent. A.D.) is the most striking in.stance of sucli. Further, whatever the age of any Purdna may be substantially, it has undoubtedly been augmented and modified later than the 4tn century. Various points which touch the relative age of the Puranas have l)een noticed in the cour.se of this article, but, until the Puranas have been studied far more carefully than they hitherto have been (and they deserve such study), it is impossible to aflirm anything positive about their ages. A preliminary estimate of the older matter, however, may be offered thus. The oldest appear to be the Brahmdnda and Vdyu, and the Matsya also, though it has large later additions. The latest seem to be the Brahmavaivarta, &iva, Vdnuina, a,iidBhdgaivita, the last of which may be called ' the Bible of the worshippers of Visnu.' The others appear to be intermediate, and among them an early place may probably be assigned to the Mdrkandeya a.nd BrahT)ui, the last often styled the A dipurdrut, 'original Pumua,' though a large ?art of its contents is certainly not ancient. The 'adrna has old matter in so far as it has affinities with the Matsya, but the bulk of it is late, and some of its tales show a stage of transition to the moral fables of the Panchatantra and Uitopadeia. . 14. Upapuranas. — Besides the Purdrias proper there is a class of similar but later and inferior works called Upapurdnas, 'minor Puranas.^ They also are said to be eighteen in number, and their names are given thus in the Kurma (1. L), Garuda (ccxv.), and Padina Puranas (IV. cxi.) Sanatkumdra, NdrasimJia, Skanda, Sivadharma, Durvdsas, Ndradiya, Kdpila, Vdinana, Uianas, Brahjndnda, Vdruna, Kdlikd, Mdhe-ivara, Samba, Saura, Pardiara, Mdrlcha, and Bhdrgava. The Karma and Garuda say that these were declared by the munis, but the Padma attributes them to Mann to give them spurious antiquity. Some of them have been published, but they have not been studied. LiTERATURB. — MainU' the Puraxfos themselvea. See also H. H. Wilson's tr. of the Visnu Purdna, ed. Fitzedward Hall, 5 vols., London, 1864-70, preface; Le Bhagavata Pur'ina, ed. E. Bumouf, Paris, 1840, i., preface ; M. Monier- Williams, Indian Wisdom, London, 1875, pp. 480-501 ; A. Holtzmann, Das Mahdhhdrata ui-ui seine TheiU, Kiel, 1892-95, iv. 29-53 ; A. A. Macdonell, Uist. of Sanskrit Literature, London, 1900, pp. 299-302 ; M. Wintemitr, G«sch. der indischen Litteratur, Leipzig, 1909. i. 440-483. F. E. PaRGITER. PURGATORY.— See State of the Dead. PURIFICATION. Introductory and Primitive (E. N. Fallaize), p. 455. Babylonian (C. H. W. Johns), p. 466. Buddhist (C. A. F. Rhys Davids), p. 468. Chinese (K. F. Johnston), p. 470. Christian (H. C. Townsend), p. 474. Egyptian (A. M. Blackman), p. 476. Greek (L. R. Farnell), p. 482. Hebrew (S. M. Cooke), p. 489. PURIFICATION (Introductory and Primitive).— I. Introductory remarks. — Among the more prominent factors both in the regulation of primitive life and in the determination of the character of religious ritual are the conception of the state of purity and the attendant ceremonies requisite for the preservation of that state, and for its recovery should it be impaired. It must be noted, however, that purity as conceived by the primitive mind has a wider significance than is usually attached to the modem use of the term among civilized peoples, in which emphasis is laid on the positive side of its meaning, purity Hindu (J. Jolly), p. 490. Iranian (A. J. Carnoy), p. 491. Jain (M. Stevenson), p. 493. Japanese (T. Harada), p. 495. Jeiwish. — See 'Hebrew.' Muslim (W. Popper), p. 496. Roman (J. S. Reid), p. 500. Teutonic (B. S. Phillpotts), p. 503. being almost regarded as the equivalent of continence or chastity. The difference is sometimes expressed by applying to the primitive idea the epithet 'ceremonial,' and further by pointing out the non-ethical character of ceremonial purity or 'ceremonial uncleanness.' But, apart from the question whether it is correct to deny the term ' ethical ' to any body of rules goveraing conduct, it would be more correct to describe ceremonial purity as pre-ethical in that, as will appear, in certain respects it provides the basis for higher moral codes. Owing to the emphasis on the negative and

  
    456 PURIFICATION (Introductory and Primitive) inhibitory aspect, which is generally characteristic in primitive rules of conduct, it is as a negative state rather than a positive ideal that purity governs primitive action, while purificatory ceremonies have as their object protection from harmful influence rather than the attainment of righteousness even of a ceremonial kind. The state of purity would be defined by the primitive savage as one which resulted from such a course of action that defilement, whether by intentional or by inadvertent act, had been avoided. Ceremonial purity is closely bound up with the class of ideas and rules of conduct described by the generalized term 'tabu.' Infringement of tabu, whether voluntary or involuntary, renders the individual subject to spiritual infiuence or, to use the Melanesian term, an adverse mana. As such he not only is a danger to himself, but may transmit the danger to others, and may aflect the whole community. Hence certain restrictions are imposed upon him : he is isolated, his actions are regulated that they may not affect the well-being of the community — e.g., in such a matter as the food supply — until such time as he has been freed from danger by a purificatory ceremony or, in a case in which defilement is so great that the interests of the community are paramount, the adverse influence has been removed by his outlawry or death. 2. Loss of purity by defilement. — (a) Death. — Ceremonial defilement is closely connected with the occasions of crisis in human life, both social and natural, such as birth, initiation, puberty, marriage, and death. The ceremonies which accompany these crises are to a great degree both directly and indirectly purificatory in intent. Death to the primitive mind is the greatest pollution of all — so much so that it commonly puts an end for a time to all activity over a social circle of varying extent. As the Bathonga say, ' the uncleanness of death kills if it is not properly treated.' Not only the corpse, but the possessions of the deceased, are regarded as infected with danger, which must be averted by ceremonial treatment. Many customs testify to the peril which is supposed to attach to contact with a dead body. There is a reluctance to hajidle it. Among the Lillooets of N. America the last offices of preparing the body for the grave are performed by the shaman, whose innate magical qualities are regarded as in themselves sufficient to secure his immunity from harm. Among other Indian tribes of the north-west the duty of disposing of the body is performed by grave-diggers, who themselves become unclean and must for some days observe certain restrictions with regard to food, relations with their wives, and thelike.i Among the Bathonga the grave-diggers, who are employed because of the great danger involved should relatives handle the body, plug their nostrils with the leaves of a strongly-scented plant as a protection against the dangerous influences of the corpse. They must undergo a rite of ablution and, with their wives, they are subjected to vapour baths. They also suffer from disabilities such as those mentioned in the case of the N. American Indians. They eat with special spoons, and for five days must not take food from the common plate.2 The wide-spread custom of placing implements, weapons, etc., in the grave for the use of the spirit is also no doubt to some extent an outcome of an idea that they are 'unlucky,' while the custom, almost equally wide-spread, of avoiding the use of the name of the deceased is based on a disinclination to afford an opportunity for an adverse influence to make itself felt by the use of a word which is associated with the 'unclean.' Such possessions as are not devoted to the spirit of the dead are frequently destroyed. The Loucheux crush and break the dead man's beads. Among the Thompson Indians the tepee in which a man died is burned, or, if death took place in the more permanent hut, it is 1 C. Hill-Tout, British N. America, i. Tfie Par West, London, 1907, p. 199 f. 2 H. A. Junod, The Life of a S. African Tribe, London, 1912-13, 1.138 f. washed with water in which juniper or tobacco has been steeped. In the lodge no one sleeps in the dead man's place for a considerable period. i In Uganda the hut in which the queen, the king's mother, or one of his wives liad died was destroj'ed. When a man dies, the main post of his house is taken down by his sister's son and is partially burned in the fire.2 Among the southern clans of the Bathonga the crown of leaves which tops tlie hut is taken down and used to block the doorway, where it remains for some time until tlie hut is ceremonially cleansed. The food and the gardens belonging to the dead man must also be purified.3 In these instances, which could be multiplied indefinitely, it is clear that material things wiiich have been in intimate contact with the deceased are dangerous to those who handle them. The same danger attaches with added intensity to human beings, fii'st those in his immediate circle — his wives, who are especially impure, and his relatives — and ultimately the whole community. Each is a centre of danger to others until a purificatory ceremony has removed the defilement. Hence the restrictions which surround any one who has become polluted aim at segregating him or her from the remainder of the community. Certain mourning customs, signs of grief and bereavement, such as allowing the hair and nails to grow and the wearing of special clothes, mark the mourners as a class apart ; * the resumption of their ordinary appearance and attire marks their return to a state of purity. In addition to the custom of segregation, general among primitive peoples, special regulations, varying according to the locality and people, may have to be followed. Among the various tribes of the D^n^ and Salish the segregation period extends in the case of mourners to a period of two moons, but in the case of widows for twelve months. The possibility that they may affect the food suppl}' adversely by their action is recognized, and precautions against such a contingency are taken. They must observe a period of fast, varying from four days to four months, during which no fresh meat or hot food must be eaten ; food must not be handled or cut, but must be torn by the teeth, and a special birch-bark cup, which is thrown away after four days, must be used for drinking. Not onlj' must a widower refrain from eating venison, flesh of any kind, or fresh fish, and from smoking, but, should he touch another man's net or fish from his place, the net and the station become useless for the season. Botli widows and widowers are regarded as specially unclean ; the former may retire to the woods for a period of one year, ))ertorming purificatory ceremonies, bathing in streams, and taking sweat-baths, while the latter must in some cases watch the place where the corpse was buried for a like period, eating no fresh meat in that time. 5 Among the Bathonga widows form a secret societj'. Until the great mourning the chief widow lives in a special hut in front of the mortuary hut, and the period of mourning of all the widows lasts for one year. Before another husband could be taken, the ceremony of ' throwing away the malediction of death ' had to be performed, in which a stranger, ignorant of the circumstances, was deceived by the woman, and, b}' a ceremonial sexual act in the bush which was not completed, took upon himself the pollution and had to be purified in turn. Pollution by death is sufficiently strong to attack the members of the family who are absent even so faraway as Johannesburg. A relative who returned home even months after the death could not enter the village or eat any food in it until purified. This people in fact recognize grades of impurity following on death, in whicli the degrees are first the widows, then the grave-diggers, thirdly the community, and lastly relatives and wife's relatives in other villages. At the death of the headman the village was abandoned, and, although tlie pollution in the case of an ordinary death was not sufficiently grave to require such an extreme measure, the community was affected in a certain degree. No sexual relations were allowed, and the warriors were unable to go out to battle until they, holding their assegais, had taken part in a purification ceremony in which the whole of the community was aspersed by the medicine-man. No fire could be kept burning in the village except that which had been kindled in the open Ijy the medicine-man with fire from the mortuary hut. This was used by the whole village for its requirements until the fifth day, when it was put out bj' the medicine-man and a new fire kindled, from which the people lighted their fires. This was a part of the ceremonial purification of the village.^ 1 Hill-Tout, pp. 192 f., 206 f. 2 J. Roscoe, The Baganda, London, 1911, pp. 116, 121. s Junod, i. 144 f. 4 This is not incompatible with the explanation that mourning clothes are a disguise against spirits. This aspect of the custom emphasizes the danger to the infected person. 5 Hill-Tout, p. 193 ff. 6 Junod, i. 135, 197 f.

  
    PURIFICATION (Introductory and Primitive) 457 Among the Greenland Eskimo th« restrictions which followed death were very distinctly of a protective character. Not only was the corpse buried as quickly as possible, but the relatives were secluded for five days, and every one avoided crossing the tracks of those who had "dragjfed the corpse to its burial-place. No man who was in a state of pollution by death was allowed to disentangle the dot; traces ; a boy accompanied every expedition to perform this olliee. During the five days' seclusion there was no huntini; or fishing, and no work was done ; but, if any sewing: was necessary, the ej'ebrows were blackened. i Among the Todas, owing to the peculiar ritual importance of the dairy and the susceptibility of the cattle and the milk to ceremonial defilement, great stringency prevails in the regulations to be observed after a death. A special hut is provided for the corpse, or (among the Tatharol division of this people) a special dairy with three rooms is set aside for mortuary i)urposes. AH who are near the corpse are impure, while the whole family of any one who conies to the village in which the relics of the deceased — a lock of hair and a piece of skull — are kept, in the period between the first and the second funerals, are polluted. All who attend the funeral, unless they take up their position at a distance, are affected in like manner, while the umrsol (dairyman-priest) who attends to kill the sacred buffalo loses his office. The pep — the ceremonial portion of the dairy product which preserves ritual continuity from day to day — is thrown away, and new pep is prepared. Relatives of the deceased remain in a state of impurity until the moon after the second funeral. 2 The break in continuity brought about by death, which is marked among the Todas by the casting away of the pep and the prei)aration of new pep, frequently finds expression in a cessation 01 all normal activities. Action is rendered unlucky or u.seless by the defilement. All work done by the Basutos on the day on which a chief dies is defiled.* The pollution of death is intensified if it be due to violence, even though the killing may be justifiable or accidental. In the Cameroons an accidental death must be followed by a purificatory ceremony,* while among the Akikuyu, although the death of a member of another tribe entails no disabilities, the killing of a fellow-tribesman requires atonement by a ceremony in which the slayer eats with the brother of the slain, and the ghost, in the shape of a wild cat, partakes of part of the food placed for it at the foot of a tree. 5 Even warriors are not immune from the consequences of their act. As the Bathonga say, ' they are black, the black must be removed.' Consequently, Bathonga warriors, on their return from an expedition, must remain at the capital for some days, wear old clothes, eat from old or broken vessels, and have special food, partaking of no hot meals until they have been purified. 6 The Awemba warrior must not sleep in the hut until he has washed in a stream and been smeared with medicine,7 while the Basuto must be purified by his chief.8 On the Wanigela river, British New Guinea, the man who is guilty of blood sits apart on the ' logs of sacrificial staging.' He is then placed apart in a special hut in charge of two or three boys, and is re-admitted to the community only after a hunt in which a kangaroo is killed, with the spleen and liver of which he is smeared. 8 The Chinook murderer is strictly quarantined ; no one eats with him, nor is he allowed to see any one eat until he has been purified. 10 The Pima Indian who has slain an Apache is not allowed to look at a blazing fire during the whole of the sixteen days in which he is undergoing purification." Contact with the murderer may transfer his unclean state to others. Among the Akikuyu, if a homicide sleeps and eats in a village, those who entertain him are polluted to such a degree that they must have recourse to the medicine-man. 12 Some form of penalty may be imposed, whether the killing is regarded as sin or not. In Rajmahal, if two men quarrel and one wounds the other, the guilty man is fined a hog or a fowl, but the intention is purificatory as well as penal ; the blood of the fine is sprinkled over the wounded man to prevent him from being possessed by a devil.i3 1 K. Rasmussen, TTie People of the Polar North, Eng. tr., London, 190S, p. 113 f. 2 W. n. R. Rivers, The Todas, London, 1906, p. 868 f. 3 E. Casalis, I'he Basutos, London, 1861, p. 275. *F. Autenrieth, 'Zur Religion der Kamerun-Neger,' Mitteil. Geogr. Gesellseh. xii. [1893] 93. 5 C. W. Hobley, ' Kikuyu Customs and Beliefs,' JRAI xl. [1910] 438. 8 Junod, ii. 453. 7 J. H. W. Sheane, ' Wemba Warpaths,' Joum. African Soe. xli. [1911] 31. 8 Casalis, p. 258. 9 R. E. Guise, ' On the Tribes inhabiting the Mouth of the Wanigela River, New Guinea,' JAI xxviii. [1898] 213 f. M F. Boas, Chinook Texts, Washington, 1894, p. 258. 11 Bancroft, NR i. 553. 12 Hobley, JRAI xl. 431. 33 T. Shaw, ' On the Inhabitants of the Hills near Rajamahall,' Asiatic Researches, iv. [1807] 78. It has sometimes been thought that the disabilities which follow murder are an expression of horror at the intentional spilling of that precious .substance, blood. Now, while it is undoubtedly true that blood is highly tabu, and while the importance attached to it in various purificatory ceremonies shows its .sacred character and ceremonial value, yet the explanation of the ceremonies and (iisabilities given by natives themselves appears to minimize the importance of the spilling of blood in death by violence, while emphasizing the fact that those who are guilty of the death of a human being are subject to attacks from the spirits of tliose whom they have slain, and that through them tlie danger may be transmitted to the whole community. The penalty, e.g., Avhich follows omission of ;the purificatory ceremony is usually madness caused by the spirit of the dead. The Bathonjfa warriors are pursued by their slain enemies, who would drive them mad if the proper precautions were not taken. The Basuto warriors are anointed with the gall of a sacrificial ox, this preventing the ghost from pursuing them.' On the other hand, tliere is a connexion between the ghost and blood in tlie explanation given by the Kai of German New Guinea. The3' say that the souls of the slain follow the returning warriors to recover those parts of the souls which cling to the blood clots on the clubs.2 Not only is it the souls of those slain in battle that are feared ; the soul of the murdered man pursues his murderer. Among the Eskimo of N. Greenland the victim's soul drives the murderer mad, or it may tear him to pieces, should he venture far on the ice.3 It would be possible to multiply instances to show that that which renders the man unclean — unfit to re-enter on the life of the community— is not the fact that there is blood upon him, that he is physiologically unclean, but the fact that he is the storm-centre of a dangerous force which, unless appeased or sterilized, will prove harmful to himself and to all with whom he comes into contact. When these conditions may arise after any death for which an individual is responsible, it is clear that intention, which constitutes the murder, is, from a ceremonial point of view, of little importance. Such a conception belongs to a difi'erent code, and only gradually rises into prominence in the development of moral ideas. This view of the primitive theory of the consequences of murder is supported by the ideas which prevail about the killing of animals. The Hottentots, e.g., purify themselves after slaying animals. The character of the beliefs held by the Bathonga makes it clear that the source of the danger is the spirit of the animal. Purificatory ceremonies, closely resembling those to which returning warriors must be submitted, must follow the killing o) certain animals, under penalty of persecution by the soul of the animal which has been killed. Some animals are more dangerous than others. Unless the medicine-man performs a purificatory ceremony after the killing of an eland, madness follows, while, if the man is accompanied by his wife, she shares his impurity ; a bracelet of the skin must be made for her, or they cannot eat together, and on the following day the couple must repair to an anthill and there set fire to the bracelet* Cf. also art. Death (Introductory and Primitive). (b) Childbirth. — Childbirth is another of the important crises of human life ; it is marked by its intimate and peculiar character and by experience as requiring special measures for the protection of the motherland child, sometimes of the father, and of the other members of the community. In the Malaj' Peninsula it is believed that mother and child are the special objects of attack of certain spirits of an extremely virulent and dangerous character, themselves women who have died in childbirth or have lost their children at birth. The belief in the danger of attack by these and other spirits is probably to be regarded as the explanation of the peculiar custom which requires the Malay mother for the whole period of impurity, lasting for 44 days after labour, to mount daily (and sometimes two or three times a day) a platform upon 1 Casalis, loc. cit. 2 C. Keysser, quoted by J. G. Frazer, Psyche's Tastfi, p. 121. 3 Rasmussen, p. 127 fT. * Junod, ii. 57 f.

  
    458 PURIFICATION (Introductory and Primitive) which 6he is subjected to intense heat from a fire for a considerable period and, after returning to bed, to have a heated stone from the furnace applied to her stomach. i That expectant mothers are regarded as impure and a source of defilement to others is indicated by the period of seclusion imposed upon them by the customs of many peoples. Among the Kota of the Nilgiri Hills the wife dwells in three different huts in the first three months of pregnancy, staying for one month in each, then for a time in the house of a relative, while the husband purifies himself with water and smoke. 2 A period of segregation also follows after birth. In N. India husband and wife are separated, and the mother is unclean for a period of five weeks.s The Basuto father is separated from his wife for four days, when the medicine-man performs a ceremony in which the vi'oman, sitting on the lephcko (a log four or six feet long), and the man, sitting opposite with his legs touching her Xe'^s, are anointed with a preparation of roots and fat, and drink healing water.'* Among the Bulgars birth is followed by a rigorous tabu period of 40 days. At the end of this period the woman goes to church with the child. On her return she visits three houses, where the people make gifts to her and sprinkle the child with flour. On the next day the relatives visit the mother's home, and she sprinkles with holy water all the places in the house and courtyard where she has been during her 40 days' seclusion." Segregation among the Todas takes place in the fifth month of pregnancy ; the mother retires from the village, the distance being determined by the degree of sanctity of the village. A special hut is built for her, where she is visited by the relatives, who, however, may not come near her. When she enters into seclusion, her wrist is burned ceremonially after the erection of an artificial dairy, and then, when she has stayed in the hut for a month, a second ceremony called 'to the village buttermilk we pour' is performed, after which she returns to her ordinary hut. For the next 30 days she lives on a diet of buttermilk and food cooked in buttermilk. After the birth mother and child go to the seclusion-hut again. On her way the mother steps over a leaf on which are some threads from the garment of the dairyman known as vnirsol, and water from an artificial dairy erected for the ceremony is poured over a calf and given her to drink, while a few drops are sprinkled over the child. In the procession to the hut of seclusion the woman holds up a leaf umbrella, does not look at the sun, and avoids looking at the star or other body called Keirt, which is believed to be near the sun. The ceremony is intended to avoid and avert the evil of Keirt. Among the Teivaliol division of the Todas the husband assists his wife in her journey, and thereby himself becomes unclean and must remain with her at the hut.s The intention of some of these Toda customs is obscure, but the ceremonial of stepping over a leaf and part of the gannent of the holy man appears to be a case of transference of evil, the wrist-burning is purificatory, while the 'buttermilk ceremony' is a ceremonial re-introduction of a person in a transitory state to a sacred substance. The use of an umbrella by the Toda woman to keep off the rays of the sun is connected with a vride-spread belief, which also appears in connexion with female puberty, that neither the mother nor her offspring must see the sun. In Korea the rays of the sun are excluded for 21 or 100 days after birth, according to the rank of the family.7 New Guinea tribes confine the mother to the house for a month ; when she leaves it, unless she covers her head with a mat, a male relative will die.8 The object of the Eskimo customs is less obscure. Here too there is segregation. The expectant mother must leave the house which she inhabits with her husband. Her conduct may affect the well-being of the community, especially in the most important item of food. Therefore on the day of birth she must eat only meat fried in fat on a flat stone. After the first night following the birth she must make herself new clothes, as her old clothes must be thrown away, and immediately after the birth she must wash from head to foot. Women who have fewer than five children may not eat young rough seals, eggs, entrails, heart, lungs, or liver.9 The impnrity of the mother extends to the child. P'or ceremonies admitting the child and re-admitting the parents to society see art. Birth (Introduction). (c) Puberty. — In the ceremonies which mark the introduction of the individual to full sexual and tribal life, at puberty or at initiation, purificatory rites in some form or another are usually a prominent feature. These rites, which present certain general resemblances, by such observances 1 W. W. Skeat, Malay Magic, London, 1900, p. 342 f. a H. Ploss and M. Bartels, Das Weib^, Leipzig, 1904-05, ii. 413. 3 W. Crooke, in NINQ i. [1891] 277. 4 H. Griitzner, ' Uber die Gebrauche der Basutho,' Verh. der Berl. Gesellsch. fiir Anthrop. ii. [1877] 78. s A. Strausz, Die Bulgaren, Leipzig, 1898, p. 291 f . 6 Rivers, p. 313 fl. 7 Mrs. Bishop [Isabella L. Bird), Korea and her Neighbours, London, 1898, li. 248. 8 J. L. van Hasselt, quoted in GB'^, pt. vii., Balder the Beautiful, i. 20. 9 Rasmussen, p. 119 f. as a period of seclusion, a special diet, frequent ablutions, the use of pigment for the body, and bodily mutilation such as circumcision or the loss of a tooth, emphasize or, as the primitive mind would regard it, bring about the separation from a former status and the entry on a new phase of life. In some cases among the tribes of Australia the novices are regarded as having died. Among the American tribes (e.g., the Shawanese) not only did ithe initiates observe a special dietary, but they also took an emetic at regular intervals — an obvious and common method of purification.! In the Kurnai initiation mothers and sons sprinkled one another with water to mark the separation.* Further, it was a common custom to take a new name at initiation. In the Fijian nanna rites, at the close of the ceremonies, all the initiates went to the river bank and washed off the black paint with which they had been smeared. 3 As in the case of mothers after childbirth, pubescent girls during their period of impurity were rigorously secluded from the rays of the sun, and frequently were not allowed to touch the earth with their bare bodies. This was the case in Loango.4 Girls of the Zulu and kindred tribes, should they perceive that they have attained puberty while away from home in the fields, were required to hide in the reeds lest they should be seen by a man, and to cover their heads lest the sun should shrivel them up. At nightfall they ran home, avoiding the paths, and were secluded for a fortnight, during which time they and the girls who waited on them were not allowed to drink any milk, lest the cattle should die.8 in New Ireland pubescent girls were confined for four or five years in cages, in which they were kept in the dark, and were not allowed to set foot on the ground." In the Bathonga nubility customs followed in the case of girls among the northern clans a period of seclusion took place at the appearance of the menses. Three or four girls who ran away to an adoptive mother lived in association ; each morning they were covered with a cloth and led to a pool in which they were inmiersed to the neck. On their return from the pool Uiey were imprisoned in a hut, where they received instruction. Any man who saw them during this period was smitten with blindness.'' In the case of boys, on leaving the village for their period of seclusion, they leapt over a fire of scented wood which had been made in the road ; every morning while they were in the school they were smeared with white paint as a mark that they had abandoned the darkness of childhood. Before the end of the school the medicine of purification was administered to them in a mouthful of beer, and on the last day their foreskins were burnt and made into a powder which was smeared on the pole which stood in the place of seclusion. Finally, all the paraphernalia of the school were destroyed by burning— an act in which 'all the filth and ignorance of childhood was burnt.' The boys were then led to a stream, where they washed off the white clay, cut their hair, anointed themselves with ochre, and put on new clothes.8 Circumcision, like other forms of initiation, being a ceremony introducing the novice to a new status in life, is usually found to be accompanied by some period of seclusion or withdrawal, in itself a purification, but it also as a rule included some element of a more obvious kind, such as the taking of emetics, washing, plastering with clay, the individual being thus prejiared to face the new spiritual influences with which he or she was to be brought into contact. The position of the uncircumcised in Fiji was indicated by the fact that they were regarded as unclean and not allowed to carry food for the chief.* (d) Marriage. — The ritualistic observances which precede, accompany, and follow the marriage ceremony are of such a character as to indicate that, when this important stage in the individual life is reached, the parties immediately concerned are particularly liable to spiritual influences. Although some of the practices are more obviously of a purificatory character than others, as a whole they are intended to minimize the danger (1) of contact between the individuals, and (2) of the entry into a new set of conditions and a new phase of life. On both grounds marriage is brought 1 A. Featherman, Social Eist. of the Races of Mankind, London, 1881-91, iii. 182. aL. Fison and A. W. Howitt, KamUaroi and Kurnai, Melbourne, 1880, p. 197. 3 B. Thomson, The Fijians, London, 1908, p. 156. 4 E. Pechuel-Loesche, ' Indiscretes aus lioango,' ZE x. [1878] 23. 8 D. Kidd, The Essential Kafir, Ix)ndon, 1904, p. 209. 6 B. Danks, ' Marriage Customs of the New Britain Group, JAIxvm. [1889] 284. Junod, ii. 178 f . 3 Ih. i. 75 f. 9 Thomson, p.216.

  
    PURIFICATION (Introductory and Primitive) 459 within the rate^'ory of the crises in human life which require the oliservance of i>uritic;itory rites. The measures taken to guard against the (irstnametl danger iissually take the form of seclusion. It is almost invariably the case among primitive peoples that, from tlie time of betrothal until the actual ceremony, bride and bridegroom do not meet, repeating in the individual the segregation whicli takes i)iace between the sexes as a whole at puberty or initiation. In New Guinea betrf^tlied persons may not see one another.' The Menanirkabauers allow no communication before marriaffe,'-' while the Malay fiancee makes every endeavour to avoid her future husband. 3' The Wa-taveta bride is 'sealed' to the bride?:room by the pajTnent of Ihe first ox of the bride-price, and until the price is complete must see no man.* Measures may be taken to prepare for contact between the parties, just as initiation prepares for sexual maturity. Loanda ^rls, e.>f., are excised eight days before marria^ by the medicme-man, while the ceremony performed on girls at puberty amonp Central Australian tribes is actually the marriage rite and initiation ceremony.* It is significant that re-marriage of a widow or widower requires less elaborate ceremony.*^ This, especially if taken in conjunction with the fact that intercourse with a medicine-man or other person of essentially magical quality, such as a chief, is sometimes exacted from a virgin, and precedes marriage, suggests that the ritual precedent on marriage is a preparation for the entry on a new state. It is also no doubt the result in some degree of the conception that the sexual act involves uncleanness. The ceremonies which accompany the marriage rite indicate that those who are in contact with the bride are also involved in the danger. It is usual to take some measure of precaution to avert the influence of the spirits during the marriage procession. In Nizhe^orod the ' best man ' walks three times round the party, agaiii<r the sun, holding a holy picture. He then scratches the ground with a knife, cursing evil spirits and evilly-disposed persons.' Guns are fired during the progress to or from the church — a custom at one time followed in the north of England. 8 In Manchuria the bridal procession is preceded by two men, each of them holding a red cloth to ward off evil, the arrival of the bride's sedan-chair at the groom's house is signalized by firing crackers, and the chair itself is afterwards purified with incense." A common preliminary is lustration. In S. Celebes the bridegroom bathes in holy water, and the bride is fumigated. i<* The Matabele bride pours water over the man on arriving at his house, n while among the Malays lustration continues for three days after the ceremony ; at the actual wedding the first operation is the fumigation of the bride and groom with incense and the smearing with the neutralizing^ 'rice paste,' which forms such an important element as a punflcatory or protective agent in all the magico-religious observances of Malay Ufe.i2 In all Muhammadan countries purification by water in the bath and painting with henna are among the more important of the preliminaries to the wedding rite. The bath usually takes place a day or two before the departure for the groom's house. In Egypt the bride goes in state through the streets in a procession as elaborate as means allow, accompanied by her friends, is 1 J. L. van Hasselt, ' Sitten and Gebrauche der Noeforezen Neu Guinea,' ZE viii. [1876] 180. ' A. L. van Ha?selt, Volksbeschrijving van Uidden-Sumatra, Leyden, 1882, p. 275. 8 Skeat, p. 366. * J. Thomson, Through Masai Laiid, London, 1886, p. 61. 6 Ploss-Bartels. i. 384 ; Spencer-Gillen*. p. 93. ' See E. Westermarck, Marriage Ceremonies in Morocco, London, 1914, p. 328 f. 7 J. Abercrombv, ' Marriage Customs of the Mordvins,' FL i. 0890] 445. 8 W. Henderson, Notes on the Folk-lore of the Northern Counties of England and the Borders, London, 1879, p. 38. 9 J. H. Stewart Lockhart, ' The Marriage Ceremonies of the Manchus,' FL i. 487. 1* B. F. Matthes, Bijdragen totde Ethnologie van Zuid-Celebes, The Hague, 1875, p. 21. 11 L. Decle, ' On some Matabele CustomB,' JAI xxiii. [1894] 84. 12 Skeat, p. 353 f. 13 E. W. Lane, An Account of the Siamiers and Customs of the Modern Egyptians^, London, 1846, i. 217; Westermarck, p. 136 f . The custom of cutting the hair or of wearing old clothes, wliich in other connexions niarks an occasion for, or forms part of, a purificatory rite, also occurs in connexion with marriage. .\mong the Muhammadan tribes of N.W. India both bride and brideirrooni wear old clothes for some days before marriat;e.i The head of the Kafir bride Is shaved, while the Fijian bride cuts off a long lock of hair or shaves her head. 2 Notwithstanding the great variety of marriage rites and ceremonies, they agree to a great extent in the same manner as the preliminary rites in having as their object the prevention of the transmission of harmful influence from one individual to another and the aversion of the influence of malicious sjiirits. The ceremonies may be supplementary to those preliminary rites, marking especially the separation from the former life with j all its circumstances and magical influences. Of 1 such, lustration, cutting the hair, and the abandonment of old clothes are significant instances. Or they may be protective, as tlie use of the veil and of fire-arms, or the custom of Muhummadan countries, where one of the most important days of the wedding ceremony is that on which the smearing of hands and feet with henna, antimony, etc., takes place. ^ Another form of protective rite at marriage occurs in Morocco in the tapping of the bride with a sword on the wedding night by the bridegroom to drive away evil spirits.* Finally, the wedding observances may be purificatory in neutralizing or preparing the individual for the new existence upon which he or she is about to enter. In this category would fall such customs as the ceremonial intercourse by men of the tribe, as in Australia, or by the chief or the medicine-man, as in America," sometimes by friends of the groom, as among the Wa-taveta.' The customs of substituting a bride, wliich occurs, e.g., among tlie Beni Anier, and of marriage to a tree preceding the actual marriage, such as occurs among the Mundas,^ have the same protective and preparatory object. After the ceremony bridegroom or bride or both may still continue to be regarded as impure and a (langer to others. It is not uncommon for a fnrtiier period of seclusion to follow marriage. Among the Arabs of Mount Sinai the bride mast remain in her hut for a fortnight.8 In the Aru Islands and Ccramlaut the pair are shut up for some days,' and among some of the Bedawin the wife may not leave the house or touch any work for three years. 10 (e) Sexual relations. — Notwithstanding the preor post-nuptial looseness of sexual relations found among many peoples, among others irregularities, and in particular incest in the wider sense in which it includes all the rules of exogamy, are regarded as a great pollution especially to be avoided on account of its effect not merely upon the individual but upon the life of the community. The infecting influence is removed by death, segregation, casting out from the community, or other purificatory process, such as sacrifice, smearing with the blood of the victim, lustration, etc. This class of crime is closely connected with the well-being of the crops. At certain periods of the crops' growth married couples live apart. 1 W. Crooke, PNQ ii. [1884-85] 960. 2 J. Shooter, The Kafirs of Natal and the Zulu Country, London, 1857, p. 75 ; Featherman, ii. 283. s Westermarck, pp. 95, 105, etc. * Tb. p. 235, etc. 6 Spencer-Gillen", p. 93 ; NR i. 82, 584. 8 Mrs. French-Sheldon, ' Customs among the Natives of E. Africa from Teita to Kilimegalia,' JAI xxi. [1891] 365. 7 E. T. Dalton, Descriptive Ethnology of Bengal, Calcutte, 1872, p. 194. * Feathennan, ii. 142. 9 J. G. F. Riedel, De sluik- en kroesharige rassen tusschen Selebes en Papua, The Hague, 18b«, pp. 262, 172, quoted in A. E. Crawley, Mystic Rose, p. 333, where additional insUuces are given. 10 W. Munzinger, Ostafrikanische Studien, Schaffhausen, 1864, p. 14S.

  
    460 PURIFICATION (Introductory and Primitive) In ancient Greece the olive was planted by virgins or pure boys, and, in default of such workers, the crop was gathered by men who had taken oaths of their marital fldelity.i The Karens believed that ilHcit love blighted the crop ; the guilty man in his prayer in the course of the ceremony of purification accused himself of having destroyed the productiveness of the country, and went on to say : ' Now I repair the mountains, now I heal the hills and the streams and the lands. May there be no failure of crops.' 2 In Rajmahal the adulterer furnished a hog to avert plague and the ravages of tigers. * In some cases incest was regarded as the cause of barrenness. This was the case among the Dinkas and Bathonga, while among the latter people as well as among the Akiku3ai marriage of cousins, being within the forbidden degrees, required a special ceremony which purged the uncleanness and loosed the bond of relationship.'* In Borneo first cousins could marry only after the ceremony of bergaput.^ The Sulka of New Britain considered the pollution of pre-nuptial unchastity so great that not only was it fatal to the parties unless they were purified, but their mere presence was sufficient to tarnish the instruments of the sacred dance,6 while among some Dayak tribes the family was made responsible for any death by drowning which happened a month before the atonement.7 The frequency with which death by drowning or the use of substitutes, either sacrificial animals or personal possessions, follows sexual crime, and especially incest, is due to the fact that the degree of defilement is so great that even shedding the blood of the guilty is avoided in order that the earth may not be polluted. Consequently among the Torajas of Celebes adultery was expiated by the sword, but incest by clubbing or throttling.^ The importance of sexual purity is further indicated by the numerous occasions upon which it is emphasized as a condition of a certain course of action or its absence is regarded as a deterrent. In Morocco no man who is not clean in regard to sexual matters maj' enter a granary or vegetable-garden.9 No sexual act may be committed in a holy place, nor must a person so polluted present himself in a holy place until he has washed ; otherwise he will go blind, become lame, or go mad, he or his family will die, or ne will lose some of his animals or his crop. A person sexually unclean may not pray. An act usually considered sacred will lose its magical efficacy if performed by a sexually unclean person. i" Among the Romans a cook or butler might not handle food or butter while unclean. Reference has already been made to the cultivation of the olive in Greece and the incense tree in Arabia. During the Cherokee New Year Feast 11 sexual relations were forbidden, and the same regulation is found in the Bathonga community after the death of a headman and when a village is removed.12 Among the Todas the relations of the dairymen-priests were regulated according to the degree of sanctity of their grade of office. The number of nights they might sleep in their village huts varied according to their grade, but the highest grades, the pohkartpol and the palol, were required to avoid women altogether while holding office. IS (f) Belations of the sexes. — The regulations governing the relations of individuals and of the sexes are based upon the idea of the transmission of evU either maliciously or inadvertently from one person to another. The danger may be permanently present, but in any case is considered to be peculiarly acute at particular times, such as the performance of natural functions, eating, drinking, etc., or at natural crises. The penalty for the infringement of the tabus which regulate action and intercourse is of such a character, or the consequences are averted by such means, as to indicate that disregard of the tabu entails pollution. A widely-recognized danger lies in contact with I 0B», pt. i.. The Magic Art, ii. 107, quoting Palladius, de Re Rustiaa. 2F. Mason, 'On Dwellings, Works of Art, Law, etc., of the Karens," JASBe xxxvii. [1868] pt. ii. p. 147. 3 Shaw, loc. cit. 4 ERE iy. 709; Junod, i. 243 f. ; Hobley, JRAIxl 438. 6 H. Ling Roth, ' Low's Natives of Borneo,' JAI xxi. 133. 6 P. Rascher, ' Die Sulka," AA xxix. [1904] 211. ■7 Spenser St. John, Life in the Forests of the Far East^, London, 1863, i. 63. 8 Frazer, Psyche's Tasii^, quoting N. Adriani and A. C. Kruiit, p. 53. 9 Westermarck, Ceremonies and Beliefs connected with Aririeidture, certain Dates of the Solar Year, and the Weather in Morocco, Helsingfors, 1913, p. 17. 10 Westermarck, Marriage Ceremonies, p. 334 f. II Featheriiian, iii. 157. 13 Junod, i. 290 f. 13 Rivers, p. 236. the inferior female sex. Violation of the rules governing the relations of the sexes usually requires some ritual act of expiation. Although in some cases such violations may be regarded only as breaches of correct social behaviour, the observances and the ritual are such as to appear to be derived originally from a tabu connected with danger, and especially with danger arising out of impurity. A typical attitude finds its expression iu Morocco, where women, because of their uncleanness, are subject to many tabus. They are forbidden to enter the threshing-floor or granary for fear of destroying the virtue of the corn ; some tribes do not allow them to work in a vegetable-garden or to ride beasts of burden, and they are injurious to bees and must not handle them. In some places, should they enter a shop, its prosperity will be destroyed, and they are not allowed to visit certain holy places or to attend the feasts of the saints who died fighting Christians.! In Nukahiva, if a woman sat on or passed near an object which had become tabu by contact with a man, it could not be used again, and she was put to death. 2 Among the people of Rajmahal, if a man detects a woman sitting on his cot, he kills a fowl furnished by the woman and sprinkles the blood on his bed. For the converse the man pays a fine of four fowls to the woman. 3 Among the Samoyeds and Ostyaks a wife may not tread in any part of the tent except her own corner, and, after erecting the tent, she must funiinfate it.* The clubhouses which form a feature of social life in the Pacific are sometimes tabu to persons of the opposite sex. In the Marquesas, should a woman pollute the men's house by her presence, the penaltj- is death. s The differentiation which extends to occupation is also in many cases enforced by consequences which are explicitly stated to involve either a condition of impurity or something analogous to such a condition. Pastoral and cattle-keeping peoples, especially in Africa, frequently debar their women from tending the flocks and herds. ■The Todas, with their rigorous exclusion of women from the work of the dairy, and the tabu whicli keeps them and their characteristic domestic implements apart from contact with the cattle and the dairymen and even forbids their use of the cattle paths, are a case in point.* Among the Bantus of S. Africa women are not allowed to touch the cattle.'? As already stated, pubescent Bantu girls and their attendants were not allowed to touch milk. Some of the pastoral tribes of the Sudan and E. Africa forbade women, especially at certain times, and those sexually impure to come into contact with the milk, and among the Dinkas even old men were not allowed to milk the cows, this duty devolving on boys and girls who had not yet attained the age of puberty.8 The same appUes to men in the case of women's occupations. Tapa-maMmg, e.g., is tabu to men, while the use of canoes is forbidden to women. 9 In the case of man's most important occupations — hunting and fighting — a certain precaution must be observed in relation with the other sex ; continence for a varying period is often a necessary preparation. In certain S. African tribes the warriors must abstain from women. 10 Among the Nutka Indians a preparatory abstinence of some weeks is required. n In New Guinea warriors are not allowed to see or approach a woman. 12 In both hunting and war success depends upon the observance of these regulations. The purificatory ritual underlying these di.sabilities and exclusions is still more clearly indicated when it appears that women are debarred from participation in religious ceremonies. In the Sandwich Islands women were not allowed to share in religious worship because their touch polluted the offerings; whUe, if a Hindu widow touched an image, ite divinity was 1 Westermarck, Marriage Ceremonies, p. 339 f. 2 J. S. C. Dumont d'Urville, Voyage autour du monde, Paris, 1834-36, i. 505. 3 H. T. Colebrooke, in Asiatic Researches, iv. 88, quoted by Crawley, Mystic Rose, p. 36. * J. G. Georgi, Les Nations samayMes, Petrograd, 1777, pp. 16, 137, quoted in Crawley, Mystic Rose, p. 37. 6 H. Melville, Four Months among the Natives of the Marquesas Islands, London, 1846, pp. 101, 210. 6 Rivers, p. 245. ■7 E. Holub, ' On the Central S. African Tribes, from the South Coast to the Zambesi,' JAI x. [1881] 11. 8 O. G. Seligmann, ' Some Aspects of the llaniitic Problem in the Anglo-Egyptian Sudan,' JRAI xliii. [1913] 656 f. 9 Melville, pp. 13, 245. 10 J. Macdonald, ' Manners, Customs, Superstitions, and Religions of S. African Tribes,* JAI xix. [18901 284. 11 NR i. 189. 12 J. Chalmers, Pioneering in Neiu Guinea, London, 1887. p. 65.

  
    PURIFICATION (Introductory and Primitive) 461 destroyed an<l it had to be thrown away.' Australian women were not allowed to gee a bora under pain of death, and in Fiji they could not ent«r any teinple.Reference to the customs attendant on the attainment of puberty, to initiation ceremonies — rites in themselves largely of a purificatory nature — will show tlie importance attached to the protection of one sex from tlie evil of tiie other, even when conveyed by such a means as the sight. Among the Basotos, e.g., no woman may come near the boys at their initiation. 3 The practice alluded to above of confining; pubescent girls in seclusion both protects them from harm — barrenness appears to be the consequence most generally feared — and at the same time prevents defllement being conveyed to others. In New Ireland girls are kept in cages from puberty to marriage ; during this period they must be seen by no males except their relatives ; ■• and in Ceram no male must come near girls at the puberty ceremonies.* The aim of preserving purity is, however, most clearly marked in the case of sexual crises such as menstruation, when both segregation and a sub.sequent ceremony are almost invariably practised. Among the Pueblo Indians a man will fall ill if he touch a woman during menstruation or pregnancy.* In the Island of Yap there, are special houses for nienstruous women.'' Among the Bathon^a the woman separates from her husband, wears old clothes, which she brought from her home at her nmrriage for the purpose, and at the termination of the period purifies her hut.8 ig) Contact of sacred and profane. — Apart from the impurity which is the result of some specific act or contact, there is also an impurity which attaches normally to the individual, and becomes especially pronounced when he is brought into relation witn things or persons of a tabu or ' sacred ' character. This belief is responsible for such regulations as those which govern the relations of castes in India and for the secrecy surrounding the practice of the rites of the mystic religions of Greece, which found expression in a warning cry addressed to non-initiates, such as the ' Procul este, profani ' of the Sibyl.' Instances of such beliefs are of frequent occurrence among primitive races. Among the Polynesians the tabu character of a chief is violated by the touch of an inferior, although in this case the danger falls upon the inferior. On the other hand, in Efate the ' sacred man ' who comes into contact with namirn (ceremonial uncleanness) destroys his sacredness.!" In Uganda, before building a temple, the men were given four days in which to purify themselves. 11 On the other hand, the chief and his belongings are very often regarded as sacred and therefore as dangerous to others of an inferior rank. In Tonga Island any one who touched a chief contracted tabu ; it was removed by touching the sole of the foot of a superior chief. 12 Xhe sacred quality of the chief in the Malay Peninsula also resided in the royal regalia, and any one touching it was visited with serious illness or death. 13 Even the ordinary individual may in some degree possess this quality. In New Zealand any one who touched the head of another received ' sacredness' from the contact.!'* The impurity of the ordinary individual is responsible for the purificatory element in a number of ceremonies. In the case of the ceremony of pouring drugs on the roof of the hut practised by the Thonga hunter the purification takes on a protective character. In the Mambura ceremony which precedes the circumcision of Kikuyu youths in the Masai fashion those who were present purified themselves by licking 1 W. Ellis, Polynesian Researches-, London, 1832, i. 129 ; W. Ward, A View of . . . the Hindnos, London, 1817-20, ii. 13. 3 W. Ridley, ' Australian Languages and Traditions,' JAI ii. [1873] 271 ; T. Williams, Fiji and the Fijians"^, London, 1860, pp. 232, 238. 3 K. Endemann, ' MitteiL iiber die Sotho-Neger,' ZE vi. [1874] 37. * Danks, JAI xviii. 284 fl. 5 Riedel, p. 138. 6 ^R j. 549. 7 A. Senftt, ' Ethnogr. Beitrage iiber die Karol. Yap,' in Petermanns MitteiL xlix. [1903] 53. 8 Junod, i. 187. » Vergil, jEn. vi. 258. 1" D. Macdonald, Oceania, Melbourne and London, 1889, p. 181. 11 Roscoe, p. 293. 12 E. Dieffenbach, Travels in New Zealand, London, 1843, ii. 105. 13 Skeat, Malay Magic, p. 23 f. " E. Shortland, The Southern Districts of New Zealand, London, 1851, p. 68. a little of the diatomaceous earth used in their purification ceremonies and then smearing themselves on throat and navel. The candidates themselves were purified by an elder with his principal wife, two sisters, and another elder ; after smearing them with the white earth, he sprayed honey-beer upon them from his mouth. This purified them and at the same time protected them from any thahxi which might otherwise pass from spectator to candidate. 1 A most striking example of the influence of the relation of a sacred substance and profane society is to be found among the Todas, the whole of whose elaborate ritual and (it would not be too much to say) the whole basis of whose social on^anization are directed towards securing the ceremonial purity of the sacred herds, the sacred dairy, the vessels, and the milk, and of those whose duty it is to minister, the strictness and elaboration of the rules and methods to attain this object varying according to the degree of sacredness of each dairy. In the ti dairy, e.g., the sacred vessels are always kept in a separate room, and the milk reaches them only by transfer to and from an intermediate vessel kept in another room. The priests or dairymen, of whom there are four grades, are admitted to office only after an elaborate ordination, which in effect is a purification, removing them from the ranks of ordinary men to a state of fitness for sacred office, while their conduct is governed by re^'ulations such as those which permit only certain gp-ades of priest to sleep in the village and only at certain times, or that which entails that a priest who attends a funeral should cease from that time from his sacred function. On the other hand, the milk, a sacred substance, is to be used by the profane, and in the migration ceremonies, when the dairies are moved from one village to another, the sacred vessels are open to profane view. It has therefore been conjectured that the aim of much of the ritual is to avert the dangers of profanation and prepare or neutralize the sacred substance for consumption by Chose who are themselves unclean." (A) Contact of old and new; strangers; strange countries. — It is a familiar dogma of primitive thought that anything new or doing anything for the first time entails peculiar dangers. Reference has already been made to this belief in connexion with other matters above. Its importance lies in the fact that it involves an endeavour to protect the agent by a purificatory ceremony in which the pollution of the former state is cast off'. This is especially the case in seasonal festivals such as harvest, when it is held desirable to avoid all contact between the new crops and the old, or the influences connected with the old, in order tiiat the former may not lose their virtue or harm those who consume them. The peculiar nanga rites of the Fijians appear to have been in part an initiation and in part a firstfruit ceremony. In certain elements they were purificatory.3 The firstfruit ceremonies of the Cherokee were accompanied by the clearing out and purification of the whole village, the taking of emetics, the throwing away of old and the wearing of new clothes, and other measures. The devil-driving ceremonies at harvest or at the end of the old year or beginning of the new year were sometimes a similar protection and sometimes a remedy for indifferent crops. On the other hand, it is not only necessary to observe certain precautions to safeguard the virtues of the new crop ; it is almost equally important that it should be neutralized or prepared for consumption by a purificatory process. This is the object of many of the firstfruit ceremonies which are observed. The Bathonga regard it as dangerous for the subjects of the king to eat certain foods before they have undergone the luma, or purificatory process, in which they are mixed with royal drugs. The most important of these rites is the luma of Kafir com, the staple crop.-* Another instance in which entry upon a new state requires special preparation is on the removal of a village from one site to another, when eacii dwelling and the community as a whole must be purified. ° A related idea, which, however, in its application is the converse of these practices, governs the precaution that must be taken in entering new ground or a new country. Here it is not a case of the new being protected from the profanation of the old, but those who are passing into it must be protected from its dangers. It is therefore customarjfor a purificatory ceremony to be performed before 1 Hobley, JRA I xl. 444 f . * Rivers, p. 231 ff 3 Thomson, Fijians, pp. 146 ff., 210 ff. * Junod, i. 366 f. 6 For a description of Che elaborate Bathonga ceremonial see Junod, i. 290 f.

  
    462 PURIFICATION (Introductory and Primitive crossing the borders from the known to the unknown. That that which is outside or strange is powerful for evil unless neutralized is a familiar belief. Among the Bathonga it ia believed that those who travel outside their own country are peculiarly open to danf;er from foreign spiritual influence, and in particular from demoniac possession.! Stranjjers are tabu because, worshipping strange gods, they bring strange influences with them. They are, therefore, fumigated or purified in some other way.2 In the Dieri and neighbouring tribes even a member of the tribe returning home after a journey was treated as a stranger, and no notice was talcen of him until he sat down. In the same manner tliose entering a house from the outside world should perform some ceremony, even if it were only to remove their slices, which would purify the incomer from the evil with which otherwise he might contaminate those within, while the thresliold, door-posts, and lintel — important as points of contact M'ith the outer world — are smeared with blood or sprinkled with water when any member of the household or of the community has become a source of pollution, or a horseshoe is suspended over the door to keep out evil and bring good luck. The danger of entering a new country is as great as that which attaches to those who come thence. In Australia, when one tribe approaches another, the members carry lighted sticks to purify the air,3 just as the Spartan kings in makmg war had sacred fires from the altar carried before them to the frontier, where they sacrificed. This attitude towards a foreign country and those who belong to it is perhaps best expressed in that passage in the Vedas which is the basis of the rule that higher castes lose caste if they cross the sea or sojourn beyond the recognized borders of their land. Manu * says : ' That land on which the black antelope naturally grazes ia held fit for the performance of sacrifices ; but theland of foreigners is beyond it. . . . Let the three first classes [Brahmans, Ksatrii'as, and Vai^vas] invariably dwell in the abovenamed countries ; but a Sudra may sojourn wherever he chooses.' In the Brdhmaij.as it is said that Agni, the fire-god, flashed with fire over five rivers and as far as he burnt the Aryas could live.* (i) Illness. — Illness, frequently attributed to the influence of spirits or to violation of the regulations of ceremonial purity, may itself be regarded as a source of defilement for others. In Borneo the Kayans hang leaves of long (a species of caladium)and a large sun-hat on the door of a sick-room to signify that it is tabu. In returning thanks for recovery from a long illness an altar consisting of a bamboo is set up ; the upper part is split and a fresh fowl's egg inserted.6 While the use of the egg suggests a propitiatory offering to the toh, or spirits, upon whom rests the responsibility for punishing the infringement of any tabu, the use of the split bamboo may be compared with the split bamboo through which the mourners step in a funeral ceremony (see below), and further with the custom of passing through a fissure in a tree as a cliarm in the case of deformity or illness.'' The purificatory intention of the ceremony in which propitiatory offerings of eggs and fowls are made to the toh when a tabu is infringed is indicated by the sprinkling of the culprits with the blood of young fowls or pigs, which is performed by the chief.* As a rule, however, the purificatory element in observances connected with illness, whether directed against the dangers of contact or intended for the benefit of the sutierer, can be readily distinguished. The Beni Amer cure their sick by bathing them in the blood of a girl or some animal ; or the blood of a goat is poured over the man's head or body. 9 Changing the name, a method of putting away the past at a critical moment, was one meatns 1 Junod, ii. 433 f . 2 Crawley, FL vi. 136 f. 3 R. Brough Smyth, The Aboriginal oj V^ictoria, Melbourne and London, 1878, i. 134. 4ii. 23 f. 5 For discussion of this point in relation to caste see R. V. Russell and Rai Bahadur Hira Lai, The Tribes and Castes of the Central Provinaes of India, London, 1916, i. 16 S. 6 C. Hose and W. McDougall, The Pagan Tribes of Borneo, London, 1912, ii. 7 f. 7 See GB3, pt. vi.. The Scapegoat, p. 54 f. 8 Hose-McDougall, ii. 8, 26. 9 Munzinger, p. 310. employed by the Dayak to rid himself of dangerous influences after a serious illness.i In Fiji disease was often introduced by foreigners, and strangers were therefore quarantined and sometimes killed. In the JIarquesas on one occasion the natives of Kau Atolls disinfected or disenchanted the crew of a European vessel at the end of a conference held at sea ; one man in each Marquesan canoe held a handful of ashes wrapped in leaves, which he scattered in the air at the close of the interview. In Normanby Island, in the D'Eiitrecasteaux group, the natives would not hold parley vrith an exploring party until an old man had chewed a scented bark and spat it over the visitors and his own party.2 The use of the sweat-house in America as a cure for disease is largely, though not entirely, magical ; its use in ceremonial purilication is frequent. The vapour bath also appears in African ceremonial. Among the Bathonga it is employed both as a cure for certain complaints, especially when a ritual defilement is feared, and after a death. Further, among the same people an obligatory ceremonial purification, in which the patient, sitting on a mat, rubs himself with psanyi (the half-liquid contents of a goat's stomach) mixed with drugs, follows a successful treatment of a serious disease 'to disperse the bloods which have made him sick so that they cannot return to him violently.' This ceremony is also obligatory after weaning. The drugs themselves of the medicine-man are subjected to an annual ceremony in which they are purified and renewed by the addition of new material (part of which is dried and part roasted, the whole village assembling to inhale the smoke) ; a goat is sacrificed, and psanyi squeezed on the burning drugs to put them out. The ceremony of renewing the drugs cast away the evils and misfortunes of the old year and prepared the community for the year to come, in the words of the medicine-man, ' that it may not be too heavy for us.* 3. Results following from ceremonial impurity. — Tlie consequences which are thought to follow upon an act involving loss of purity or upon failure to remove pollution when incurred help to throw light upon the nature of the conception as it exists among primitive peoples. Not only is the ceremonial character of these beliefs clear, but at the same time it is apparent that any attempt to ward ofl' these consequences is frequently undertaken as much in the interest of the community as in that of the individual. Sometimes the consequences of impurity are conceived only in a vague way : ill-luck or danger follows transgression. At other times the form wliicli the danger will take is precisely defined. One form of evil which frequently follows loss of purity, especially after contact with a corpse, is illness and death. The danger may be general, afi'ecting the whole community, or it may attack the individual and spread from liim to others, or it may be confined to the one person contaminated. An instance in the first category occurs in Rajmahal, where incest is followed by plague or the ravages of tigers.-* The same offence among the Khasis, in this case in the form of contra\ ention of the laws of exogamy, leads to great disasters, people being killed by hghtning and women dying in childbed. 6 On the other hand, such an individual misfortune as barrenness may be the consequence. The Dinkasand the Bathonga regard incest as the cause of barrenness,"" while among the Sulka of New Britain the death of both guilty parties ensues as a result of the fatal pollution that they have contracted.^ Barrenness is frequently regarded as a consequence of the infringement of regulations governing conduct at puberty. It is necessary that a Baganda girl should immediately inform her parents of her condition, that her father may perform the ceremonial act of jumping over her mother at the end of the period ; otherwise barrenness followed. The Akamba hold that a like result follows from disregard of the prohibition of the use of public paths to girls at their first menstruation. This comes about if they should leave a spot of blood on the path and a man have connexion with a woman after stepping over it. 8 Among the Thompson Indians, again, should any of the purificatory ceremonies and prohibitions which should follow a de.ith be omitted or neglected, it is believed that the culprits will suffer from sore throat, loss of voice, or loss of sight.9 An Akikuyu who is under the ban of thahu must be relieved, or he will suffer from boils and probably die.i" In New Zealand the breaking of a tabu entailed punishment bj' the atua, or spirits ; this took the form of deadly sickness or disease." A Thonga hunter who failed to perform the requisite rites after killing an eland ran the risk of losing his head and of being unable to find the way home, while a similar neglect, if his wife were travelling with him at 1 St. John 2, pp. 1, 73. 2 Thomson, Fijian*, p. 243 ff. 3 Junod, ii. 416, 426 f. * T. Shaw, loc. cit. 5 P. R. T. Gurdon, The. Khasis^, London, 1914, p. 94. *> Seligmann, loc. cit. ; Junod, i. 242. "! Rascher, loc. cit. 8 Roscoe, p. 80; C. W. Hobley, The Ethnology of A-Kamba and other East A frican Tribes, Cambridge, 1910, p. 65. 9 Hill-Tout, p. 209. 10 Hobley, JRA I xl. 428. n Old New Zealand, by a Pakeha Maori, London, 1863, p. 94.

  
    PURIFICATION (Introductory and Primitive) 463 Ihe time, brought misfortune ou their child, which became weak, miserable, and emaciated. Ritual defilement was also held by this people to be the cause of many forms of disease, but in particular of sweDin? of the hands, feet, and joints, and of pains in the bones.i Among the Basuto, if the medicine-man did not perform the purifii-atory ceremony which should follow childbirth, the father swelleil up and died.Insanity not infrequently followed as a consequence of a death by violence unless atonement by purification were made. Among the Aweniha the slayer of a man was believed to go mad.» In Fiji, should any of the uninitiated see those who are being initiated in the nanga rites, they become insane.* Tfiis form of penalty is not uncommonly associated with the idea that venf^eance for the violation of the tabu is tlie work of the spirits of the dead. Thonga warriors, until purified, are in great danger from the spirits and run the risk of becoming insane, and for the same reason after a death all members of the community cut their hair to a degree of shortness! determined by their comiexion with the deceased. 5 Among the Greenland Kskimo the spirit of a murdered man will Loniieiit his murderer until it frightens him to death, or, if he goes on the ice after neglect of the rites and regulations following death, may tear him to pieces.* That the fear of ghosts or spirits lay at the root of the purificatory ceremony and that those who were ceremonially impure were peculiarlj' su.sceptible to their attacks is in many cases either expressly stated or implied. In addition to the cases already mentioned in which insanity, disease, or death caused by spirits is to be feared, attention may be called to the ceremonial as a whole of those Indian tribes of N. America to which reference has already been made. In some matters it is directly stated that the danger apprehended comes from the ghost ; in others the character of the belief is such as to justify the same explanation. The guests at the funeral feasts, e.<j., would not eat, drink, or smoke in the open air after sunset, nor did they sleep for four days for fear of ghosts. Widows underwent a ceremonial purification in order that they might be long-lived and innocuous to their second husbands, while among some tribes a protective breech-cloth was worn for some days. The sleepingplace of a dead man in the hut was not occupied for a considerable period, and then first by an adult male for four nights in 8uccession.7 in Africa — e.g., in Uganda, among the Basutos, and among other peoples — the purificatory ceremonial is intended to lay the ghost and prevent its troubling those upon whom lies the responsibility of causing death.8 That fear for the community rather than for the individual is the more potent influence is suggested by the number of prohibitions connected with food and the precautions taken to preserve the foodsupply from contamination. Food should on no account come into contact with impure j)ersons. No Basuto who is unclean should handle the corn when it is exposed to view.!* Reference has been made above to the precautions taken in Morocco to protect the corn from the adverse influence of women and those polluted by sexual intercourse. After a death the Bathonga perform a ceremony purifying the food which belonged to the dead man.iO Everywhere, in eating and drinking, the impure must avoid touching food Avith their hands or follow certain rules which mitigate the danger. Among the American Indian tribes those who take part in a burial or who are nearly related to the deceased must refrain from fresh meat for a period ; their food should be cold and not cut with a knife, but torn with the teeth ; they must be fed by others or eat with the help of a twig, and must drink from a special vessel which they carry with them.n In Samoa relatives of the deceased must be fed by others. The Bathonga require those who are unclean — e.g., widows, those who have helped to bury the corpse, or those suffering from a disease which is the result of defilemenc — to eat with spoons and drink from their own cups, while victorious warriors who have killed eat with special spoons from special plates or broken pots and take their food cold, lest, being hot themselves, they swell internally.12 Among the Thompson Indians, if an unpurified widow gathered berries, the whole crop would fall off the bushes or wither up. U a widower transferred a trout from one lake to another, he 2 Griitzner, loc. cit. * Thomson, Fijiaiis, p. 155. 6 Rasmussen, pp. 128-130, 133 f. J Junod, ii. 58, 426. 3 Sheane, loc. cit. 5 Junod, i. 145, ii. 453. 7 HiU-Tout, p. 203 ff. 8 See H. H. Johnston, The Uganda Protectorate, London, 1902, ii. 743 f. ; Casalis, p. 258 ; Junod, ii. 453 ; see also GB^, pt. ii., Taboo, p. 165 f. 9 Casalis, p. 252. 10 Junod, i. 146. 11 Hill-Tout, p. 206. 12 Junod, i. 145, ii. 434, 453. had to remove the pollution of his touch by chewing deer-fat and spitting some of it on the fish before he let it go, bidding it farewell and telling it to propagate its kind.1 The imjilication in these cases is that contact witli pollution would endanger a whole species or class. It is, however, particularly in connexion with sexual impuiity that the prosperity of the crops is involved. Illicit love is held to blight the crops, while at certain seasons legitimate relations must be suspended. In Arabia those who tended the incense-trees were rt(|uired to be free from the pollution of sexual relation and of death. Ceremonial purity increased the crop.^ Among the Karens bad crops were the consequence of adultery.* If the Battak found an ;unmarried woman with child, she was married at once ; otherwise the crops failed.* The purifiontory ceremony of Celebes in which the blood of the sacrificial goat or buffalo, substituted for the human victims guilty of incest, was poured on the field was intended to preserve or restore their fertility.' Among the Dayaks incest and bigamy, and among the Torajas of Central Celebes unnatural unions, were believed to be the cause of incessant rainfall. 8 Laxity in sexual matters or acts in contravention of sexual tabus involved other penalties, in particular through symftathetic ties. The belief that the conduct of the wife affected the success or safety of the husband while he was absent at war or on the cha.se is of frequent occurrence. The Dayaks believed that, if the wife was unfaithful, the husband would lose his life.'' A somewhat similar example, in which the consequence by sympathy falls upon another as well as the guilty party, occurs among the northern Bathonga. When a community moves its village to a new site, sexual relations are forbidden until renewed ritually as part of the purification of the community in its new quarters. Any violation of this tabu is followed by the illness or paralysis of the headman, while the woman herself becomes barren, and the work of removal must begfin again.8 4. The purification ceremony. — (a) Water. — One of the mediums most frequently employed to dispel impurity, as well as one of the simplest, is water either in aspersion or in ablution. On the fifth day after handling a corpse the Samoem, who between that day and the time of the pollution was not allowed to handle food but was fed by others, bathed his face and bands with hot water.9 After an interment on the Gold Coast those who have touched the corpse go to the nearest brook and sprinkle themselves with water.io Water is frequently used as a purifying agent in other cases in which al.-:o the idea of its cleansing projierties is prominent, as, e.g., after childbiith, when both mother and chUd are thoroughly washed. One of the duties of the Eskimo mother is to wash herself completely after the birth. H The Malays purify mother and child by washing them in warm water, and this is repeated every morning and evening for some time.i- The first act of the Uganda mother, on leaving the hut after seclusion, is to wash herself ; the sponge whi<'h she uses is sent to her husband, and with it he washes the private parts of his body. Bathing at the pubUc bath has already been mentioned above as one of the most important items in the ceremonial preceding marriage in Muhamniadan countries. In Morocco at Fez the bride is purified with water and henna. On the fifth, fourth, and third days before the wedding she goes to the hot bath, and on the last occasion seven buckets of lukewarm water are poured on her by seven women, 'so that she shall have no quarrel with her husband.' 13 in S. Celebes the bridegroom bathes in holy water, while the bride is fumigated." In Abyssinia for several days before the marriage the bride performs ablutions and restricts her diet.i' while the Matabele bride, on arriving at the bridegroom's but, pours water over him. 16 The physical contact in such cases probably both suggests the remedy and is responsible for its 1 Hill-Tout, p. 209. 2 Pliny, H2f xii. 54. 3 M.ason, JASBe xxxvii. pt. ii. p. 147 ff. * J. B. Neumann, quoted in GB^, pt. i.. The Maqic AH, ii. 103. 5 Kruijt, quoted by Frazer, Psyche's Toftk'-, p. 63. 6 11. Ling Roth, JAI xxi. 113 f. ; A. C. Kruijt in Tijd. voor Ind. Taal. xliv. [1901] 4. 7 F. E. Hewitt, ' Some Sea-Dayak Tabus,' Man, viii. [1908] 187. 8 Junod, i. 290 f. 9 G. Turner, Xinetf-en Years in Polynesia, London, 1861, p. 228 10 A. B. Ellis, The Tshi-speaking Peoples of the Gold Coast of W. Africa, London, 1S87, p. 241. n Rasmussen, p. 120. ^2 Skeat, p. 334 f. J3 Westerniarck, Marriage Custu)ns in .Morocco, p. 136. !•» Matthes, p. 21. ^* Featherman, iiL 604. 16 Decle, JAI xxiii. 84.

  
    464 PURIFICATION (Introductory and Primitive) simplicity. On the other hand, simple lustration may be employed where the idea of superhcial contact has given way to one of ingrained and essential impurity. In Ireland, according to the legend, in the kingdom of Munster, the crops were blighted by the incest of the king and his sister. The nobles demanded their offspring in order that they might be burned and their ashes cast into the stream. One of the princes was saved by being sent out of the kingdom to a Druid, who purified him daily by placing him on a white cow with red ears and pouring water over him.i Water may be used, possibly to some extent in a symbolical sense, as the final mark of separation from a previous state at a critical stage in the lifehistory of the individual. As has already been stated, initiation ceremonies usually include, as part of their ceremonial, some form of purificatory operation. The Eurnai initiation ceremony, in which the boys and their mothers sprinkle one another with water, signifies, it is said, that the boys are no longer under their mothers' control.^ The Hausas of Tunis practise a ceremonial purification of half-adozen boys and girls before the harvest. They are shut up in a large house for a period during which they are stuffed with food to make them strong, and taught the Bori dances as well as their duty to totem and clan. At the end of the period the medicine-man washes the boys and the medicine-woman washes the girls in the forest. In both cases the washing is medicinal.3 The last instance presents two features which commonly occur: (1) the fortification of the purificatory agent by medicine, and (2) the intervention of the medicine-man, the expert in these sacred matters. Both these elements tend to become more prominent as greater attention is paid to the spiritual or magical side, the manifestation of which, however, is still conceived as material and to be treated on material lines. At a Boloki funeral a trench about 20 ft. long is dug, and the mourners take up their position on the side nearer the grave. The medicine-man's assistant pours water into one end of the trench, and the medicine-man then helps the mourners over the trench as the water runs down.* In this ceremony the idea of the cleansing power of water has given way to that of the magical efficacy of running water as a barrier which the noxious influence of the ghosts is unable to pass. On the other hand, the two ideas combine in the Thonga cure for childlessness in which the medicine-man pours water over a married couple who have no children.^ The class of regular or professional hunters also fortified with drugs the water used in the purificatory ceremony performed before they set out on a journey. A pot of drugs was cooked, in the froth of which the hunter washed himself. He then poured the contents of the pot on the roof and allowed the water to drip on him as he entered the hut. The medicine-man at the same time uttered a prayer and incantation : ' Go and be happy. Though the rain will fall on you, though the dew make you wet, when you sleep you will be everywhere as in a hut,' and so forth, making it clear that the object of the ceremony was to protect him from the dangers of the bush. 6 That this ceremony is purificatory rather than protective, as might be thouglit from the character of the prayer, is indicated by the further condition which must be observed to secure not merely success btit also safety in hunting. Sometimes a fowl is sacrificed, but only children may eat it ; the hunter mu.st not partake, must not touch salt, and must abstain from sexual relations; i.e., he must in all respects be pure. Water is used in various ways in a number of ceremonies connected witli special seasons of the year. In many places, e.g., a water fight follows the bringing in of the harvest or the last sheaf, or an individual may be attacked with water, usually by women. As a general rule these practices 1 G. Keating, The Hist, of Ireland, Eng. tr.. New York, 1857, p. 337 ff. 2 Fison and Howitt, p. 197 f . 3 A. J. N. Tremearne, The Ban of the Bori, London [1914], p. 110 f. 4 J. H. Weeks, Ainong Congo Cannibals, London, 1913, p. 102 f. 5 Junod, ii. 426. t> fb. ii. 58. must be regarded as rain charms. Sometimes, however, they have a purificatory intention. In Burma, at the end of the solar year in April, when a great feast lasting several days took place, in order to wash away the impurities of the past and commence the new year free from stain, it was the custom on the last day for the women to throw water over every man they met, and for the men to retort. A visitor, on entering the house of a dignitary, was met by the family and presented with a bottle of rose-water, a little of which was poured into the hand of the host, who sprinkled it over himself. The mistress of the house poured a little rose-water over the host, and then over each of the guests, after which a water fight began.i (6) Other detergents. — In the use of water as a purifying agent it would be reasonable to assume an obvious connexion in idea with its effect in cleansing physical impurity. The same idea may be at the root of the use of other materials. In the Kai Islands the warriors smear themselves with the juice of a disinfecting plant. The Akikuyu remove thahu by a process of lustration which in the more serious cases is performed by the medicine-man or the native council. The slaughter of a sheep accompanies the ceremony, and they smear themselves or are smeared by the medicine-man with the contents of the stomach and with a white diatomaceo\ia earth. 2 Such a custom as the complete smearing of a Kafir woman with green and red clay after childbirth^ is perhaps connected with the custom of donning new clothes at the end of mourning or after a period of seclusion due to ceremonial impurity. In New Britain men guilty of unchastity may rid themselves of the taint by drinking sea-water in which coconut and ginger have been shredded. They are then thrown into the sea and, on emergence, throw away their dripping clothes.4 (c) Changing clothes, cutting hair, nails, etc. — The Eskimo mother after childbirth begins to make hei-self a new suit of clothes.^ The Thonga woman is rigorously secluded from her husband at the regular periods, sleeps on a special mat, and wears special clothes which she brought with her at her marriage. At the end of the period she puts on her ordinary clothes once more. A woman who loses an infant is deeply defiled, and after a period of impurity of some two or three months' duration she undergoes purification in a ceremonial sexual act by her husband, and then buys new clothes.6 New clothes, however, are rather a sign of the termination of a period of uncleanness than a purification. In mourning they mark the close of the period of danger to others — the final putting off of the pollution of death. At the end of the Thonga purification of the warriors everything that they had used during the tabu period was tied in a bundle with their clothes and hung on a tree at some distance from the village, and left to rot.'' Among the Kayans, after the termination of the mourning in a ceremony for which a freshly-taken human head was required and in which every one had been sprinkled with the blood of a sacrifice of pigs and fowls, mourning garb was laid aside and new clothes put on.8 The complete severance with the old and impure life which is brought about by the purification ceremony is further marked in some cases by changes or modifications of the toilet. On the death of a relative the eyebrows or head may be shaved, as in the case of the Baganda warriors mentioned above, whose heads are shaved on their return from battle ; or, on the contrary, the hair and finger- and toe-nails may be allowed to grow. The Bathonga cut their hair completely for the death of a near relative, the operation being performed, by a doctor or some one who knows the correct method. 9 The father and mother of twins among the Baganda allow their hair and nails to grow until the purification ceremony, when they are cut and wrapped in bark cloths. They are kept until the men go to war. At the end of the period of mourning for the king all shaved their heads, cut their nails, and put on new clothes.io The Lillooets on the fifth day after a burial — a period spent in fasting and ceremonial ablution — had their hair cut by the mortuary shaman who prepared tlie corpse for burial. They then returned to their homes and painted their faces, while the hair which had been cut was rolled up into a ball, taken into the forest, and fastened to a tree.n (d) Artificial stimulation of naMiral processes. — Other methods, based in an equal degree on getting 1 M. Symes, ' Account of an Embassy to . . . Ava ... in 1795,' in Pinkerton's Voyages and Travels, London, 1808-14, ix. 434 f. 2 Hobley, JRAI xl. 429. s J. Maclean, A Compendiiim of Kafir Laws and Custonu, Cape Town, 1866, p. 94. 4 Rascher, AA xxix. 211. 5 Rasinussen, loc. cit. 6 Junod, i. 187, 190. ' lb. ii. 453. 8 Hose-McDougall, ii. 38. '■> Junod, i. 146. 10 Roscoe, pp. 68 f., 119 f. H Hill-Tout, p. 200 f.

  
    PURIFICATION (Introductory and Primitive) 466 rid of all influence of the past, depend upon an artificial stimulation of natural processes. Before the new season's corn can be eaten, an emetic must be taken. 1 In Fiji one of the first acts after a birth is to give the infant an emetic.'- Pastoral and cow-keeping tribes in Africa, sucli as the Masai or the Nandi, require a certain period of time to elapse between the eating, in some cases, of meat, in others, of vegetables, and the drinking of milk. 3 The Shawanese boys during the period of their preparation for Initiation took an emetic at regular intervals. The Seminoles took ' black drink,' which was sii]>i>osed to efface from their minds all wrongs that they had commilted and to endue them with courage.* The Lillooet widower induced vomiting by means of a stick thrust down the throat.* (c) The sweat - bath. — Among N. American Indians the employment of the sweat-bath is almost universal as a means of removing physical impurities. It also serves by analogy to remove spiritual influences, to cure illness, and to remove ceremonial impurity. A widower during the period of seclusion is required to bathe frequently m a special sweat-house erected near a stream.' {/) Beating and other forms of expulsion of mateHal evils. — A methoa which showed a combination of the belief in the material and spiritual character of defilement was followed in Car Nicobar. A man possessed of devils was rubbed all over with a pi^'s blood and beaten with leaves, the idea being that the devils were swept off by the leaves, which were then folded up and tied tightly with string. Before daybreak all the packets of devils were thrown into the sea.^ The purificatory ceremony of driving out the devils is sometimes practised on an extensive scale, especially at critical seasons of the year such as before or after a harvest. The Iroquois practised an annual expulsion of evils, while at the Cherokee New Year festival all old clothes were burnt and pots, pans, and utensils were broken, all cabins swept clean, provisions destroyed, and all fires extinguished. The warriors took medicine and fasted for three days, abstaining from sexual intercourse, while all malefactors were pardoned. On the festival day new clothes were donned, new fires lighted, and the new corn cooked and eaten.8 On the other hand, the Nicobarese method of dealing virith the physical side of the belief finds ita analogy in the Navaho custom of scraping the body with a bundle of stuff and blowing away the evil from the bundle through the smoke-hole of the dwelling ;* or the New Hebrides custom of sprinkling or pouring water from a coco-nut or of drawing a forked branch of a particular plant over the body. 10 The tribes of N.W. Canada — e.g., the Thompson Indians — after a death passed through rose-bushes, the object no doubt being to leave the impurity behind them as the thorns entangled their flesh or garments. 'The rose-branches that formed part of the beds on which they slept during the period of impurity were in like manner doubtless intended to entangle the ghosts whose attacks they feared. They also cleaned themselves with fresh fir-twigs morning and evening for a period of one year.n (g) The use of blood. — Blood, being of extreme importance in ritual, not unnaturally figures prominently in many purificatory acts, both as a cleansing agent and as a symbol. The Caribs washed the new-born infant in some of the blood of the father.l2 But the blood with which the ceremony is performed is more commonly that of the victim offered by the guilty or unclean in part as an expiation of their offence. In cases of adultery— e.^r., that in Eajmahal cited above— both parties are sprinkled with the blood of the hog furnished by the lover. Among the Dayaks the incessant rain caused by sexual irregularity is stayed bj- the use of the blood of a pig to purify the earth and atone for the moral guilt.i3 The pollution may attach more particularly to the dwelling. The Batang LupaV Dayaks, in cases of a daughter's frailty, sacrifice a pig and sprinkle blood on the doorway to wash away the sin.l* For I See art. Harvest. 2 Thomson, Fijians, p. 211. 3 See art. Pastoral Peoples, § 4 (e). * Featherman, iii. 171, 182. 5 Hill-Tout, p. 203 6 lb. p. 202. 7 V. Solomon, ' Extracts from Diaries kept in Car Nicobar,' JAI xxxii. [1902] 227. 8 Featherman, iii. 187. For further reference to purification by the public expulsion of evils see GB3, pt. vi.. The Scapenoat, p. 128ff. yj ' 9 W. Matthews, 'The Mountain Chant, a Navajo Ceremony,' 5 RBEW{lS87),p.''.10. 10 B. T. Somo- .-ille, ' Notes on some Islands of the New Hebrides,' JJ [ xxiii. 12. II Hill-To'ac, p. 208 f. !■- J. G. Miiller, Gesck. der amerikan. Urreligionen, Basel, 1867, quoted by Jevons, p. 76. '3 H. Ling Roth, loc. cit. 14 St. John2, i. 63. VOL. X. — 30 incest the tribes of Borneo purify the household with the blood of pigs and fowls, the property of the offenders,' while in Ceram every house in the village is smeared with blood. Blood is also used as a medium of purification in other cases than sexual impurity — e.g., death from other than natural causes, when the blood of a sacrificial animal may be used. In the Cameroons an accidental death is expiated by the Ba<^riflce of an animal, with the blood of which the relatives of both slayer and slain and all present are smeared.3 Blood is also used in the interesting ceremony called 'the purifying' which forms a part of the complicated Toda funeral rites. At the second funeral, which takes place some time after the first and simpler ceremony, the blood of a buffalo is mixed in a cup with powdered (ttdr-bark. A Teivali man, dressed in the mantle of the deceased and many ornaments, accompanied by a umrsol (dairynian-])riest), walks to a female buffalo-calf under one year old, the umrsol throwing the blood from the cup as he goes before and behind him. On reaching the calf, the Teivali man hangs a bell on its neck, and the wursol touches the remains three times with bow and arrow. The calf is driven away, and all fall down touching the earth with their foreheads. The skull and hair of the deceased are then rubbed with the blood and <iulr-bark. The object of the ceremony is apparently that any one who in his lifetime has not been purified bv the sacred <u(ir-bark, which is used in the ordination of the dairyman-priest, should be so purified after death.-* (A) Death or excommunication of offender. — The use of blood in purification ceremonle.-^ appears to be due to one of two distinct trains of thought. In some cases, such as those already cited, the use of blood seems to be dictated largely, if not entirely, by a belief in its purificatory qualities. If, however, these instances are examined more closely and especially in relation to the general character of the belief in purification, it will appear that this belief in all probability is a growth from the desire to rid the community of an individual whose conduct has endangeiea himself and the community in which he lives. As this usually involves in serious cases the death or exile of the offender, what is objectively a purification of the community becomes subjectively a punishment. This connexion between punishment and purification is particularly apparent in the case of sexual crime. While the jiunficatory ceremony involves the use of sacrificial blood, the animal to be sacrificed must be furnished by the oft'enders. This may in itself be regarded as a punishment by fine. In Rajinahal, as stated, the pig required by the ceremonial is furnished by the adulterer. Among the Nias of Sumatra, who regard rain as the tears of the god weeping at adultery or fornication, the culprits are buried in a narrow grave with their heads projecting and are then stabbed in the throat with knives ; then the grave is filled up ; or they may be buried alive.* Among the pagan tribes of Sarawak a bamboo is driven through the hearts of the offenders into the ground, where it is left to take root. But it is said that this is rarely done, because it is difficult to get any one to assume the responsibility of taking life. Therefore a commoner method is to put the offenders in a cage and throw them into a river. (i) Substitution of expiatory victim. — Among the Torajas of the Celebes adultery is punished by the spear, but incest by throttling. This aversion from shedding the blood of the incestuous is not infrequent and is, it is to be presumed, to be attributed to a fear that the blood of a person already infected is noxious in an enhanced degree — so much so that sometimes a goat or buflalo is sacrificed and the blood mixed with water is poured on the fields to appease the spirits and restore fertility.® This doctrine of substitution is frequently encountered in connexion with sexual crimes. It is clear that it is a case of substitution arising out of a disinclination to spill the blood of the guilty, and not primarily a propitiatory offering. 1 Hose-McDougall, ii. 198. 2 A. Bastian, I ndonesien, Berlin, 1884-S9, i. 144. 3 Autenrieth, Mitteil. Geogr. Gesellsch. xii. 93. •1 Rivers, p. 372 ff. s H. Sundermann, Z)i« Insel Nias, Barmen, 1905, p. 34. « Hissink, quoted in Frazer, Psyche's Task'', p. 53 f.

  
    466 PURIFICATION (Babylonian) In the Dayak ceremony of bergapfd, preparatory to llie niarriag-e of first cousins,! the couple go to the river and fill a small pitcher with personal belongings and sink it in the river. They also fling a plate and chopper into the water. A pig is sacrificed on the bank, and the carcass, when drained of blood, is thrown into the water. The pair themselves are then pushed into the water and made to bathe together. Finally a joint of a bamboo is filled with blood, and the couiile parade the country sprinkling blood as they go. 2 In another case, among the Kayans, in a closely analogous practice, the idea of substitution or mitigation is still more clearly indicated. The property of the pair is smeared with blood, eggs are sent floating down stream, and the pair, as they come out of the water, are attacked with gfrass blades representing spears.* A still more significant case is that of the Tomori expiatory (purificatory) ceremony for the marriage of uncle and niece — again a case of incest — in which a garment of each is laid on an open vessel, the blood of a sacrificed animal is allowed to drip on to them, and the vessel with its contents is set to float down the river.'* (j) Parts of victim other than blood. — An act of purification may be performed with parts of the sacrificial animal other than the blood. After the bathing of the returned Basuto warriors in the stream it is sometimes the custom of the chief to complete the ceremony by the sacrifice of an ox in the presence of the army, with the gall of which the warriors are smeared.* On the Wanigela river in British New Guinea a man who has taken life is unclean and is segregated from the community until he has undergone certain ceremonies. As part of the ceremony he hunts and kills a kangaroo, which is cut open and whose spleen and liver are rubbed over his back. He then goes to the nearest water and washes himself straddle-legged, while the young warriors of the village swim between his legs.6 A custom of interest in connexion with the reverence for grass which exists among pastoral peoples is found among the peoples of the eastern side of the African continent, e.xtending from the Dinkas in the north to the Bathonga in the south. This is the use in nearly all the purification ceremonies of the half-digested grass found in the stomachs of goats, bullocks, or sheep, when killed, with which the person undergoing the ceremony is smeared. In cases of incest among the Dinkas, the abdomen of the guilty man or woman is smeared with the contents of the large intestine of a bullock. Among the Bathonga cousins who niarrj' are purified and saved from the consequence of their sin by a ceremony in which they are smeared with psanyi. A hole is cut in the goat-skin, in which the heads of the pair are inserted. The medicine-man's assistants take psanyi and place it on the head of the bride, sajing, 'Go and bear children.''? The use of cow-dung — e.g., by the Kavirondo in the purification of warriors returning from war in which they have killed, when they are smeared vrith this substance by their friends and their heads shaved, or among the Wa-wanga when the warrior must smear with dung the cheeks of his wives and children as he enters the hut — not improbably must be traced t« the same idea as inspires the use of psanyi.^ The custom of clothing the subject in the skin of the goat or sheep or making an anklet or wristlet of the skin is also frequent among these tribes. The Thonga hunter made one for his wife if he killed an eland while bringing her home. 9 Among some of the Indians of N. America it is also customary to wear a circlet of willow withies round the waist or a thongof buck-skin round the wrist, ankle, neck, or knee.i" (k) Fire and fumigation. — Fire, or the concomitant smoke, and incense are other means Avhich are held to be efficacious in dealing with defilement. The less serious thafin are removed bv means of smoke among the Akikuj-u.ii In the Kakadu tribe of Australia after a death a circle of grass is made, in the middle of which is placed the bark in which the corpse was wrapped when it was carried to the grave. All the possessions of the camp, but especially the duly bags of the women, are then purified by smoke from the fired grass, while the men of the tribe pour water over one another and rub themselves with charcoal." Jumping across a fire in preparation for a journey was at one time practised in Persia,i3 and the custom has already been noted above in connexion with the boys' seclusion among the Bathonga. The great fire festivals of the European peasantry, as well as the flre-walking ceremony, appear in like manner to have for their object the general freeing of the community in the districts 1 See above, p. 460. 2 h. Ling Roth, JAI xxi. 133 f. •* A. W. Nieuwenhuis, Quer dureh Borneo, Levden, 1904-07. p. 367. ■ ' * Kruijt, quoted by Frazer, Psyche's Tasfcs, p. 53. 5 P. Porte, ' Les Reminiscences d'un missionnaire du Basutoland,' Les Missio7is caiholiques, xxviii. [1S96] 371. 6 R. E. Guise, Ion. cit. 7 Seligmann, ERE iv. 709 ; Hobley, JRAI x\. 429 : Junod, i. 243-245. 8 H. H. Johnston, loc. cit. ; K. R. Dundas, in Frazer, Psyche's Tasfc^, p. 121. 9 Junod, ii. 58. 10 Hill-Tout, p. 210. 11 Hobley, loc. cit. 1- B. Spencer, Native Tribes of the Northern Territory of Australia, London, 1914. p. 243. !* ' Extracts from the Travels of Pietro delle Valle in Persia,' Pinkerton, ix. 11. from evil influences and evil spirits, and therefore, like the devil-driving or devil-clearing ceremonies, may be regarded in a broad sense as purificatory in intention. 1 {l) Transference of impunty; the scapegoat. — The principle of the transmissibility of impurity was sometimes called into play in order to remove the defilement. It was transferred to some one who was already tabu. In New Zealand, if any one touched the head of another, the head being a peculiarly ' sacred ' part of the body, he became tabu. He purified himself by rubbing his hands on fern-root, which was then eaten by the head of the family in the female line.2 In Tonga, if a man ate tabued food, he" saved himssU from the evil consequences by placing the foot of a chief on his stomach. 3 The idea of transmission also appears in the custom of the scapegoat. In Fiji a tabued person wiped his hands on a pig, which became sacred to the chief,^ while in Uganda at the end of the period of mourning for a king a ' scapegoat,' along with a cow, a goat, a dog, a fowl, and the dust and fire from the king's house, was conveyed to the Banyoro frontier, and there the animals were maimed and left to die. This practice was held to remove all uncleanness from king and queen. 5 The same idea underlies the practice of sineating (,q.v.), by which the sins of tlie dead are assumed by any stranger who may eat of a cake and other food prepared for the purpose.* Literature. — A. E. Crawley, 'Taboos of Commensality, FL vi. [1S95] 130fF., The Myatic Rose, London, 1902; L. R. Farnell, The Evolution of Relirjion, do. 1905; J. G. Frazer, ' On Certain Burial Customs as illustrative of the Primitive Theory of the Soul,' JAI xv. [1886] 64 ff., Om, London, 1911-15, pt. ii., Tahoo and the Perils of the Soul,vt. i.. The Magic Art, ii., pt. vi., The Scapegoat, pt. vii.. Balder the Beautiful, Psyche's Task^, do. 1913; F. B. Jevons, An Introd. to the Hist, of Religion, do. 1896 ; A. van Gennep, Les Rites de passage, Paris, 1909 ; E. Westermarck, MI, 2 vols., London, 1908. E. N. Fallaize. PURIFICATION (Babylonian).— Purification may be considered as including any ceremony or ritual observance undertaken with a view to purging or cleansing a person, place, or thing from the ritual consequences of impurity. Impurity was a bar to communion with the deity, often to social intercourse, and was sometimes a real danger to the health and M'ell-being of the person or community. Most writers who refer to purification among the Babylonians and Assyrians are influenced by the OT views on the subject, for which see PURIFICATION (Hebrew). Consequently, some chiefly seek for parallels to the Hebrew treatment of clean and unclean. Others take a wider view and compare the usages connected with purification in all the religions and civilizations Avhere they can be recognized. The subject of rites, exorcisms, and other ritual ceremonies is already dealt with in art. BABYLONIANS AND ASSYRIANS, vol. ii. especially pp. 316-318. For the Babylonian attitude to oftences against chastity the art. Chastity (Semit. -Egyptian), vol. iii. p. 498, §3 should be compared with Chastity (Introductory). For the Babylonian conception of sin and the need to be purified from it compare CONFESSION (AssyroBabylonian), vol. iii. pp. 825-827. The way in which disease was regarded may be gathered from art. Disease and Medicine (Assyro-Babylonian), vol. iv. pp. 741-747. The connexion of expiation and atonement with purification is brought out in art. Expiation and Atonement (Babylonian), vol. V. pp. 637-640. Holiness (Semitic), vol. vi. pp. 751-759, illuminates the ideas of cleanness and purity, and their opposites. No formal treatise on the subject has come down to us amid the mass of cuneiform literature, mostly fragmentary, which, however, supplies instruction 1 See, for instances and discussion of object of fire ceremonial, GBS, pt. vii., Balder the Beautiful, i. 329 <f. 2 Shortland, p. G8. 3 W. Mariner, An Account of the Natives l ' Tonga Islands^, London, 1818, ii. 220. * Crawley, p. 231, quoting C. Wilkes, Narrative j/the United States E.iploring Expedition, lS3S-i2, Philadelphia," la 45, ii. 99 f. 6 Roscoe, p. 108 f. 6 GB3, pt. vi.. The Scapegoat, p 43.

  
    PURIFICATION (Babylonian) 467 and formulfe for many cases presumably involving the need for purification. From this mass of exorcisms, medical receipts, prayers, hymns, spells, and magic ceremonies we have to deduce what was the Babylonian view of impurity and what was the method of cleansing or removal of that impurity. This is a long and by no means easy task — long because of the enormous amount of material to be considered, difficult because so much of it is merely implicit and admits of so many different estimates of its implications. We have rarely much security that we estimate rightly the intention of the ceremony, which may really have been directed to a completely dilFerent aim. The sufierer may have been the victim of some affliction and quite mistaken as to its origin and cause ; indeed, it is likely after all to have been purely imaginary. If the supposed or implied cause of his distress was really what he suspected, we may fairly charge the ancient Babylonian with being very nervous about himself. But we may well believe that the Babylonian ministers of religion exercised their ingenuity in inventing many cases of conscience and providing remedies for tuem to an extent far beyond the demands of those who came to them for help and comfort. To judge from what we already know, every abnormal experience must have given the Babylonian uneasiness, as to his health of body or soiil. Certainly the belief in demons and their power to plague humanity, the suspicion of having offended the gods, or broken tabu, must have added many terrors to the natural feelings of discomfort and apprehension, the prickings of conscience or despondency. To the average layman it was by no means easy to say wherein he had offended, nor against whom, and his good intentions were but a slight solace to a man who believed that he might be called to suffer not only for unwitting misdeeds but also from the malice of devils or men. So he hastened to the priest or soothsayer, the magician or astrologer, to discover for him his offence or the evil influence that was upon him. He may have gone in turn to all and certainly waa called upon to suffer many things of them. Whatever their diagnosis of his evil case, it seems probable that purification was the first requisite. But that was not all. When the thing to be removed from the man had been recognized as sin, disease, anger of the gods, possession by devils, or the spell of some witch, a further treatment appropriate to the case awaited the victim. An obstinate case might have to undergo all the treatments in turn. But none was likely to take effect if he had not been purified. In itself purification might be a washing with pure water. This requirement was strongly insisted upon. Pure water must be procured from the Tigris or the Euphrates or, even better, from the mouth of the rivers, where their waters met and where were the Isles of the Blessed. The water must have been kept in a pure place 'preserved faitlifully in the aoyss.' The abyss, apsu, was properly the cosmic sea which underlay the whole earth, on whose bosom the earth rode, to which the kings boasted that they had dug down their palace foundations, the fresh water sea from Avhich arose the springs and rivers. But in every great temple stood the ' great sea ' — the laver, also called apsu, like Solomon's brazen sea. Doubtless, it is this temple abyss Avhich held the pure water referred to. It is called the water of Eridu, ' the sweet or good city.' But, in default of such holy water, the Avater of wells was allowed, if only it were consecrated by a correct incantation. Pure water was often modified by the addition of herbs or aromatic woods. What these were is difficult to ascertain from their names, such as binu, ' herb of Dilbat' (perhaps the place of VenueIshtar), a date-stone, straw, gatstsu, unqu ahan nisikti (perhaps a ring, set with precious stones, possibly as fee to the priest), GAM-GAM scent, hurashii (possibly cypress). The bimt plant is thought to be ' tamarisk.' It is probable that such additions had magical efficacy. The waslimg of the hands was repeated often, accompanied by ditterent incantations, usually cited by their first lines, of which we often know no more, but which we may hope gradually to know completely. But to follow out in detail the various accompaniments of the hand-washing would demand a treatise. It does not seem in any case to have been necessary to bathe the whole person ; usually the hands sufficed, thougli the head or forehead is sometimes ordered. Special cases demanded a cleansing of the mouth, and the water was sometimes drunk. Sprinkling sufficed occasionally. A proper time liad to be determined, which was the object of divination and the subject of omens. The literature of these fit times is extensive and usually obscure. Often it is prescribed that the ceremony shall be performed m a clean place ; the open country or the desert would do. But for perfect security a bit riniqi was built. This was a ' washing-house,' or lustration-chamber, and was often attached to a house in the city, possibly to a priest's house or for the convenience of anj' wno could pay for its use. There was a distinct ritual for the bit rimqi, whither the polluted should be taken. The ceremony was performed in special vestments of a sable hue, worn both by the suppliant and by the minister. Apparently the motive of the washing was the symbolical removal of the contamination and often its symbolical transfer by the water to some object, renciered by incantation a representation of the supposed author of the trouble — e.g., a clay or wax image of the witch. This image could then be buried, burned, or otherwise destroyed, and the sufferer freed from his uncleanness. But in this case also the methods are most varied, and no exhaustive treatment is possible here. It is not clear just how much of the treatment was merely purification. A sick person had to be purified before he could be cured, for without purity he could not expect the cure to work at all. But the full cure may be regarded in his case as a purification. Hence the word has been used to cover all the process by which a man who believed that his distress came under the head of uncleanness was relieved of his ailment. As he did not confine the idea of uncleanness to any very simple category, it is hard to say what cleansed hira of it, and the whole of the above-named articles must be read to exhaust the already recognized ideas of purification. It is dangerous to attempt classification of the kinds of uncleanness. But analogy suggests some classes. Sexual impurity is very hard to define. On the one hand, all sexual intercourse involved the necessity for purification. But, on the other hand, tne Babylonians seem to have allowed even homosexuality. It is difficult, therefore, to state wherein consisted the impurity of irregular intercourse. Possibly excess, leading to the reaction of lassitude, was productive of the suspicion that the patient was under a spell or a demon. This may have been extended by fear to all cases of indulgence. But we must know more before we can fairly generalize, and our material, with all its fullness, has many omissions, which may or may not be significant. Fear of consequences, when there was so much to fear, hard to distinguish from consciousness of wrong-doing, was evidently the motive to declare

  
    468 PURIFICATION (Buddhist) oneself unclean and seek purification. The spiritual director would move the penitent to confession and quite honestly prescribe a treatment deemed likely to be effective. Literature. — The literature quoted in art. Babylonians and Assyrians and the relevant sections of artt. Chastity, Confession, Disease and Medicine, Expiation and Atonement, etc., is ample for a prelirainarj' treatment of the subject. Much further research is needed before a clear and consistent view can be set out, if that can ever be attained now. Distinction will have to be made between the usages of different periods, and chaneres of view may be detected. C. H. W. Johns. PURIFICATION (Buddhist). — The religious movement vhich is known as early Buddhism did not take as its central doctrine an ideal of purity to be aimed at by a system of ritual purification. Its own keynotes are those of individual enlightenment, of release, of spiritual vision, and of movement to a goal discerned thereby. But early Buddhism largely made itself felt as a protest and reaction against a system, or systems, of elaborate rites and practices cultivated for the exjjress purpose of obtaining absolution and purification from the impurities inherent in this fleshly mechanism and in the deeds wrought by it. As formulated doctrine, a religion was referred to as dhamnia, but, as end gained by ritual works, it was referred to as suddhi (or visuddhi, ' purity,' 'purifying,' 'cleansing'). Buddhism laid down its own dkamma as insight into truth, and as path or means of attainment. But we see it turning aside from these to take account of the prevailing notion of ritual purification. It condemned the metliods in practice ; it substituted ' inward spiritual grace ' for external symbols, and upheld its own ' vision ' and ' way ' as the true Kddapa-is. Salvation envisaged as (vi-)suddhi, when Buddhism arose, appears in many of the early Pali documents, as the belief or 'view' of Brhamans and recluses : 'The views of recluses and brahmins, not of us, who deem that mddhi is by moral conduct, that suddhi is by ritual, or by both' (Dhammd-sanc/arii, § 1005). i ' With us alone is suddhi, so they declare ; not in other norms (dhammas) is Visuddhi ' (Sutta-Hipata, 824).a ' Not so Wore pure (religiao) to be reached ' (Psalms of the Brethren, 893).3 'The celebrant in manj' a sacrifice, I fostered sacred fire, oblations made : " These be the pure and holy rites ! " * methougrht ' f (ib. 341). ' Some recluses and brahmins hold that purity is by dieting ... by transmigration 8 ... by rebirths ... by sphere of being . . . by oblations ... by tending a (perpetual) fire' (Majjhima-Nikdya, i. 80 f.). ' Lo 1 ye who blindly worship constellations of heaven, Ye who fostering fire in cool grove wait upon Agni, Deeming ye thus might find purification (siiddhi) "... (Psalms of the Sisters, 143). The rites and practices to gain suddhi— otherwise referred to as release (moksa [q.v.]) from demerit — most frequently condemned in Buddhist scriptures are of three kinds : (1) asceticism, (2) fire-ritual, (3) baptism, or frequent immersion in any convenient (usually) running water. Thus the ' dieting ' alluded to above consisted in reducing the daily food to a minimum vegetable diet, even to a single bean. There was, again, the tapas ('austerity') of the five fires (one on each side and the sun overhead), and all the petty acts of self-thwarting and self-denial enumerated in D'lgha-Nikaya, i. 165 f. (Dialogues of the Buddha, i. 226 f.), and elsewhere. They were less characteristic of Brahmans than of recluses generally, whether these were Brah1 Ed PTS, London, 18S5 ; Dhamma-Sangani : a Buddhist Manual of Psychological Ethics, ed. O. A. F. Rhys Davids, London, 1900. 2 Ed. PTS, London, 1913. 3 PTS, ed. C. A. F. Rhys Davids, London, 1913. * Lit. ' this is siiddhi.' » Cf. Jdtaka, iv. (tr.) 117. mans or not. Nevertheless in the anthologies a Brahman is made to say : 'Painful the penances I wrought for heaven, All ignorant of purity's true path ' (Psalms of the Brethren, 219). Protest against the belief that such practices made for real purity finds expression in a sutta describing the Buddha resting in the sense of enlightenment and of deliverance from his own self-torturing exercises that had brought him no light. The tempter assails him by suggesting doubt : ' His penitential tasks abandoning, Whereby the sons of men are purified, The impure fancieth that he is pure. When he hath strayed from path of purity. [The Buddha :] Pull well I understood how any rites Austere, aimed at the overthrow of death, Belong to matters useless for our good. Yea, nothing good they bring along with them, Like oar and rudder in a ship on land. But morals, concentration and insight — The Path to Enlightenment — these were my tasks ; That Path creating and developing. Have I attained the purity supreme ' (Sartiyutta, i. 103). A more typical Brahman view, however, is that of the Bharadvaja referred to as Suddhika (' purityman,' ' puritan ') : ' Though he be virtuous and penance work, There is in all the world no brahmin found Thus rendered pure. In Veda-lore e.xpert and in the course His class lays down : — thus is he purified, Unique 'mong men ' (ih. i. 166). This expertness in the latter field (charana, explained by the commentary as gotta-charana, the practice of the clan or gens — in Sanskrit, chdrana) includes (a) all religious observances peculiar to the Brahmans, and {b) all ' colour ' or class regulations. The specific ditterences marking off the four social classes of early India one from another are called 'colour-purity' (chatu-vanni suddhi) in Majjhima, ii. 132. The Brahman claimed priority in class 'on account of his preeminence, of the superiority of his origin (Brahma), of his observance of restrictive rules, and of his particular sanctification ' (Laws of Manu, x. 2 [SBE XXV. (1886) 402]). The Buddha, as against such a claim, affirmed that social worth depended solely on character and quality of work. There •was no ' colour ' bar to purity, social or religious : ' And be he noble, brahmin, commoner. Or labouring man, or of a pariah class : — Who stirs up effort, puts forth all his strength, Advances with an ever-vigorous stride. He may attain the purity supreme ' (Saip.yutta, i. 166). Of religious observances, which every Brahman house-father was qualified to celebrate (see art. Brahman), none appeared to incur the protestant disapproval of early Buddhism so often as those of oblations to fire and of ceremonial bathing. Both are denounced as merely external, and therefore misdirected and futile. Let the suttas speak for themselves : [The Buddha :] ' Nay, brahmin, deem not that by mere wood-laying Comes purity. Such things are all external. To him who thus purification seeketh By things without, none is made pure, the wise Bay. I lay no wood, brahmin, for fires on altars. Only within burneth the fire I kindle. Ever my fire burns, ever tense and ardent, I, Arahant, work out the life that's holy ' (Saijiyutta, i. 169). Again, to a matron who was making her regular food-offering to Brahma, while her son, a saintly bhikkhu, stayed without on his round for alms, the Buddha; says : ' Far hence, O brahminee, is Brahma's world, . . . And Brahma feedeth not on food like that . . .

  
    PURIFICATION (Buddhist) 469 Lo here ! this Brahmadeva, son of thine, A man who past the gods hath won his way, . . . . . . hath come up to thy house for alms . . . Meet for oblations from both (^o<ls and men, . . . By evil undefiled, grown calm and cool, . . . His heart at utter peace, all vices purtjed . . . Let him enjoy the choice meats thou hast served ' (16. i. 141). Another of tlie ritualistic Bliriia<lvaja clan invites the Buddha to go bathing in the Bahuka river. The Buddha asks : ' What of the river, brahmin, what can it do?' The reply is : 'Many consider it as a means of deliverance and of merit ; many people let it bear away their evil deeds (ka^-ma).' [The Bvddha :] ' What boots the Bahuka, or the Gay a? ... 1 For ever and a day his foot may plunge Therein, yet are his smutty deeds not cleansed. They will not purge the man of passions vile. To him that's pure, ever 'tis Phalgu-time, To him that's pure, ever 'tis Sabbath-day, To him that's pure and in his actions clean, Ever his practices efifectual prove. Here, brahmin, is 't that thou shouldst bathing go : — Become a haven sure for all that breathes ; Speak thou no lies, harm thou no living thinLf, Steal nought, have faith, in nothing be thou mean. 80 living, what are river-rites to thee ? ' {Majjhima-Nikuya, i. 39). To another Brahman who confesses to belief in the moral cleansing power of water, the rebuke takes this form : ' The Norm's a lake, its strand for bathing virtue, Clear, undefiled, praised by the good to good men, Wherein in sooth masters of lore come bathing. So, clean of limb, to the beyond pass over ' {Sarjuyutta, i. 183). In the anthologies Sister Punna pours ridicule on a Brahman seeking a shivering purity in the water, in which he must inevitably be excelled by any animal having its habitat in that element (Psalms of the Sisters, Ixv.). The quoted passages throw some light on the advocacy by Buddhism of ethical purity unaided by ritual symbols. Some further testimony will assist in bodying out their ideas of purity, and their application of it to their own specific doctrines. We find the purification idea applied to the possibility of melioration in all rational beings. The Buddha maintains, against a current sceptical doctrine, that beings either deteriorated ('became defiled') or advanced ('became purified') through a suflScient cause. This was the nedonically mixed nature of the factors of life. In other words, our experience is sufficiently pleasant to make the things of this world seductive, and sufficiently painful to make us long for something better {Samy utta, iii. 69 f.). This is called the 'twofold doctrine hard to penetrate ' [Dlgha, iii. 274). How did Buddhism conceive the nature of defilement (sahkilesa, upakilesa) and its opposite ? Consciousness, or heart (chitta), was not considered as intrinsically impure. Though ' formless ' or imniaterial, it was likened to a radiant or flashing clarity, infinitely swift and plastic in procedure, but liable to defilement by adventitious influences (Ahguttara, i. 5-11). These made their advent on occasion of sense. In reacting to sense-impressions, a number of mental adjuncts were hehi to come into play, such as feeling, volition, emotions, etc. Prominent among these were the three radical conditions ('roots') of immoral activity — appetite or lust, enmity, dullness or unintelligence. The corresponding three opposites might come into play instead — disinterestedness, love, intelligence or insight. The karma from previous lives would decide this in the first instance ; nurture and training would modify the adjuncts during life. But defalement consisted in the three immoral conditions exerting themselves in response to the calls of sense. That defilement is fully described, e.g., in the Amngandha Sutta (Sutta-Nipata, SBE 1 The typical ceremonial bathing was in the Gaya, at the spnng.festival of Phalgu (Psalms <if the. Brethren, p. 181). X. [1881] 40 f.), as consisting in violence and injustice, sensuality, covetousness, and deceit, obstinacy and conceit, etc. Again, sixteen forms of cAi^^rt-defilement are given in the VatthupamaSutta {Majjhima, i. 36 f.). Purification from all these spiritual defilements consisted, as the latter sutta sliows, in a mental awakening (1) to new ideals, (2) to the nature of defilement as such ; and in an emotional upheaval and subsequent tranquillization, the defiling tendencies having been ejected. The process 01 course took time, and was held to be perfected only by nrogress along tiie • Four Patlis,' i.e. stages of tne path, to saintship. It is illustrated (ib.) negatively and positively by a well-cleansed cloth taking on a fine dye, or again by refining in fire : ' Little by little, one by one, as pass The moments, gradually let the wise. Like smith the blemishes of silver, blow The specks that mar his purity away ' (Dhaminapada, 239). Another favourite purity simile is tiiat of moon or sun getting free from cloud, resj)lendent in a clear sk}' : ' Passionless, purified, undefiled as the moon when clear of blotting (cloud) ' {Sutta-Nipdta, 636). We have seen Buddhism using purity ritual as metaphor to emphasize the inwardness of its ideal. More appropriate is the figure borrowed from that craft on which its central doctrine was modelled, to wit, medicine. The possible cure of certain ailments for which the physician prescribes purging and cathartics (vamana, virechdnd) are compared (Ahguttara, v. 218 f.) with the sure remedy for all suffering in the ' Ariyan Eightfold Path ' of the perfect life. The convalescent is described, not as purified, but as emancipated or released — a more characteristic Buddhist ideal, as has been stated above, than that of purification. Once annexed, the ideal of purity was applied to every kind of proficiency of heart and head. The acme of purity (koti-parisuddha) in conduct was to exercise self-reference — not to do unto others what would be disagreeable if done to one's self (Samyutta, v. 252 f.). The inward purifying fire referred to by the Buddha (see above) is explained as his insight. Vision and insight have to be ' cleansed,' but different temperaments are stated to attain this ideal in diflerent ways (ib. iv. ,191195). Mystical or supernormal sight and hearing are also defined as purified or clarified (visodhita) as well as ' divine' (dibba, ' godlike,' or ' angelic ').' Achievements of this kind are attributed, in varying degrees, to recluses graduating in saintship. But none of the emphasis of Christian mysticism on the purity or clarity as such is to be found in the Buddhist canon. Finally, three special applications of the purity ideal may be noted, namely, to morals, to the work of teaching, and to the summ.um, bonum. Thus observance of the five sets of rules for the order are technically called ' the five purities ' (Vinaya, v. 132; cf. Vinaya Texts [SBE xiii. (1881)], i. 15, 55, etc.). ' Perfectly pure teaching ' is such as is undertaken because of the excellence of the doctrine's ideal and method, and out of love and compassion felt by the teacher (Samyutta, ii. 199). ' Purity ' is again annexed as one of the 44 synonyms for salvation or nibbdna (ib. iv. 372), and this is at times referred to as ' the purity supreme.' Thus envisaged, the sovereign means of attaining it was that of the exercises in self-knowledge known as the ' Four Applications of Mindfulness ' (Dialogues, ii. XXII. ) : ' the path that leada only to the purification of beings ... to the realization of Nibbana.' (The translation 'one and only path ' in that work (ekdyano) is not correct.) 1 See, e.g.. Dialogues, i. 89, 91.

  
    470 PURIFICATION (Chinese) Insight into impernianence, sutiering, and nonexistence of soul are called no less ' the path to purity ' (Dhammapada, 277-279 ; Psalms of the Brethren, 676-678) — a phrase that became immortalized for all Buddhists of the Theravada teaching down to the present day as the title of Buddhaghosa's classic work, the Visuddhi-Magga. Literature. — All the texts and translations quoted are named in the text, and all, except those in SBE and in SBB, are among the Pali Text Society's publications. C. A. F. Rhys Davids. PURIFICATION (Chinese). — The technical term usually employed by the Chinese to denote the rites connected with ceremonial purity is a word which in modern Pekingese is pronounced chai. The word is used, especially among Buddhists, to denote the practice of abstinence from animal food ; but it implies much more than this. The written character for chai is a modification of another character cKi (radical 210) ; indeed, in classical literature cKi is used where modern writers would use chai ; and this fact provides us with an unmistakable clue to the original ideas which the term was intended to convey. CKi means 'to regulate,' 'to arrange in order,' 'to make even,' ' to equalize,' ' to establish uniformity' ; and, when used in an ethical sense, it implies the due regulation or adjustment of the whole personality— physical, intellectual, and moral. The process of adjustment (chai) was regarded as an essential preliminary to the exei cise of priestly or sacrificial functions, and it implied fasting, selfcontrol, and an inward purity of which physical cleanliness and spotless raiment were outward and visible signs. ^ I. The State ritual. — The principal authority for sacrificial and other religious rites in ancient China is the Li Chi [SBE xxvii. and xxviii. [1885]). In that Chou dynasty classic we find the greatest stress laid on i\\e necessity for gravity, sincerity, and reverence in all who take part in such rites. We are told that sacrifice is not ' a thing coming to a man from without ; it issues from within him, and has its birth in his heart.' Religious ceremonial is not merely an external show, nor should it be carried out for selfish reasons or in expectation of reward ; it is the outward expression of inward feelings, and, unless those feelings are of a pure and disinterested character, the ritual in which they find expression will necessarily lack dignity and impressiveness. Hence it is only men of exalted virtue who should presume to officiate at sacrifices {SEE xxvii. 61 f., xxviii. 236 f.). But even men of the noblest character must not occupy themselves with sacred things without scrupulous self-preparation ; hence, ' when the time came for ofifenng a sacrifice, the man wisely gave himself to the work of purification ' [SBE xxviii. 239). To effect this purification, he had to guard himself against all noxious and unclean things and to keep his desires under strict control. He shunned music, because music would cause mental distraction and excitement. He kept all wayward thoughts out of his mind, and concentrated his attention on the way of rectitude. He refrained from unnecessary movements of his hands and feet. He strove to bring his intellect and his moral sentiments to the highest degree of clarity and refinement. When he had succeeded in conducting himself in this manner for the required number of days, he was in a fit condition to enter into comnrunion with spiritual beings (ib. 239 f.). Of this purificatory process there were two stages. The lower stage, known as san chai, ' lax purification,' lasted for seven days ; the higher, known as chih chai, ' strict purification,' occupied the three days immediately preceding the performance of the 1 Cf. art. Fasting, vol. v. p. 761, § 4. sacrificial ceremony. The process involved bathing (mu yu), the wearing of clean raiment, restriction to the simplest food, and abstinence fiom sexual relations. The person undergoing ' strict ' chai separated himself from his faiiiily, and lived by himself in apartments other than those which he usually occupied. He wore unadorned garments of a black colour, because these were regarded as consonant with, or symbolical of, the solemn nature of his thoughts, which should be concentrated on the unseen world (SBE xxvii. 448 ; see also J. Legge,rAe Chinese Classics'^, i., Oxford, 1893, p. 248). Great stress was laid on the inutility of attending merely to the external aspects of the purificatory rites. Mencius implies that a well-regulated mind was far more important than outward comeliness and correctness, when he tells us that even a leper (or a person of external repulsiveness) may sacrifice to God, provided he carried out the rules of chai in the proper spirit.' The sacrificial rites for which purification was and still is considered necessary are mainly those connected with the cult of ancestors, and purification is therefore theoretically binding upon all heads of families and others whose business it is to lay sacrificial offerings before the family tombs or the spirit-tablets in the ancestral temple. But the rule applies with equal force to the stately ceremonies which are or were conducted by the emperor or his deputies in connexion with the cult of canonized sages and heroes such as Confucius, Kuan-Ti, and Yo-Fei ; the worship of the Supreme Deity and the divinities of earth, mountains, rivers, and other nature-spirits ; and the propitiation of the spiiitual beings whose function it is to distribute the rainfall, to ward off pestilences and other calamities, to promote the growth of crops, and to rega'ate the seasonal changes. The impressive ceremony of the worship of Shang-ti (the Supreme Being) at the winter solstice took place at the marble Altar of Heaven, which is situated in the midst of a wooded park in the southern section of the city of Peking. The theoretical sanctity of the emperor's person did not exempt him from the duty of undergoing chai before he was qualified to act as high-priest for myriad -peopled China. Three days before the ceremony his majesty moved into a building called the chai kung, 'purification palace,' situated within the ' forbidden city.' Here, in cloistral stillness, he was expected to remain two days and nights. On the third day he proceeded to the sacred enclosure of the Altar of Heaven, and was conducted to another chai kung, where he kept solitary vigil during the last of the three nights of 'strict purification.' Similar purificatory rites were in ancient times performed by the emperor at the beginning of the four seasons. Three daj-s before the festival of Li-Ch'un (' Beginning of Spring ') the Grand Recorder informed the emperor that ' on such and such a day the spring wUl begin.' Thereujion ' the son of Heaven devotes himself to self-purification, and on the day he leads in person the three ducal ministers, his nine high ministers, the feudal princes (who are at court), and his Great officers, to meet the spring in the eastern suburb.' 'The emperor's duties and prerogatives in connexion with these State rituals were to some extent shared by his consort, though the imperial pair were separated from one another during the period of purification.^ In the third month of spring a ceremony took place in which the empress acted alone. ' In this month orders are given to the foresters throughout the country not to allow the cutting down of the mulberry trees and sUk-worm oaks. . . . The trays and baskets with the ij. Legge, The Chinese Classics^, ii., Oxford, 1895, p. 380. For the translation of ' leper,' which is doubtful, see H. A. Giles, Con/uciatiism and its Rivals, London, 1915, p. 93. Legge's tr., 'wicked,' is unsupported by the commen ators and is inappropriate. 2 SBE xxvii. 253. For similar observances at the other seasons see ib. pp. 269, 284, 297. For a reference to the emperor's restricted diet when undergoing purification see E. Biot, Le Tcheou-Li, Paris, 1851, i. 72 f. 3 See, e.g., SBE xxviii. 433 ; cf. Biot, ii. 15, 18 f.

  
    PURIFICATION (Chinese) 471 stands (for the worms and cocooiib) are got readj'. The queen, after vij;il and fasting, goes in person to the eastern fields to work on the uiuIUerry trees' (SUE xxvii. 265 ; cf. xxviii. 223 f.). Tliis was done iu order that the women of China might be encouraged to feel that, when tliey laboured at one of the great national industries — the production of silk — they were following the example and carrying out the precepts of the first lady iu the land. Similar recognition was accorded by the emperor to the industry of agriculture ; for the custom wjis that in tlie first month of spring the emperor prayed to heaven for bountiful uarvests, and then, with his own hand on the plough, turned up three funows (SUE xxvii. 254 f.). This rite has been kept up till our own day. 2. Purification in Confucianism. — A modem writer lias hazarded the stutemeut that in Confucianism fasting is perhaps ' wholly unrecognized ' (Elir^^ X. 193). Tills remark is by no means accurate, for ritual fasting is an essential part of the rites of purification referred to in the Li Chi, and the Li Chi ranks as a Confucian classic. In bk. xxix. we find the following remark attributed to Confucius himself : ' Vi^il and fasting are required (as a preparation) for serving the spu-its (in sacrifice) ; the day and month in which to appear before the ruler are chosen beforehand :— these observances were appointed lest the people should look on these things without reverence ' {SDE xxviii. 331). From other sources also we have ample evidence that Confucius by no means ignored these ritual observances. In a classical passage we are told that there were three things which Confucius took very seriously and in regard to which he showed the greatest reverence and circumspection. These were purification (chai), warfare, and disease (Legge, i. 198). The selection is not so whimsical and arbitrary as may be supposed. The third, it will be observed, concerns the individual human life, which it mars or cuts short ; the second aftiecta the welfare of society and the rise and fall of states ; while the first is associated with the solemn rites that are believed to open a channel of communication between living men and the spiritual world. From another passage we learn that Confucius 'purified himself with water' before going to court to announce the murder of a feudal prince. Legge rightly points out in connexion with this passage that the Chinese phrase {diu yii) represented by these words ' implies all the fasting and all the solemn preparation as for a sacrifice or other great occasion ' (i. 284). In the same classic (the Lun Yii) we read that Confucius, when undergoing chai, arrayed himself in clean linen cloth, changed his diet, and sat elsewhere than in his usual seat (Legge, i. 232). In the classic usually known to Europeans as The Doctrine of the Mean Confucius is represented as having uttered the following words : ' How actively do the spiritual beings manifest their powers 1 They are beyond the ability of eyes to see or ears to hear, yet they are immanent in all things. It is for them that men purify themselves and don rich array and establish the rites of sacrifice and worship.' Not only was purification known to and practised by Confucius and his disciples and contemporaries ; it also forms part of the ritual of the cult of which Confucius him.self is the central figure. The chief seat of this cult is the imposing temple at Cli ii-fou in Shantung. The temple stands near the enclosure which contains the sage's tomb, and adjoins the palace of the ennobled representative of the Confucian family— the Yen Sheng Kung, 'duke of extended sagehood.' As the rites of the Confucian cult throughout the empire are modelled on those practised at Ch' ii-fou, special interest is attached to a book called the Sheng Men Li Yo Chih, 'Kecords of the Kitual and Music of the Holy Temple,' which is in two small volumes printed from wooden blocks preserved in the temple precincts. The latent edition of this work was published in 1887 under the editorial supervision of a committee composed wholly of the .sage's reputed descendants, irom this handbook we may gather authoritative information concerning the place occupied by purificatory rit«s in the Confucian ceremonial. Fifteen days before the date fixed for the sacrificial ceremony the duke (as hereditary custodian and superintendent of the temple and its rituals) carries out a rite technically known as ti sh^iig, ' the purification of the sacrificial animals' (ox, sheep, pig, etc.). The duke and his assistants, arrayed in their robes of office, go to the park in whicli the animals are kept (the hsi-nhinj-no) and select unblemished and well-conditioned victims for the forthcoming sacrifice.! These animals are then ceremonially washed with warm water ; and every day thereafter, until the time comes for the sacrifice, this cleansing rite is repeated. On the same day a proclamation is isiiued at one of tlie temple-gates, called the Yanif-kao-mCn, 'the gate of (razing upwards,' whereby the temple officials and all whose duty it is to take part in the ceremonies are called up'jD to prepare themselves for the rites of purification, which in their ' lax ' form begin on the tenth day before the sacrifice. From the tenth day onwards the teniple-ofiicers go daily to the temple and carrj' out a thorough cleansing of it. The courtyards are weeded, and all dust and rubbish are carefullyremoved. This process is technically known as na mo. On the third day before the ceremony the ministrants enter upon the period of 'strict' ehai. At noon on this day there is a solemn procession of robed officials, headed by the duke himself, to one of the temple-gates known as the T'uug-w6nm6n, where they stand in order of precedence. The persona who are ta officiate at the ceremony, and who are therefore about to enter upon three days' chai, then perform the treble obeisance {kutow), while a herald {hsUan-tu-ihing) reads aloud the chieh-tz'u and shih-Wu, i.e. the vowa (shih) by which the ministrants bind themselves to a faithful observance of the rules of abstinence (chieh).^ After I his ceremony the candidates for purification proceed to the special pavilions set apart for their use — buildings known as chai-suso, 'purification lodgings.' Between the hours of 3 and 5 on the same day they must bathe and array themselves in clean garments made of plain black cotton. They then walk to the Hall of Poetry and Rites (one of the main temple-buildings), salute each other decorously, and carry out certain duties connected with the arrangement of the sacrificial vessels. Their nights have to be spent in the 'purification lodgings,' where they are under the supervision of officials who after dark go their rounds with lamp in hand to see that there is no unseemly breach of rules. Into the details of the sacrificial ceremony itself we need not enter. The culminating moment arrives when the sacrificial articles are solemnly placed in front of the 'spirit-tablets' of Confucius and his canonized associates. This can be done only by persons in a state of ceremonial purity, and the privilege falls therefore to those who have just complete<l their three da3's' strict chai. Even they, however, are not allowed to approach the altars with the sacrificial meats and fruits until a final ceremony of purification has duly taken place. From a richly-garnished vessel {chin lei) a ministrant takes a ladleful of clean water and transfers it to a smaller vessel {kuan-p'en), which is simply an ordinary washing basin placed on a four-legged wooden stand. The officer {ching-hgien-kxian) who is to take the offerings up to the altars then goes through the form of washing his hands. One of the ministrants takes a loii;^ narrow strip of fringed cloth from a bamboo basket {ssH), kneels down, and passes the cloth to the chtug-hsicnkuan, who uses it to dry his hands.-* The latter then proceeds to wash seven goblets {chid) which are to hold the sacrificial wine. The chio is a three-legged cup with two ears and a projecting lip. Three of the seven are intended for tlie altar of Confucius ; the other four are destined for the altars of the four subordinate sages who are associated with Confucius in the sacrificial rites. These are Yen Hui (the favourite disciple), Tstog Tz£i, M6ng Tzu (Mencius), and Tzu-ssQ. There are various rules of discipline which have to be observed by all persons who occupy permanent posts in connexion with the Confucian rites. Among the offences which entail dismissal from office two are of interest as bearing on our present subject. One is the olFence of ju miao pu chai, entering the temple (to perform duties connected therewith) without having undergone purification. The other is the oll'ence of ni sang ju miao, entering the temple wliile in a state of mourning, and concealing the fact. The temple-ministrant 1 For references to similar functions carried out in ancient times by the monarch see SBB xxviii. 222 f. ; cf. Biot, i. 455 f. 2 For a similar custom in ancient times see Biot, ii. 107 f. 3 For further references to hand-washing as a ritual act in China see Biot, i. 46Cf., ii. 230. It will be seen that there were occasions on which the ablution had to be performer! by the emperor himself. For observations on the religious significance of the rite, and its use in other parts of the world, see art. Hand, vol. vi. p. 498 f.

  
    472 PURIFICATION (Chinese) who is in mourning is expected to notify the fact without delay to his official superiors, in order that arrangements may be made to have his duties temporarily delegated to some one else. There are several references in ancient Chinese religious literature to a curious belief that, when the rites of strict purification had been scrupulously fulfilled, the purified worshipper would see the spirits to whom his sacrifice was to be offered and on whom his thoughts had been concentrated (see, e.g., SBE xxvii. 448, xxviii. 211). This rather startling statement should not be taken as the expression of a literal belief that the spirits would present themselves before the worshipper's bodily eyes. It is not impossible, indeed, that statements of this kind indicate the survival of pre-historic beliefs similar to those which existed down to our own time among the Eskimo or the American Indians, who believed that the fastings and other austerities which a youth underwent at puberty would enable him to see his guardian-spirit.^ It is also possible that among the ancient Chinese, as among many sects knoMii to Christendom, fasting and other ascetic practices were the cause of psychical disturbances which resulted in ' visions.' ^ An interesting parallel to our Chinese text is to be found in the ' oracle ' of the Montanist prophetess Priscilla, which declared that ' purity unites (with the Spirit), and they (the pure) see visions, and bowing their faces doAvnward, they hear distinct words spoken.'* The Chinese, however, under the sober influences of Confucianism, have shown little inclination to carry their religious austerities to morbid extremes ; indeed, worshippers are told that they should not emaciate themselves till the bones appear, nor should they let their seeing and hearing become affected by their austerities.^ Confucian Chinese, therefore, prefer to interpret the classical references to the visibility of spirits in a sense similar to that in which the term t'ien yen ('heavenly eye') is understood by Buddhist mystics. This ' heavenly eye ' is much the same thing as Plato's ' eye of the soul ' when it is turned towards reality, or the ' mind's eye ' and ' heart's eye' of Gregory of Nyssa and St. Augustine. When our Chou dynasty enthusiast expressed his belief that the spirits would become visible to their faithful and purified devotee, he probably meant exactly what was in the mind of the 15th cent. Christian mystic who said : ' Si tu esses intus bonus et purus, tunc omnia sine inipedimento videres et bene caperes. Cor purum penetrat caelum et infernum ' (de Jmit. Christi, ii. 4). 3. Purification in ancestor-cult.— Strict purity has always been enjoined on those who officiate at the sacrifices to the dead. ' When a filial son is about to sacrifice, he is anxious that all preparations should be made beforehand. . . . The temple and its apartments having been repaired . . . the husband and wife, after vigil and fasting, bathe their heads and persons and array themselves in full dress.' 6 Purity is indicated by the very name of the great spring festival of Ch'ing-ming, at which the family graves are visited, repaired if necessary, and swept clean ; for ch'ing ming means ' pure and bright.' This phrase contains an allusion to the 1 See artt. Fastiko, vol. v. p. 761 f., Austerities, vol. ii. pp. 228, 230b, 23la. 2 See H. Spencer, Principles of Sociology, London, 1876-96, i.* 261; Tylor, PC* ii. 410 f.; J. B. Pi-att, The Psychology of Religious Belief, New York, 1908, pp. 65, 97 ; see also art. Fastino, vol. V. p. 759. 3 Quoted by Eufus M. Jones, Studies in Mystical Religion, London, 1909, p. 52. * SBE xxvii. 87. We may refer to the book of Mencius, however, for a curious case in which fasting and purification were carried to a morbid extreme (see Legge, ii. 284 f.) •'' SBE xxviii. 214 ; cf . 292 and see xxvii. 87. For observations on the ritual washing of the head see art. Head, vol. vi. p. 538 (§ 7 (&))• The Chinese phrase here used is mu-yu, which is the term ordinarily employed to denote ritual ablutions and includes washing of the head (see Legge, i. 284). belief that on this day all nature achieves a general purification and renewal. This was symbolized by the lighting of ' new fires ' to take the place of the old fires which, in accordance with ancient custom, had been extinguished on or before the preceding day. The term han shih ('cold eating') was applied to the day (or to the three days) preceding the Ch'ing-ming festival because, as the old fires had been put out and the new ones were not yet lighted, it was impossible to do any cooking.^ The ceremony of lighting new fires is almost forgotten now, but there is ample evidence that it once took place and that it was regarded partly as a purificatory rite by which evil was extinguished and the old life transformed into something new and clean. ^ Both ' pure water ' and ' pure fire ' occupied a place in the ritual offerings of ancient China.* Frazer, referring to a certain fire-ceremony still celebrated in the province of Fuhkien, recoras the significant fact that 'the chief performers in the ceremony . . . refrain from women for seven days, and fast for three days before the festival.'* The av ellknown custom of letting oft" fire-crackers, which is intended to exorcize evil spirits and efl'ect a general purification, is still well known throughout China. ' Disembodied spirits,' as de Groot says, ' are afraid of fire. ' " The original meaning of the Ch'ing-ming festival has been obscured in China by the fact that the day came to be regarded as the appropriate occasion for the performance of the spring ceremonies in honour of deceased ancestors ; and the importance of the ancestral cult naturally caused the other associations of the festival to recede into the background. But the idea of purity is associated with the performance of the ancestral rites no less closely than with the renewal of nature's activities, though, as we shall see below, pollution of a distinctive kind was believed to be inseparable from the mere fact of being in mourning or of having come in contact with death. The ancient customs forbade any approach to the tombs or the spirit-tablets by any member of the family who had sullied the honour of his house by committing a crime, or who had brought disgrace upon himself or his ancestors.^ This is interesting as showing that something better than mere ' ritual purity' was expected of those who paid religious honours to the dead. 4. Popular purificatory rites. — Apart from the State rituals and the national cults of Confucius and of ancestors, there are many occasions on which ceremonial purification in some form or other was formerly practised by the people, though in modem times most of these rites have tended to become obsolete. At an ancient triennial drinking festival described in the Li Chi there was a ceremonial washing of hands and rinsing of cups [SBE xxvii. 56, xxviii. 435 f . ). In the Confucian A nalects there is an interesting passage which, according to the commentators, contains a reference to an old custom of ' washing the hands and clothes at some stream in the third month, to put away evil influences' (Legge, i. 249). Purification ceremonies, whereby 1 See E. F. Johnston, Lion and Dragon in Northern China, London, 1910, pp. 185-187. There is a well-known Chinese legend which professes to trace the Han Shih festival to an episode attributed to the 7th cent. B.C., but it was probably invented to explain a ritual of which the original meaning had been lost. See L. Wieger, Moral Tenets and Customs in China, Ho-Kien-fu, 1913, p. 427 f. ; and H. A. Giles, A Chinese Biographical Dictionary, London, 1898, no. 353. 2 See PC*, pp. 194 f., 297, 429, and GB3, pt. vii., Balder the Beautiful, London, 1913, i. 136 f., ii. 3; cf. art. Fire, Firb-Gods, vol. vi. p. 28. 3 Biot, ii. 297, 316, 381 f . ; SBE xxvii. 445. * G-B3, pt. vii., Balder the Beautiful, ii. 3 ; see art. FireWALKiNo, vol vi. p. 30 ; cf. Virgil, .-Ek. xi. 786-788. 6 J. J. M. de Groot, The Religious System of China, Leyden, 1892-1910, bk. i. p. 355 ; see also bk. ii. pp. 941-952. 6 For an early Chinese discussion and criticism of this custom see Wang Ch'ungp's Lun Hing, tr. A. Forke, Berlin, 1911, pt. ii. p. 379.

  
    PURIFICATION (Chinese) 473 disease and other tliiuf;s of ill omen were expelled from the house or locality, weif* regularly ])racti.sed in the Chou dynasty, as we kDOW from the Chan Li (liiot, ii. 225) ; and in vari ms forms similar rites are still performed on New Year's Eve and other great occasions, and at some of the village festivals.^ Purification and fasting formerly look place when marriages were announced to the spirits of the ancestors [SEE xxvii. 78). Before marriage the bridegroom went through ' fast and vigil,' and wore a dark-coloured cap to signify the solemnity of his thoughts {'lb. p. 441). At one time it appears to have been the custom for a father to fast on the occasion of the birth of a child. ^ Purification was resorted to in cases of extreme illne-ss. 'All about the establishment was swept clean, inside and out. . . . Males and females changed their dress' (.Sfl£ xxviii. 173). The patient himself, if recoveiy was deemed hopeless, was clothed in new raiment. In China, as in many other parts of the world, contact with death has been supposed to cause pollution. We have already seen that a person in mourning is forbidden to take part in the rituals of the Confucian worship, and that, if he conceals the fact that he is in mourning, he is liable to the punishment of dismissal. Purification is sometimes undergone by those who have merely paid visits of condolence to a bereaved household, though purification of this kind is probably carried out as a matter of local custom only, and in a perfunctory manner. ' Some condolers,' says de Groot, ' hide a few garlic roots under their garments, convinced that the strong smell will prevent the influences of death from clutching to their bodies ; on leaving the house they throw the roots away in the street. Others, on re-entering their dwelling, purify themselves by stepping over a fire, or over some burning incense powder of a kind considered especially suitable for this and similar ends and therefore styled tsl'na hiv.nu, "purification incense." '3 The same writer mentions eases where pollution caused by contact with a corpse is removed ' by passing through a small Are of straw kindled on the pavement.'* It seems not improbable that the well-known custom of Government officials, after the death of a parent, vacating their posts and retiring into private life until the period of mourning is over (three years in theory, 27 months in practice) was based not merely on tlie traditional doctrines of filial piety but also on a belief that the interests of the State would sutler if persons who were in mourning, and therefore ceremonially impure, were allowed to take part in public affairs. 5. Buddhist rites. ^Buddhism has various purificatory rites of its own, and the rituals of all the sects make provision for ceremonial ablutions and other cleansing rites ; but, as these do not materially dift'er from the ceremonies already described, it is unnecessary to mention them in detail. Reference has been made to the fact that chai is used by Buddhists to denote abstinence from animal food. Pilgrims to sacred hills and famous shrines are known in some places (e.g., the Wutang mountain in Hupei) as chai kung, a term which indicates that such pilgrims have undertaken to confine themselves to a vegetarian diet until their pilgrimage is over. To certain bands of rebels and revolutionaries the curious name chaifei, 'fasting robbers,' has been applied. The term is derived from the fact that the illicit societies which were responsible for some of the anti-dynastic movements of modern times often assumed the guise of quasi1 Cf. H. Dor6, Recherches sur les superstitions en Chine, Shanghai, 1911-15, iv. 416 ; Johnston, pp. 179, 183, 193 f. 3 SEE xxvii. 471 ; for instances of this in other countries see art. Fasting, vol. v. p. 759 f. 3De Groot, bk. i. p. 32; see also pp. 162, 209 f., 231, 640 f. ; cf. SEE xxviii. 151 f. ■* De Groot. bk. i. p. 137. The steps taken to purify a house in which a dtalh has occurred are described bj' the same writer (bk. i. pp. 107-110), but the description does not apply to all parts of China. Purging the grave with incense and by means of various rites and incantations (described by de Groot, bk. i. p. 209 f.) is practised in some localities (cf. PC* ii. 436 f.). Buddhist sects, or borrowed certain Buddhistic usages and formulas for the purpo.se of throwing an air of religious mystery over their secret rites. Such was the White Lotus Society, which was the cause of an immense amount of bloodshed in the reign of Cli'ien-Lung. 6. Taoist view of purity. — In the Taoist system purity and purification are regarded from a point of view which difl'ers very considerably from that of Confucianism. Chai hsin, ' the fasting (or purified) heart,' is strongly contrasted with the chi ssU chihchai, the ceremonial purification, which may be merely external and fictitious. But, when Chuang Tzfi and other Taoist writers speak of the ' fasting heart,' they do not mean exactly what the Confucian means when he insists, as we have seen, that true purification must be internal as well as external. For the Taoist the only thing worth fastings and purifications is the attainment of Tao, and for the single-minded seeker after Tao all ceremonies are superfluous and meaningless. The ' fasting heart ' is a negative state in which the individual shuts himself off from sense-contact with the outer world, and, by discarding everything that is treasured by ordinary mankind, fits himself for the reception of the only thing that endures and is incorniptible — the transcendental Tao.^ ' The height of self-discipline,' says the Taoist, 'is to ignore self.'^ But the orthodox Confucian cannot ignore self (so the Taoist would argue) so long as he lays stress on outward observances and attributes importance to the correct fulfilment of 'rites.' Moreover, ceremonies imply activity — and activity of a kind which, from the Taoist point of view, is u.seless. Man's function is to be rather than to do. The true sage 'does nothing, and therefore there is nothing that he does not do.'' He is one who has cleared away all the impurities that dimmed the lustre of his true self and who knows that he has transcended the limitations of his phenomenal Ego. His perfectly purified nature is in complete conformity with the ineffable Tao, which is never so fully possessed as when it eludes all observation and makes no outward manifestation of its presence. At the outset of his search for Tao the sage usually retires to the lonely hills, where he makes himself a romantic hermitage among the rocks and woods and lives on wild herbs and the pure water of the mountain streams. The beauty and wonder of his surroundings gradually enter into his soul and teach him that all the most glorious manifestations of external nature are but signs and symbols of spiritual glories that lie far beyond the range of unpurified vision. As he grows in spiritual stature, he catches fugitive glimpses of that loveliness, and after a long upward struggle he learns at last ' to ride upon the glory of the sky, where his form can no longer be discerned.' * He is now a hsien-jen — a Chinese term which etymologically means nothing more than ' a man of the mountains,' but which in Taoist lore means one who has attained the immortality and the spiritual graces which Tao alone can confer. One of the highest grades of this transcendent state is that of the chSn-jen, the ' true man,' one who ' fulfils his destiny. He acts in accordance with his nature. He is one with God and man.' He is a being ' whose flesh ia like ice or snow, whose demeanour is that of a virgin, who eats no fruit of the earth, but lives on air and dew, and who, riding on clouds with flying dragons for his team, roams beyond the limits of mortality.*' Such is the language in which the old Taoist mystics strove to express the inexpressible — language 1 Cf. H. A. Giles, Chuang TzH, London, 1889, pp. 42 f., 282 ; SEE xxxix. [1891] 208 f. 2 Giles, p. 205. _ ^ ,. „„^ 3 lb. pp. 97, 121, 138, 209 ; see also the Tao-U-ehing, SEE xxxix. 26, 48, 79-90, 106 f. 4 Giles, p. 1.^1. * ib. pp. 7, 151.

  
    474 PURIFICATION (Christian) which led in later ages to pitiful misunderstandings, and which fostered the growth of that degraded modern Taoism whicli is a hotch-potch of magic, ritualism, priestly mummeries, and demonology. The priests of tlie cult are, for the most part, comparatively harmless members of society — if, indeed, it is possible for uselessness and harmlessness to co-exist. But they are ignorant, unenterprising, and superstitious ; and, though they may know a good deal about the mysteries of talismans and exorcisms, it must be confessed that they show very little knowledge of, or interest in, the ' mystic way ' of philosophic Taoism. See also Chastity (Chinese), vol. iii. p. 490, LiTBRATUBK.— This has been indicated in the article. R. Fleming Johnston. PURIFICATION (Christian).— Purification of course implies defilement. It is the act or operation of cleansing, and may be spoken of in regard to things physical or things spiritual. The sense of sin, which has from very remote times oppressed man's understanding, has led to a general consciousness of un worthiness in relation to the Deity ; and this consciousness is develoiJcd in proportion to the increasing realization of the holiness of God.^ The purer the religion, the stronger the conviction of separation — far-offnsse — from the Deity, through personal defilement. In Christianity, therefore, we may expect to find this sense-impression at its highest. I. NT modification of Jewish teaching. — Formerly, when religion itself was regarded more or less as an external thing, external purification was considered essential and adequate. Rites of purification — ceremonial cleansing — are common to all ancient religions. The Jewish religion had many elaborate rites of this nature. Tiie references to ceremonial purification which are found in the NT are pm-ely Jewish, and therefore do not call for consideration here.** It is, however, quite otherwise as regards the teaching. Examination of our subject from a specifically Christian standpoint must start from the controversy about purifying between Christ and the Pharisees, of which a record is preserved in Mk 7 (cf. Mt 15). The teaching of Christ here, as always, is concerned with the inward rather than the outward. It is true that this was not ' a new teaching' (cf., e.g.. Is 1"'"), yet so far had the Jewish teachers of the time departed from the higher ideals of their own prophets that it might well seem so to the majority of people who heard it. We take Mk 7, then, as the locus classicus for the Christian principle of purification. The ceremonial rites of Judaism, though not formally abolished, are here relegated to their proper subordinate position. ' It cannot be too carefully noticed that no condemnation is passed upon these rites of purification in themselves. Had the Pharisees recognised their symbolism and deep moral significance : had Jesus been certain that when they washed their bands they thought of or prayed for purity of heart and life, He would have been the last person to rebuke them, however much they multiplied external forms and ceremonies. These are useful as stepping-stones to higher things ; but the moment they begin to satisfy in themselves they become snares, and lesid to superstition.' 3 Henceforth there can be no ceremonial, but only moral, defilement. It is sin alone that defiles a man and renders him impure. It is from sin, therefore, that purification must be sought and obtained. Unless ceremonial purification is truly ^ Only the greatest saint can realize tiiat he is the greatest sinner. 2 E.g., Jn 26 325, Lk 222, Mk 1« 78, Lk 5", Ac 2124- 26, etc. 3H. M. Luckock, Footprints of the Son of Man as traced by Mark, ed. London, 1902, p. 149 f., on Mk 7. Not only does Christ not condemn, but, on occasion. He orders the observance of rites of purification (cf. Mk 1**). Yet it should be remembered that He did not always Himself observe the traditions in this respect (Lk 1138), nor did His disciples (Mk 72). symbolic of that which is much higher, much holier than itself, it is indeed a vain thing. Thus purification becomes entirely symbolic for Christians. 1 St. Paul's treatment of the question of circumcision illustrates his attitude towards purification and shows that he had grasped the principle of Christ's teaching in this matter. 2. The sacraments. — The primary significance of baptism seems to have been that of cleansing, and usually, though not always, it was understood in a more than material sense. The Pauline Epistles throughout regard baptism as a cleansing from sin. It has been said that the idea of purification attains its highest form in the Christian rite of baptism ; certainly it is on the spiritual purification that the emphasis is now laid. As ' baptism had in Judaism come to mean purificatory consecration, with a twofold reference — from an old state and to a new— so was it in Christianity.'2 The gift of the Holy Spirit does not seem at first to have been associated with the baptismal ceremony (cf. Ac 8^^). The rite seems to have been regarded by the primitive Church simply as a cleansing from sin, bringing about the renewal of a former undefiled state. The convert must be purified in the laver of regeneration,* as a preparation for the reception of that which is to follow. * So efi"ective is the purification here that it can be regarded as * a death unto sin, and a new birth unto righteousness ' — not a generation, but a regeneration. This conception is maintained in the Baptismal Office of the Church of England in the prayer for the sanctification of the water to the mystical washing away of sin and in the vow of renunciation.' ' Since the middle of the second century the notions of baptism in the Church have not essentially altered. The result of baptism was universally considered to be forgiveness of sins, and this pardon was supposed to effect an actual sinlessnesB which now required to be maintained.' 6 This maintenance was supplied by the second great sacrament, which, offering the means of communion with God, through outward and visible signs, became the recognized channel for the conveyance of grace and strength to the soul, purified already in baptism, and a guarantee of the continuance of that purification. Yet it was soon realized that the flesh still remained weak and continued to act as an instrument of defilement to the spirit. Thus, just as it was necessary that the purification of baptism should cleanse from sin and so prepare for the gift of the Holy Spirit, so it became necessary that a formal purification should precede, cleanse, and prepare for the gift received in Holy Communion. Hence the further sacrament of penance (g.-y. )and absolution, which was entirely a rite of purification in its conception and effect.'^ ' The original position was that liaptisni alone was the cure for sin ; it was in itself sufficient for the needs of the believer. Experience, however, showed the difficulty of this position ; it became more and more clear that Christians were not immune from the attacks of sin, and if sinlessness were really required from them as a condition of salvation few indeed would be saved. Sin after baptism thus became a practical problem ; a 1 Cf. esp. Tit liB, Ro 1414. 20, 1 Co e", 2 Co 71, 1 Jn 33, 1 P 122, Ac 169, Eph 526, He 9i3f., Ac IQi'if-. 2 ERE ii. 377'', art. Baptism (New Testament) ; cf. also Chrysostom's ol axperiKoX /Sdn-ricrfia exouo'ti', ov 4>u>Ti<rit,a, ap. Suicer, Thesaurtis, Ainsterdam, 1728, s.v. (^wTicr/ia. 3 Ata much later period Cyprian speaks of ' lavacrum regenerationifl et sanctificationis ' (of. Cyprian, Ep. Ixxiv. 7,6, de Bono PatienticB, 6 ; also Tertullian, de\Iies. Carnis, 47 ; for other references in Cyprian to purification in baptism see de Hob. Virg. 2, 23, Ep. Ixviii. 16, Ixxiii. 18. * Cf. 1 Co 611, He 1022. 6 Note also the prayer, ' We call upon thee for this infant, that he, coming to thy holy Baptism, may receive remission of his gins by spiritual regeneration.' 6 A. Hamack, Hitt. of Dogma, Eng. tr., London, 1894-99, ii. 140. 7 Note the comprehensiveness of the words of absolution : ' by bis authority committed to me, I absolve £hee from all thy sins.'

  
    PURIFICATION (Christian) 476 second baptism, suifvcested by some, was regarded as impossible, but nevertheless aiialo!,'0U8 rites — in so far as they were looked upon as sacraments— were established. Penitence (or Penance, to usf the more customary word) and the Mass came to he used as the sacramental means whereby Christians could be cleansed from the stains of post-baiitisiual sin, and the ministry of the Ohurch developed into a Kr^-at system for their administration, in order to heal and comfort uoula stricken with sin and calling for the care of a physician.' ' The Roman Cliurcli to this day insists upon this formal purification for tlie individual before allowing access to the second great sacrament. It is impossible not to recognize in the jjrovision for frequent and continual purification of a formal kind, even apart from any particular material ceremony, n dangerous resemblance to the older and pre-Christian usages.* The Church of England has never insisted upon this pre-communion purification, yet has rigntly recognized the essential idea in the collect at the opening of the Communion Office : ' Cleanse the thouglits of our hearts . . .,' and in the confession and absolution which must precede the reception of the sacrament. It is on these lines that purification is treated in the other ofSces and prayers of this Church.* 3. Purification and the contemplative life. — The idea that underlies purification has always appealed most strongly, as we have already hinted, to the more earnest and sincere Christian. It has been the initial cau.se of many great movements, both within and without the orthodox body ; the Novatian and the Montanist movements, e.jy., were attempts to realize this idea. But it is above all in mysticism {q.v. ), with its passionate desire for communion with God, that we find the greatest stress laid upon purification. It is an essential part of the system. It is the earliest path — ' the purgative way ' — which alone can lead to ' illumination.' To those who follow it will come indeed many a 'dark night of the soul,' until the end is reached and the achievement of purification brings light. The process is a gradual advancement, step by step, at each of which something is left behind. As the runner strips himself of one garment after another in order to attain the goal that is set before him, so the mystic must disencumber himself of all material or spiritual hindrances, as he strives after purification. ' Now be assured that no one can be enL'ghtened unless he be Arab cleansed or purified and stripped. . . . Thus there are three stages: first, the purification ; . . . The purification concerneth those who are beginning or repenting, and is brought to pass in a threefold wise ; by contrition and sorrow for sin, by full confession, by hearty amendment.'* This notion of purification as an absolutely essential element in the religious life was the immediate cause of monasticism (q.v.). It was in order to escape the defilement which, it was thought, was almost necessarily incurred in living the ordinary life of men that the extraordinary life was adopted. There were fewer enemies to contend with in the seclusion of the cell or the monastery, and against these the most severe measures were taken— fastings, self -mortifications, and constant prayer. Only a state of purification could bring about that condition of holiness which is the passport to eternity.' The practice and exaltation of celibacy most probably find here their root motive. Thus the two greatest developments of the contemplative life — mysticism and monasti1 Kirsopp Lake, The Stewardship of Faith, London, 1915, p. 116. 2 Cf., e.g., Eur. Ion, 96, . . . KaJSixpa.l<: Si Sp6a'oii a^vSpavdiievoi CTet'xeTe I'aovf. 3 Of., e.g., the Collect for the Sixth Sunday after Epiphany : 'Grant us, we beseech thee, that, having this hope, we may purify ourselves, even as he is pure'; see also Clem. Rom. xxix. 1, and many references in 7%e Shepherd of Hennas. * Theologia Oermanica, tr. S. Winkworth, London, 1854, ch. xiv. 5 Cf. Mt 68 : ' Blessed are the pure in heart : for they shall see God.' cisra — may fairly be said to he developments of the Cliristian idea of jmrilicntioii.' 4. Purification through suffering. — No article on Christian purification would be complete without consideration of the purificatory inlluence inherent in suflering. Perhajjs the best illustration of this to be found in literature is contained in the beautiful poem of Mrs. Hamilton King, Ugo Bassi's Sermon in the Hospital.'^ It is not given to many to attain purification in tliis way, though opportunity is rarely lacking. ' It is only those who are already far in the path of spiritual growth who are purified by sulferinff, even as the Captain of our Salvation was thus made perfect.'!* Tliose, however, who do through suffering win the peace of (Jod which pa.sseth ah understanding reach a level of purification which is higher and more perfect than that which can be attained in any other manner. The suttering which comes to us through the fault of another would seem to possess a very high capacity for purification. This kind of purification embraces the idea that lies at the root of atonement. It is exemplified in its moat perfect form in the life of Chiist Himself,* and it is on these lines only that it is possible for men to become pure even as He is pure and, in so scaling the rugged heights of tme Christian purification, to win for themselves the beatific vision of the promised land which lies beyond — ' the glory that shall be revealed.' 5. Cleansing of the conscience. — When it has been once realized that it is no longer purification of the body but purification of the conscience and character that is the really essential thing,' it will be seen that the need for purification may exist even when the act which would render the person obviously impure has not been committed. This is indeed definitely taught by Christ Himself in the Sermon on the Mount.^ Many other nations besides the Jews have required a ceremonial purification of the body after deeds of lust and bloodshed. Christianity, if it is to follow the conception of its Founder, requires the purification of the conscience after the ' will ' to commit such deeds, even when the opportunity of actually doing them has been lacking. Again, non-Christian ceremonial purification can be and sometimes has been refused, but Christian purification can never be refused to the true penitent who seeks for it. 6. Ceremonies of purification still observed in Christianity. — The Feast of the Purification of the Blessed Virgin Mary is still observed by the Church. But the ceremony which it commemorates was a purely Jewish rite, though it has been taken over by Christianity in the Office for the Churching of Women after childbirth. Tiie notion of legal uncleanness, which prevented the Jewish mother from appearing in public until after the ceremonial purification had been performed, has been dropped.^ The many women who still insist very strongly on going to this service before going elsewhere do so from the notion of thanksgiving rather than from that of purification. They have no idea of being legallj' unclean. The ottering of the lamb, pigeon, or turtle-dove which was connected with the purification idea has given place to a money-ofl'ering, which, though forming 1 For many references to purification in mysticism see E. Underbill, The Mystic Way, London, 1913. 2 H. E. Hamilton King, The DUciples^, London, 1887, pp. 90121. See also J. R. Illingworth, 'The Problem of Pain,' in Laix Muadi, do. 1889, pp. 113-126. a W. Temple, Church and Nation, London, 1915, p. 65. 4 He 210 ; cf. Rev 71*. ' Cf. Ja 48, 1 P l^. 6 Cf. Mt 522. 3i- 28. 7 Innocent m., in the canon law {Cap. unieo de Purxf. pogt partum) : ' If women after child-bearing desire immediately to enter the Church, they commit no sin by so doing, nor are thev to be hindered.'

  
    476 PURIFICATION (Egyptian) an actual part of the service, again emphasizes the thanksgiving motive. 7. Purification of churches after suicide, sacrilege, etc. — Ceremonies of purification are still observed in many churches for reasons of this nature. The idea is that of restoration to the former state of holiness conveyed by consecration. 8. Purification of the sacred person. — The Church of Rome has many elaborate directions for the purification of the individual priest after accidental or unconscious defilement. Literature. — See the works mentioned in the article. H. C. TOWNSEND. PURIFICATION (Egyptian).— I. INTRODUCTORY OBSERVATIONS.— Owing to the prevailing climatic and geographical conditions the entire water-supply of Egypt is derived from the river Nile. When the weather is hot, the modern Egyptian bathes at least once a day either in a bath in his house or else in the river or a canal. The heat and dust combined make washing essential for health and comfort. Washing, therefore, must have been one of the common acts of daily life in ancient no less than in modern Egypt. The ground that the Nile cannot reach by irrigation, inundation, or percolation is to all appearances dead — a barren and dusty tract of crumbling clods. But, when once this ground is inundated or irrigated, it soon begins to show signs of life and grows green with vegetation in a remarkably short space of time. Thus the same Nile waters both cleansed and vivified — a phenomenon that seems to have profoundly influenced the ancient Egyptians' ideas about purification (see below, esp. V. i, 3). II. Materials and vessels employed for PURIFICATION. — I. Materials. — Water was the most usual as well as the most natural purificatory medium. Natron, i.e. native carbonate of soda^ (variously named hsmn, smn, smin, ntr, bd),^ was often dissolved in tlie water to enhance its cleansing properties.^ Natron Avas also used dry (see below, V . 2 (d), 7 (a)) ; a box of this substance is included among the requirements of the dead in certain Middle Kingdom funerary prayers.* Incense was used for fumigation, but was apparently also employed like the dry natron (see below, V. 2(e)(ii.)). Sand was likewise regarded as purificatory (see below, VI. 4), and so, in a secondary sense, were food and drink (see below, V. i (d)). 2. Vessels. — Two varieties of metal ewer and a basin were used for washing the hands."* The tall thin ewer was named snb-t,^ the squat one, apparently, 'pr-fi or listnny ; 8 the basin was named li\w^ or i'wty.^^ The same kind of basin was used for feet-ablutions," but the ewer employed for this purpose was of a very curious shape. ^'^ All these vessels could be made of gold or silver, but were more usually of copper. ^^ For bathing or 1 See A. Lucas, Journal of Egyptian Archaeology i. [1914] 120. 2 E.g., K. Sethe, Die altdgyp. Pyramidentexte (hereafter cited as Pyr.), Leipzitr, 1908-10, 26 f., 849, 2015. ^E.g., P. E. Newberry and F. LI. Griffith, El-Bersheh, London, n.d. [1896], i. pi. x. * P. Lacau, Sarcophages anUrieurs au nouvel empire, Paris, 1903-07, i. 203, ii. 66, 58 ; Newberry-Griffith, loc. cit. B N. de G. Davies, 3'Ae Rock Tombs of Sheikh Said, London, 1901, pi. ix. ; A. M. Blackman, I'Ae Rock Tombs of Meir, do. 1914, iii. pis. xxiv. 2, xxxviii. 2 ; Lacau, figs. 37, 38, 46-48. 8 Pyr. 11796. 7 Lacau, 28118, no. 32, fig. 46. 8 I.e. ' the thing that belongs to or contains natron (-water)' (Lacau, 28024, no. 25, 28027, no. 26). ^ Pyr. 1322a; Book of the Dead, clxxii. 32 f.; Book of the Dead, unless otherwise specified, stands for E. Naville, Das cigyptische Todtenbuch der xviii. bis xx. Dynastie, Berlin, 1886. 10 Lacau, 28024, no. 26, 28027, no. 26. 11 Book of the Dead, loc. cit. 12 Lacau, 28035, nos. 27, 28, 28037, nos. 37, 38, fig. 88 ; Sethe, ap. L. Borchardt, Grabdenkmal des Kimigs Sa',liu-rf', Leipzig, 1910, ii. 93. 13 Lacau, 28024, no8. 25, 26, 28123, nos. 41, 42 ; Book of the Dead, loc. cit. sprinkling purposes, earthenware pitchers were employed ; also a metal vase named hs-t, or a snb-t-ewei:^ The pitchers, variously designated nms-t,"^ dir-t,^ and 'j^f,-* were sometimes of gold. 8 The hs-t-vase was usually copper, but sometimes gold orsilver.* Piankhi Stele, line 112, mentions ' all the vessels for the purification of a king, of gold and every precious stone.' The stone vessels would perhaps be those originally made of pottery. For fuller details and a number of useful references see Kees, Der Opfertanz des dgyptischen Eonigs, Leipzig, 1912, pp. 54 fl., and 212-214. III. Secular washing, sanitation, and SANITARY OBSERVANCES.— In an Old Kingdom palace the toilet-rooms were designated ' House of the Morning' (pr-dw',-t), in a noble's house of the Middle Kingdom ' Cabinet of the Morning ' (limvty dtv',-t). They would have comprised from quite early times a privy'' and a batnroom,^ of which excellent examples (XVIIIth dynasty) have been unearthed at El-Amarna.* The ' House ' or ' Cabinet of the Morning ' was probably so named because, as in modern Egypt, ablutions were performed immediately upon rising. Morning ablutions were so much a matter of course that a ' wash ' (i'w) is not an uncommon term for a light morning repast — a petit dejeuner doubtless being served directly the morning toUet had been completed. i* The compound pr-dwl-t, ' House of the Morning,' obsolete after the Old Kingdom, survived right down into Ptolemaic times as the name of the temple vestry." 1. Bathing. — A Pharaoh or noble, when he took a bath, seems to have squatted or stood in a tank, or upon a stone slab or pedestal, while servants poured water over him ; ^'^ the water often contained natron.^^ Two attendants rubbed him dry,^* after which he was sometimes fumigated with incense. ^^ 2. Purification of the mouth.— The mouth was ceremonially purified by chewing natron (see below, V. 2 (e) (ii.), 7 (a)) ; but this was doubtless also a secular practice. Incense was apparently put to a similar use. The mouth, one would imagine, was afterwards swilled out with water. The natron was certainly spat out.^® After the mouth had been cleansed with natron, it was said to be like the mouth of a sucking calf on the day it was born.i^ A light repast, consisting of a loaf of bread and a jar of drink, was called i'w-r'„ 'a mouth-wash.' 18 Perhaps the word i'w, 'breakfast,' mentioned above, is an abbreviation of i'w-r',. If so, the official in charge of ' all the places of the king's mouthablution ' 19 was not a courier who assisted at the royal toilet, but, as Sethe supposes.^o the person responsible for the proper serving of the Pharaoh's breakfast. 3. Washing of the feet.— The feet would have been frequently washed, as in the modern East ; ^^ there was a special ewer for feet- ablutions (see above, II. 2). 1 Newberry-GrifiBth, i. pi. x. : C. R. Lepsius, DenkmMer aug Aegypten xtnd Aethiopien, Berlin, 1851-69, iii. pi. 2316. 2 Pyr. 1180a ; Lacau, figs. 53, 56. ^ Lacau, fig. 56. 4 Pyr. 11166. » H. Kees, RTr xxxvi. [1914] 7. 6 Lacau, 28024, no. 29, 28027, no. 27. 7 For a Ilnd dynasty tomb latrine see British Association Report for 1914, p. 215. 8 N. de G. Davies and A. H. Gardiner, Tomb of Amenemhet, London, 1914, p. 74 ; A. Mariette, Les Mastabas de I'ancien empire, Paris, 1882-89, D47, p. 308; Gardiner, RTr xxxiv. [1912] 198. 9 Borchardt, Mitt, der deutseh. Orient-Gesellsch., no. 50 [1912], p. 20 f. 10 Pyr. 716a, 1876a, 6; F. LI. Griffith, Hieratic Papyri from Kahun and Gurob, London, 1899, pp. 8, 101 ; A. Erman, Gesprdch eines Lebensmilden mit seiner Seele, Berlin, 1896, p. 60, n. 1. 11 RTr xxxiv. 196-198, xxxvi. Iff. 12 Newberry-Griffith, i. pl. x. ; see below, V. 2 (c) (rf), 7 (6). 13 Newberry-Griffith, loc. cit. 14 Pyr. 6196. ''' lb. 1164c, 11816, 2Qmb. 18 lb. 26c, d. '7 ih. 27d. 'i» E.g., M. A. Murray, Saqqara Mastabas, London, 1905, pis. xxi. xxiii. ; Pyr. 60a. There is a variant, 'bw-r\, ' purification of the mouth.' Accordingly, Ineni, an XVIIIth dynasty magnate, says : ' I was supplied from the table of the king, with bread of the king's moutli-purification ' (Sethe, Urkunden des dgyp. Altertums, iv. [Leipzig, 1906] 6fl ; Griffith, The Inscriptions of Smt and Dfr Rtfeh, London, 1889, pl. i. lines 44, 51). 19 Mariette, p. 229 ; cf. p. 185. 20 Ap. Borchardt, ii. 93. 21 Book of the Dead, clxxii. 33, 41.

  
    PURIFICATION (Egyptian) 477 4. Cleaning of nails.— Care was taken to keep the lin;,'ei- and toe-nails clean. ^ 5. Shaving.— (rt) The face.— Yrom the time of the early Old Kingdom' and onwards the custom was to shave otf all facial hair, a false beard being assumed on special occa-sions.' The moustache is very rare.* (b) The head.— From early Old Kingdom times the hair of the head was either closely cropped or shaved oli" entirely, wi^s being worn by the upper and well-to-do classes." For cooks and personal servants with their heads close shaven for the sake of cleanliness see Blacknian, Hock Tomha of 3leir, ii. pi. xviii. 16, iii. p. 81, pis. xxiii. 1, xxv. xxvi. ; NewberryGrifflth, El-Berslieh, i. pi. xiii. ; P. Virey, Le Tombeau de liehhmara, Paris, 1889, pi. xlii. ; W. Wreszinski, Atlcu zur altdgyp. KuUurgesclUchte, Leipzig, 1914, pi. la. For representations of barbers shavinj,' men's heads see Newberry, Beni Hasan, ii. pis. iv., xiii. Razors (?) formed part of the burial equipment in the Ilird dynasty.' 6. Depilation. — There is evidence for thinking that depilation was practised by the upper classes and priests in the Old and Middle Kingdom, as it certainly was by the priests in later times (see below, V. 7 (/)). There is a passage in Sinuhe (line 291 f.) which sugeesta that part of that exile's toilet upon his return to civiliz.ition consisted bi the removal of body-hair.7 It should be noted, too, that the modern Egyptian peasants of both sexes shave off their pubic hair. 7. Purification before a meal.— The Egyptians, in ancient as in modem times, purihed themselves before partaking of food ; indeed, as Griffith points out,^ ' purify oneself ' is equivalent to ' take a meal.' This purification would usually have consisted merely in the washing of the hands. ' Thy hands are washed . . . thy ka washes himself, thy ka Bits down, he eats bread with thee.' » Even before drinking a cup of beer, a man would have his hands washed by his wife.io The washing of the hands was often followed by fumigation with incense. In the list of requisites for a banquet " ' water for washing the hands' is immediately followed by 'incense.' Da vies 12 shows two servants, one of whom pours water from a ewer into a basin, while the other holds a brazier of burning incense. 13 Table servants were required to have clean hands. 1* IV. Social purity and purification.— By this is meant the avoidance or removal of impurities which impair man's relations with the community. 1. Circumcision.— See art. Circumcision (Egyptian), vol. iii. p. 670 ff. 2. Purification at birth. — A child was washed immediately after birth. ^' The cutting of the umbilical cord seems to have been associated with purification and is given a religious signification in Book of the Dead, xvii. 19.^* 3. Purification after sexual intercourse. — The modem Egyptian men of the peasant class are very scrupulous about purifying themselves after sexual intercourse or after a nocturnal emission, sometimes having a bath, and always washing the genital organs. 1 I'yr. ]3C8a, 2015d ; cf. below, V. a (d), 7 (e) ; for a pedicurist attending to a man's toe-n.iils see Newberry, Beni Uasan, London, 1893-1900, ii. pi. iv. reg. 2, left end. 2 J. E. Quibell, Tomb of Ilesy, Cairo, 1913, pis. xxix.-xxxii. 3 Erman, Life in Ancient Egypt, Eng. it., London, 1894, p. 225. * lb. ; G. Elliot Smith, The Ancient Egyptians, London, 1911, p. 124. ' See Erman, Life in Ancient Egypt, p. 219 ff. 8 Quibell, p. 33 f., figs. 14, 15. ^ A. H. Gardiner, Notes on the Story of Sinuhe, Paris, 1916, p. Ill f. 8 Catalogue of the Demotic Papyri in the J. Rylands Library, .Manchester, 1909, iii. 82, with n. 11 ; see also his Stories of the High Priests of Memphis, Oxford, 1900, p. 44. »' Pyr. 788(;-789c ; cf. Virey, p. 127. 10 Pap. D'Orbiney, xii. line 8 f. H Murray, pi. i. 12 Rock Tombs of Sheikh Said, pi. ix. 13 See also Blacknian, ZA 1. [1912] 66 ff. !■* A. H. Gardiner and A. E. P. Weigall, Topographical Catalogue of the Private Tomi)s of Thebes, London, 1903, p. 24, nos. 92, 101, p. 32, no. 176, p. 38, no. 238. 15 Erman, Die Marchen des Papyrus Westcar, Berlin, 1S90, i. 63 ; cf. H. Grapow, ITrkunden des dgyp. Altertums, v. [Leipzig, 1915] p. 23, line 15, p. 24, line IS. 16 See Grapow, Germ, tr., p. 10, n. 1. Perhaps this exjilains why the citizen {nds) regularly bathed in the jmjoI after spending the day with the wife of Ubafiner in the pavilion. 1 4. Purification of women. — (rt) During menstruation.— The Hgyptian women washed themselves with water containing natron during tlieir periods.The Egyp. for ' menstruate' is ir hsmn, 'make a purification with natron' (for hsmn as an active verb, 'purify,' see H. Brugsch, lliiiugli/jili.-demot. Worterbuch, Leipzig, 1867-82, p. 996; RTr x\i. [18971 50 f.). The women evidently performed these particular ablutions in a special part of the house.' This, and the women's quarters in general, seem, as in a modem Egyptian house, to have been upstairs.* (b) After childbirth. — Women purified themselves for fourteen days after childbirth. When this purification wa.s accomplished, they could resume their household duties.* The purification consisted in washing and in fumigation with incense,* also perhaps in eating a special kind of cake.^ The pr-inst, 'birth-house,' also called ht-'bw, ' house of purification,' attaclied to Ptolemaic temples of goddesses, suggests that a woman remained secluded in a special apartment during her accouchement and subsequent purification.* Clia.ssinat believes that this seclusion extended also over the whole period of pregnancy. V. Religious purity and purification.— By this is meant the avoidance or removal of impurities which impair man's relations with the gods. I. Purification of the living Pharaoh.— Many ceremonies and beliefs which originally were connected with the king alone obtained, during the feudal period, a general use and application ; unless this is recognized, their true significance is often obscured. (a) In infancy. — The Pharaoh was apparently fitted for the kingship by a purification undergone in early childhood. The officiants, according to the XVlIIth dynasty accounts, were supposed to be the gods Atum and Month, or Re-Harakhte and Anmn.* The ceremony, which consisted in .sprinkling the child with water, was not merely purificatory ; it endowed the prospective ruler with vital force and certain divine qualities.^" It is possible that in early times royal children were washed at birth in the sacred pool of the State god.^' (b) Before coronation. — Piankhi, on his way to Heliopolis, ' was purified in the midst of the Cool Pool,' and ' his face \\ as washed in the water of Nun in wliicli tlie sun-^od washes his face.''- By this act Piankhi was brought into close association with the sun-god, who was about to be a,sked to recognize him as his son. Like the pilgrimage to Heliopolis itself, it proliably formed part of a procedure followed by every I'liaraoh.'^ It was with a view to his being affiliated to the sun-god that the deceased Pharaoh, apparently reborn, is said to bathe, or be washed by Atum, in the sacred Heliopolitan waters." 1 Erman, Marchen des Pap. Westcar, pi. ii. lines 10-12, 24 f., pi. iii. line 13 ; cf. below, V. 8, and Herod, ii. 64. 2 Griffith, Stories of the High Priests, p. SSf. 3 E. Revillout, Chrestomathie demotique, Paris, 1880, p. 233 ; J. J. Hess, Roman von Setna §a-m-us, Leipzig, 1888, p. 24. * Erman, Marchen des Pap. Westcar, i. 68 ; Hess, loc. cit. 8 Erman, i. 67. 6 E. Chassinat, Bulletin de I'Institut frani;ais d'ArehMogie orientale, x. [Cairo, 1912] 190. 7 lb. p. 184 ; cf. below, V. i (d) and 3. » Chassinat, p. 185 fT. 9 A. Gayet, Le Temple de Louxor, Paris, 1894, pi. lxx\-. ; E. Naville, The Temple of Deir el-Bahari, London, 1895-1908, iii. pi. Ivi. ; J. H. Breasted, Ancient Records of Egypt, Chicago, 1906, ii. 216; Sethe, Urkunden des dgyp. AlUrtum^, iv. 242, Germ, tr., p. 118. 10 Naville, loc. cit., and see below, (c) (d). 11 See Pyr. 211 ff. ; Book of the Dead, ch. 17, Imes 20-23 ; Grapow, Urkunden, v. 22-25 ; see also below, ('<) and 8 (6). 12 H. Schiifer, Urkunden des dgyp. Altertums, ni. [Leipzig, 1908] 37 ; Breasted, A ncient Records, iv. 870. 13 Breasted, Ancient Records, ii. 222. !•» Pyr. 211 f. ; cf. also Book of the Dead, clxix. 19 f., and see above, (a).

  
    478 PURIFICATION (Egyptian) (c) At coronation. — The coronation purification was a renewal of that undergone in infancy. It was performed before the diadems were placed upon the Pharaoh's head,^ by a priest impersonating the god Yahes (I',hs). The god thus addresses the king: 'I purify thee with the water of all life and good fortune, all stability, all health and happiness.' The Pharaoh, therefore, was not only purified, but endowed with the qualities which fitted him for his new position, and which he possessed, qua Pharaoh, in common with the sungod.2 Perhaps this ceremony and that of (a) above have some connexion with the primitive ideas about kingship and fertility. In both scenes 3 the water issues from the vessels as strings of svmbola of life, "¥". {d) Before officiating in a temple. — Before he could enter a temple to participate in any ceremony, the Pharaoh had to be purified by two priests impersonating Horus and Thoth^ or Horus and Setli.^ Cf. ' Horus and Thoth hold out their hands to receive thee when purifying thy body.'* This purification, which took place in the House of the Morning,^ consisted, when the full procedure was carried out, in sprinkling the king with water, which sometimes contained natron, ^ fumigating him with incense, and presenting him with natron to chew ^ and thereby cleanse his mouth (see below, V. 2 {d) (c)) ; he was also offered food and drink.'" The water, called the ' water of life and good fortune,' n and 'that which renews life,'i2 was brought horn the sacred pool with which every temple seems to have been provided.13 The purification, therefore, besides cleansing the Pharaoh, imbued him with divine qualities ; it also reconstituted him, as is shown by other formulse pronounced during the ceremony, which are like those accompanying the funerary purifications. Food and drink were also purificatory in this secondary sense, for they possessed similar virtue to that of water and incense.^* Probably on ordinary occasions the king merely washed his hands,'* after, perhaps, being lightly sprinkled with water by the two priests. It is unlikely that the fumigation with incense was ever omitted. The king is described as 'pure of hands when performing the ceremonies.' 16 For a realistic representation of the king washing his hands in the House of the Morning see Lepsius, iv. pi. 4a. In the sun-temple of Nuserre some or all of the ablutions were probably performed in the two basins which are sunk in the pavement just outside the door of the vestry, one on either side of it.i7 {e) At a Sed-festival. — At this festival special importance seems to have been attached to the washing of the king's feet '^ and hands.^® In the mutilated scene from the sun-temple part of the special can for feet-ablutions is still recognizable.20 2. Purity and purification after death. — Many of the funerary texts found in general use during and after the feudal period treat of what was once considered the destiny of the royal dead only (see above, under i). 1 Naville, Deir el-Bahari, iii. pis. Ixiii., Ixiv. ; Sethe, Urkunden, iv. 262 ; Breasted, Ancient Records, ii. 99. 2 E.g., D. R. Maclver, Buhen, Philadelphia, 1911, p. 84 (138), and passim in the temple reliefs. 3 See Sethe, Urkunden, iv. 262, note (6). 4Mariette, Dendereh, Paris, 1S69-80, i. pi. 10; Blackman, Temple of Derr, Cairo, 1913, pi. xliii. 8 Lepsius, iii. pi. 124d. 6 Mariette, Dendereh, pi. 9. 7 See above. III. ; also Kees, RTr xxxvi. 1 ff. ; Schiifer, Urkunden, iii. 35-37 ; Breasted, Ancient Records, iv. 866, 871. 8 Mariette, Dendereh, i. pi. 10, inscr. left of scene. s* Cf. A. H. Gardiner, The Admonitions of an Egyptian Sage, London, 1909, p. 76. 10 Kees, RTr xxxvi. 6-9 ; and cf . Chassinat, p. 183 1. 11 Mariette, Dendereh, i. pi. 10 ; Lepsius, iii. pi. I2id. 12 Mariette, ib., inscr. behind Thoth. 13 J. Diimichen, Bauurkunde der Tempelanlagen vonDendera, Leipzig, 1805, pi. viii. i* J. H. Breasted, Development of Religion and Thought in Ancient Egypt, New York and London, 1912, p. 60; cf. Blackman, ZA 1. 69 ff. ; see below, V. 3. 16 Kees, RTr xxxvi. 5. 16 Mariette, Dendereh, ii. pi. 596. 17 Borchardt, Re-Heiligtum des Konigs Ne-Wo»er-Re, Berlin, 1905, pp. 15 f. and 49 with fig. 42. 18 lb. p. 15 f. ; ZA xxxvii. [1899] pi. i. 19 Naville, The Festival Hall of Osorkon II., London, 1892, pi. xi. 20 See above, II. *., and Newberry-Griffith, El-Bersheh, i. pi. x. As the Pharaoh during his lifetime had to be purified before entering a temple, so after death he had to be purified before he could enter the solar, or Osirian, kingdom, the inhabitants of which, and all things connected with them, were pure. Examples are the abodes of the sun-god, 1 those who sail in the boat of Osiris,2 the lotus-flower which the sun-god holds to his nose,3 and the deceased's throne in heaven or his seat in the sun-god's bark, either of which he can occupy only if he himself is pure.* Purity was therefore the only passport to posthumous happiness. Accordingly, the dead Pharaoh's ascent to heaven did not take place until his purity was assured. ' Thou art pure, thou ascendest unto Ee.'B 'Piopi is pure . . . this Piopi ascends to heaven.'* The g^uardians of the gates of the under world allow the deceased to cross their thresholds because he is pure.'' This purity as originally conceived was to a large extent physical. Before Thoth and the sun-god can draw the dead king up to heaven, it must be said of him : ' The mouth of N. is pure, the Great Ennead have censed N., and the tongue which is within his mouth is pure. What N. abhors is dung, N. puts urine far from him. N. abhors this. N. eats not this abomination. '8 The purity demanded by the gods of the dead Pharaoh, according to the Pyramid Texts, was not incompatible with gross sensuality or flagrant immorality.' It is, however, occasionally stated that something more than physical cleanliness was expected of him.'** From the time of the Vlth dynasty onwards n the claims made by the dead to moral integrity and purity become more and more prominent ; they find, perhaps, fullest expression in the Book of the Dead. In ch. cxxv., the ' Assertion of Sinlessness,' among the many sins which the deceased claims to be innocent of are fornication, masturbation (' Introduction,' line 15), and adultery (' Confession,' line 20). In their conceptions of moral purity and righteousness the Egyptians very rarely, at any stage of their religious development, lost sight of the sanitary observances in which they had their origin. ' Let me pass,* says the deceased to certain gods who block his way, ' I have purified myself upon this great w'r-t, I have put away my evil, I have banished wrong, I have driven to the earth the evil appertaining to my flesh.' 12 There were several ways of attaining that purity upon which the welfare of the dead so entirely depended. (a) Ceremonial acts perfortned by the deceased in his lifetime. — These acts, which had associated, or identified, him with certain divinities and so rendered him pure, are (i. ) bathing in sacred waters or pools (see V. i and 8 (6)) ; (ii.) participation in the Osiris mysteries (see V. 8 (c)). (6) Spells, asserting (i.) that those acts had been performed;'' (ii.) that all impurities had been avoided. '* By means of these potent formulae the things alleged, however untrue they might be, became actualities." (c) Ablutions performed after death by the deceased himself (i. ) on earth : in the ' water of 1 Pyr. 13596. 2 /ft. 1201c. s Book of the Dead, bcxxi.A.S. * Pyr. 710a-c ; Book of the Dead, clxxxi. 10. 6 Pyr. 733c. 6 lb. 1411a, 6. V Book of the Dead, cxlv. [ed. Lepsius, Leipzig, 1842] 3 f. ; see also ciii. 4. 8 Pyr. 127a-128a. 9 Breasted, Religion and Thought, p. 177. 10 Ib. p. 171 f. " lb. p. 168 flf. 12 Book of the Dead, Ixxxvi. 7 f. ; see also cxxv. [' Conclusion '] 12 f., 17-20, clxxxi. 13-15 ; P. J. de Horrack, Le lAvre des respirations, Paris, 1877, pi. i., § 2. 18 Book of the Dead, xvii. 20-23, cxxv. [' Conclusion '] 17-20, cxlv. passim, i. 3, 8-10, 13 f., clxxxi. 13 ff., and see below, 8 (c). 14 E.g., the ' Assertion of Sinlessness,' Book of the Dead, ch. cxxv. 15 Cf. Gardiner's remarks about the ceremonial voyage to Abydos (Davies-Gardiner, Tomb of Amenemhet, p. 47 f.); cf. also Pyr. 921, which describes the followers of Horus not only as washing the dead king, but as reciting spells whereby he was rendered righteous and so might ascend to life and happiness (Breasted, Religion and Thought, p. 171 f.).

  
    PURIFICATION (Egyptian) 479 Khereha,' ' the two pools at lierakleopolis Magna ; (ii.) in the other worhl : he raiglit, like the sun-god, cleanse himself in the Field or Tool of Eani,^ or squat on a stone (cf . below, V. 7 (6)) beside the Pool 01 the God and wash his feet.* {d) Ceremonies performed for him by the gods (i.) on earth ; the deceased miglit be \\aslied by Satis in the waters of the First Cataract — the source of the Nile, according to tradition," and therefore especially pure and sacred * — or by Atum at HelioEolis;'' (li.) in the other Avorld : in the Field of life, the birth-place of the sun-god, Kebhowet, daughter of Anubis, might empty her four pitchers of water over the deceased and then fumigate him with incense.* He might bathe with the sun-god in the Pool of Earu and then be rubbed dry by Horus and Thoth,' or wash his feet in the sungod's own silver basin which had been fashioned by Sokar.^" He is described as sitting upon the lap of Mekhentirti while his mouth is purified with natron (see below, (e) (ii.)) and the gods clean the Utails of his fingers and toes." Again, he is shaved by DuaAver,'^ and his face is washed by that god and massaged by Sokar.^* (e) Ceremonies performed by the living. — Purificatory rites figured prominently in the funerary ceremonies, in which the deceased (originally the dead Pharaoh) was identified with Osiris^* — the officiants impersonating Anubis, Horns, and other divinities.^* Doubtless it was believed that the purilications supposed to be performed by the gods m the other world actually were performed if they Avere faithfully mimicked on earth and the proper formulae recited. ^^ One of the funerary libation formulae describes the washing of the dead Pharaoh by Horus." (i.) In the w'b-t, ' Place of Purification,' i.e. the embalmer's workshop, 18 the corpse was washed with water in which various kinds of natron had been di8Solved,i9 and with wine, raillc, and beer. 20 (ii.) At the ' Opening of the Mouth ' in the ' House of Gold,' i.e. the sculptor's studio, -i and at the burial and periodical services in the tomb chapel, various purification ceremonies were performed on behalf of the deceased. These consisted in sprinkling the mummy, or its substitute, the statue, with water, lumipfatingit with incense, ofiferinj; it libations, and holding up to its mouth (see III. z, V. 2 ((i), 7 (a)) balls of natron and incense.22 3. The significance of the posthumous purifications.— As Junker has clearly shown in his Goiterdekret ilber das Abaton (Vienna, 1913), the object of the ceremonies performed on behalf of Osiris was to furnish the god with never-failing supplies 1 Book of the Dead, clxix. 19 f . 2 W. Wreszinski, Acgyp. Jnschriften , . . in Wien, Leipzig, 190fl, p. 63 ; Grapow, Urkunden, v. 23. 3 Pyr. 918a, 1408 ff., 1421, 1430. * Book of the Dead, cxxvii. 42. 8 Cf. Herod, ii. 28. 6 Breasted, Religion and Thought, p. 103. ^ Pyr. 211 ; see V. 1 (a), 8 (6). S Pyr. 1189 fif. Incense, like the water, is purificatory (ib. 1017a, 6, 2066(1, 6), and upon a cloud of purifying incense-smoke the deceased is wafted up to heaven (ib. 2053 f. ; cf. 3656). 9 76. 519a-c ; cf. 1247a-d. 10 Book of the Dead, clxxii. 32 f. " Pyr. 1367c-13686. 12 lb. 1428a ; see Sethe, ap. Borchardt, GrabderJemal des Konigs Sa',hu.re\ ii. 97. 13 Pyr. 2042a, b. 14 Cf. Blackman, The Temple of Bigeh, Cairo, 1916, p. 28, e. 15 Davies-Gardiner, Tomb of AmeneinJiH, p. 55. 16 Cf. the employment of models (Book of the Dead [Pap. Nu.], rubrics of chs. 133, 136A), or pictures (H. Junker, Die Stundenivachen in den Osirisrnysterien, Vienna, 1911, p. 6f.); cf. G. MOller, Die beiden Totenpapyrus Rhind, Leipzig, 1913, i. vi. line 1 ff. 17 E. A. W. Budge, The Book of Opening t?ie Mouth, London, 1909, ii. 85 f. 18 Davies-Gardiner, p. 45. 19 Junker, Stundenivachen, p. 82 ; MoUer, I. vi. lines 1-4 ; cf. Horrack, pi. i. § 2 ; Book of the Dead, clxix. 18 f. -" Junker and MoUer, locc. citt. ; Book of the Dead, clxix. 6-8. 21 Davies-Gardiner, p. 45. 22 Budge, Book of Opening the Mouth, i. 14 f., ii. 2fiE. ; E. Schiaparelli, II Libra dei Funerali, pt. i., Turin, 1882, pt. ii., Rome, 1890, i. 30 ff. ; Budge, rA« Lit urgy of the Funerary 0 fferings, London, 1909, pp. 42 ft'., 151 ff. ; Davies-Gardiner, pp. 55 ff., 76 ff. ; G. Maspero, La Table d'offrandes des tombeaux igyptiens, Paris, 1897, pp. 4-12. of vital force and so keep him perpetually rejuvenated, thereby securing a high Nile and a fruitful season. Since every person (originally only the I'haraoh) became at death an Osiris, the same ceremonies were performed for the dead as for the god. The funerary washings, sprinklings, fumigations, etc., po.ssessed, therefore, a sec(jndary, what we might term sacramental, signilicance ; they both helped to reconstitute the deceased and, together with the food- and drink-oflerings, sujiplied him with nutriment which enabled him to continue his existence and to maintain unimpaired all his reconstituted facidties and powers. (i.) The water with which the corpse or statue was washed or sprinkled not merely cleansed the deceased from his impurities hut brought together the head and bones and made the body complete Cm) in every particular.! Accordingly either streani of water that flows about the figure of the de^ User 2 terminates in a large symbol of life, ■¥" (see above, V. i). With the offering of llbation-water to the deceased is associated the giving to him of his spirit (ijft) and his power (*Jm), and at the same time he is bidden to stand upon his feet and to gather together his bone.s.3 (ii.) Incense-smoke bad the same effect, cleansing the dead ' from all the evil appertaining to him,' and making him ' strong and powerful above all gods.'* (iii.) For the mysterious virtue of the food- and drink-offerings see Breasted, Religion aiid Thought, p. 60. (iv.) The deceased was also, of course, supposed to be similarly reconstituted by the purifications that he underwent in the other world. After ablutions in the Field of Earu he received ' his bones of metal' (bV,) and ' stretched out his indestructible limbs which are in the womb of the sky-goddess.' 6 By the washings of Horus and Thoth and other divinities the dead was cleansed from all impurities, moral and jihysical, his bod}' came together again or was entirely refashioned, and he was fit to enter heaven or the Tei, i.e. under world.*" 4. Purification of divinities in the temple ritual. — Owing to the influence of the Osiris myth, and to the fact that the Pharaoh was Horus and every god was conceived of as his father, the ceremonies performed in the temple and tomb-chapel were in many respects identical. Every divinity, for cult purposes, was treated as an Osiris, and his or her statue was purified like that of a dead person — and for the same reasons. When his statue was sprinkled,'? Amiin was acclaimed not merely as pure but as reconstituted : ' Unite unto thee thy head, unite unto thee thy bones, make fast for thee thy head unto thj' bones . . . what appertains unto thee is complete ; pure, pure is AmQn, Lord of Karnakl'8 The libation-water also is ' hfe-renewing.'9 The incense both purifies the god''^ and imbues him with life and vigour.H 5. Purity and purification of offerings to gods and dead. — (a) Purity. — All offerings made to the gods and dead, and everything used in their service, had to be pure. The door-posts of temples often bear the following, or a similar, inscription: 'The offerings and all that enters the temple of such-and-such a divinity — it is pure.' 12 The living pray that the mortuary equipment of the dead may consist of 1 every good and pure thing.' is 1 Junker, Stundenxoachen, p. 103 f. ; Budge, Book of Opening the Mouth, ii. 4, 80; Schiaparelli, i. 31-33, u. 128-130; Pyr. 10, 837-843, 1908, 2043c. 2 Davies, Five Theban Tombs, London, 1913, pL xxL ; cf. Louvre Stele, 0. 15 ( = E. Gayet, St&les de la XI I' dynastie, Paris, 1886, pi. liv.) ; A. Moret, Mystires igyptiens, do. 1913, pi. i., and see also Davies-Gardiner, p. 57. The water is apparently being poured through a sieve, in order to break up and distribute the flow all over the man who is being washed. See also Virey, pi. XX. ; J. J. Tylor, El-Kab : the Tomb of Renni, London, 1900, pi. xi. 8 Pyr. 857 f. * Junker, Stu7idenwachen, p. 90 ; cf. Blackman, ZA 1. 71 ff. B Pyr. 629 f. ; cf . 7496, 1454, 2051d. 6/6. 211C-213, 619, 921-923, 1141 f., 1247, 2170 f.; Moller, I. vi. lines 1-9 ; Horrack, pi. i. § 2. ^ Cf. Lepsius, iii. pi. 66c ; Naville, Deir el-Bahari, ii. pi. xlv. 8 Ritual of Amon, xxvii. 2 f. ; see also Mariette, Dendereh, ii. pi. 59a, where the water of the nnw-t-pitchers is said to ' rejuvenate her [Hathor's] body.' 9 Mariette, iii. pi. 62a ; cf. Junker, Stundenwachen, pp. 79 f., 82, Golterdekret iiber das Abaton, p. 14 f. 10 Ritual of Amon, viii. 2. 11 /6. xii. 8-xiii. 8 ; see also Zl 1. 71 ff. 12 E.g., Maclver, pi. 17, p. 49 ; Naville, Deir el-Bahari, iv. pi. xov. 13 Griffith, Siut, pi. i. ; Newberry, Beni Basan, i. pi. xx., and passim on the funerary stels.

  
    480 PURIFICATION (Egyptian) Herodotus ^ describes the measures taken to ensure the ceremonial purity of victims offered to the gods, and in Grpeco-Ronian times this was reckoned a matter of supreme importance.^ The testing of at least funerary victims was customary as far back as the Old Kingdom.^ In A.D. 122-123 a regulation was introduced forbidding the officiating priest to offer a victim until he had received a written certificate of its purity.'' For an extant example of such a certificate see L. Mitteis and U. Wilcken, Grundz. und Chrestomathie d^r Papyruskunde, Leipzig, 1912, i. ii. ' Chrestomathie,' p. 118, no. 89. (b) Purification. — Offerings were purified by pouring libations over them and by fumigating them with incense." Virey (pi. xxv.) shows a lector pouring water over the carcass of a victim which a butcher has begun to dismember. Offerings presented to the dead could be washed or sprinkled with water containing natron, the purifying qualities of which were thus transmitted to the dead.* The purification of the offerings possessed the same signihcance as the other purificatory rites. As alreadj- seen (V. 3), the water used in lustrations and libations, incense-smoke, and food- and drink-offerings were endowed with mj'sterious reconstructive powers. The soaking in the liquid, therefore, and the fumigation added to the already existing virtue of the food, and, when the formula of presentation was recited, the combined qualities were imparted simultaneously to the god's (or dead person's) soul {b]).^ The table or altar upon which the offerings were placed had first to be purified with water and incense.^ The following formula shows that the water might contain natron : ' It is pure. Purified is the offering-stand (wdhw) with natron, with cool water (Jcbliw), with incense ... for the ka of the Osiris N.' » 6. Purification of temples and of buildings used for religious ceremonies. — (a) Consecration of a new temple or shrine. — A new temple was solemnly purified before it was handed over to its divine owner.'" The two chapels or booths of Upper and Lower Egypt that figure in the funerary ceremonies appear to have been purified by having water sprinkled over them.n (6) Renewal of purification. — It was sometimes thought advisable to purify a temple afresh. A certain Sebekhotp informs us that he was sent by Sesostris II. to purifj' the temples in the Theban nome ' for the sake of the pure celebration 12 of the montlily festival and the clean observance of the half-monthly festival.' 13 Purification would naturally be necessary after the profanation of a temple or sacred city. The day after Piankhi had taken Memphis by assault ' he sent men into it to protect the temples of the god, hallowed (?) the sanctuaries of the gods, offered to the community of gods (d',d\-t) of Hetkeptah, purified Memphis with natron and incense.' 14 So also Mentemhet ' purified all the temples in the nomes of all Patoris, according as one should purify violated temples,' after the Assyrian invasion in 667 B.c.is 7. Purity and purification of the priests. — The characteristic mark of the priest, from the earliest down to the latest period, was his purity. This lii. 38 f. 2 W. Otto, Priester und Tempel im hellenistischen Agypten, Leipzig, 1905-08, i. 62 f., ii. 79 ; A. Wiedemann, Herodots zweites Buck, Leipzig, 1890, ii. 180-183 ; R. Reitzenstein, Archiv fiir Papyrus/orschung und verwandte Gebiete, ii. [1902] 8. 3 J. E. Quibell, TAe Ramesseum and the Tomb ofptah-hotep, London, 1896, pi. xxxvi. ; Erman, Life in Ancient Egypt, p. 289. 4 Otto, i. 62 f . 5 Lepsius, iii. pis. 66c, 180& ; Blackman, Derr, pi. xxxvi., Meir, u. pi. x. ; RTr xxi. [1899] 142, xxii. [1900] 87 ; see also Schiaparelli, ii. 164 ; Budge, Book of Opening the Mouth, ii. 94 ; Junker, Gotterdekret ilber das Abaton, pp. 10 ff., 20, 30. 6 Blackman, Meir, iii. 31 f. ; Pyr. H12c, d. 7 Junker, Gotterdekret iiber das Abaton, p. 14 f. 8 Schiaparelli, ii. 157 ; Budge, Book of Opening the Mouth, ii. 90 f.; Virey, p. 125. 9 Lacau, Sarcophages antirieurs au nouvel Empire, ii. 50. The same formula occurs in Cairo, no. 20455 ( = H. O. Lange and H. Schafer, Grab- und Denksteine des mittlc.ren Reichs, Berlin, 1908, ii. 49), with the word ' natron ' omitted. 10 F. W. von Bissing, ' Die Reliefs vom Sonnenheiligtum des Rathures,' SB AW, 1914, p. 3 ; cf., perhaps, Gardiner, Admonitions of an Egyptian Sage, p. 76. 11 Virey, pi. xxvi. 12 For this use of w'b and tvir or. Book of the Dead, clxxxi. 13. 13 Egyptian Stelce, iv. pi. 7. 14 Schafer, Urkundcn, iii. 34 f. ; Breasted, Ancient Records, iv. 865. 15 Breasted, Ancient Records, iv. 902, 906. appears in the ordinary word for priest, weeb, 'pure one,' Coptic 07HHB. The retention of the word by the Christian Egyptians suggests that even with them it was still his purity, rather than his sacrificial and intercessory functions, that separated the priest from the layman. A number of measures were taken bj^ the priests to ensure their absolute purity. (a) In the Grfeco-Roman period a priest had to purify himself for several days before entering upon his course 1 — a practice that is evidently very ancient.* Pap. Turin, pi. 57, line 9fl. (femp. Ramesses iv.-v.) shows that this prefatory purification comprised drinking natron for a specified number of days ; until they were accomplished, the priest could not enter certain parts of the temple precincts nor carry the image of the god.8 The wailing women who bemoaned Osiris had to purify themselves four times before thev could stand within the ' door of the Broad Hall ' ; ■« they also washed their mouths and chewed natron (see V. 2 (d), (e)), and fumigated themselves with incense, in order that both they and the lamentations with which they ' spiritualized ' the dead Osiris might be pure.5 A passage in Gardiner, Admonitions of an Egyptian Sage (p. 76), suggests that the bread eaten liy a priest during his prefatory purification and his course must be white bread (t\lia). (b) Priests and priestesses had always to wash or sprinkle themselves before entering a temple or engaging in a religious ceremony ; every temple seems to have possessed a tank or pool .set apart for this purpose (cf. V. i [d)). A priest pronounced a special formula when entering the temple 'after making his purification in the pure pool.''' During the service he continually refers to his purity.'' G. Legrain and E. Naville (L'Aile nord du pylone d'Amenophis III., Paris, 1902, pi. xi. B) reproduce a mutilated relief depicting priests and priestesses purifying themselves before entering the temple. Thej- seem to be standing in two shallow pook or tanks, while water is poured over them.8 The descriptive text reads : ' Going down to wash by the prophets, the god's wife, the god's hand (dr-t ntr), in the Cool Pool, (and then) entering into the temple.' According to Herodotus,'-" the priests washed in cold water twice every day and twice e\ery night. Legrain found at Karnak an alabaster pedestal — bearing a dedicatory inscription of Tethniosis iii. — on whi li the priests stood while they purified themselves.io Cf. the stone beside the Pool of the God on which the deceased washed his feet.n (c) The priests also perhaps fumigated themselves with incense before officiating in the daily service (see (a) and V. i (d)). Before taking hold of the brazier, which was to contain the burning incense, the priest said : ' Hail brazier ... I am cleansed by the Eye of Horus.' 12 ' Eye of Horus' in this context must surely mean incense. {d) Great emphasis is laid upon the purity of the priest's hands. Ikhernofret says of himself : ' I was pure handed in adorning the god, a sem-priest with clean fingers.' 13 ' Pure of fingers ' is the oft-recurring epithet of priests.i-* (e) Paring the nails. — The priests cut their nails short so as not to harbour dirt which would render them ceremonially unclean.^" Reliefs in the mustaba of 'Enkh-me'-hor, a sem-ptiest and 1 Otto, i. 25. 2 Gardiner, Admonitions of an Egyptian Sage, p. 76 f. 3 The present writer is indebted to Dr. A. H. Gardiner for this reference ; cf. Blackman, Blgeh, p. 47. 4 Junker, Stundemvachen, p. 6. 8 lb. p. TO f. ; cf. Festival Songs of Isis and Nephthys, i. 2 f. = Budge, An Egyptian Reading Book, London, 1896, p. 39. 6 A. Moret, Le Rituel du culte divin journalier en Egypte, Paris, 1902, p. 8, n. 1, p. 79, n. 2. 7 Ritual of Amon, i. 5, 7 f., ii. 2, et passim,. 8 Of. , the word-sign for toe'eb, ' priest.' 9 ii. 37. 10 Annates du service, iv. 225 f, 11 Book of the Dead, clxxii. 41 f. 12 Ritual of Am,on, ii. 1. 13 Schafer, Die Mysterien. des Osiris in Abydos unter Kbnig Sesostris III., Leipzig, 1904, in Sethe's Untersuchungen zur Gesch. und Altertumsk^mde Aegyp. iv. 18 f. ; Breasted, Ancient Records, i. 668. !•» Newberry-GrifHth, El-Bersheh, ii. pi. vii. ; Lange-Schiifer, Grab- und Denksteine des mittleren Retchs. ii. 148 [7], 155 [10] ; Gardiner-Weigall, Catalogue of the Private Tombs of Thebes, p. 43 ; Wreszinski, Aegyp. Inschriften . . . in iVien, p. 22 : cf. p. 132. 15 Moret, Rituel du culte dimn journalier, p. 170= Ritual of Amon, xxvi. 7-10 ; cf. V. 2 (d), ii.

  
    PURIFICATION (Egyptian) 481 lector.i possibly depict the cutting and cleaning of priesta' finger- and toe-nails, and not, as has been suggested, surgical operations. (/) Depilation. — Herodotus* states that the priests in his day shaved their whole body every third day to ensure ceremonial purity. Depilation seems to be an ancient practice (see above III. 6). The depilation ol a priest la perhaps depicted in the mastaba of "Enkh-me'-hor :8 the man's leg is being rubbed to remove hair. The adjacent scene possibly represents a priest having his back scrubbed to render it ceremonially clean. It is said of the women who impersonated Isis and bewailed Osiris : ' Their body is pure . . . the hair of their body has been removed.'* (gr) Shaving. — The clean-shaven head does not appear to have become the distinguishing mark of the priestly caste 'till towards the end of the XVIIIth dynasty.* In tlie Graeco-Ronian period the regulations about the priests shaving their heads were very strict." (h) Dress. — From the time of the New Kingdom onwards the priests seem to have been very punctilious in tlie matter of dress.* As early as the IXth to Xth dynasties we learn that a priest dTiring his period of service had to wear white sandals.® (i) CircuTucision. — See art. CIRCUMCISION (Egyptian), vol. iii. p. 670 ft'. 8. Purity and purification of the laity.— (a) Purification before entering a temple or sacred place.— VntW the Grseco-Roman period we know practically nothing about the purification of the lay people before entering a temple.i" i^y^ ^yg may be certain that ablutions of some sort were deemed necessary. There is possibly a reference to this practice in an insciiption dating from the reign of King Teti of the Vlth dynasty." In the Old Kingdom it also appears to have been reckoned impious for those who had eaten an impiire thing, bivt,^"^ or who were still purifying themselves, m 'bw-sn,^^ to approach the portrait-statue in a tomb-chapel, or indeed enter the building (cf. below, VI. i). Ch. Ixiv. of the Book of the Dead, line 46, speaks of a worshippers hands as pure when praising the god. Herodotus '^ says that a man had to discard his woollen cloak before entering a temple. Hero of Alexandria (fl. c. 250 B.C.) says that 'stoups (vepippavT-qpia) for the sprinkling of those who enter ' stood at the entrances to Egyptian temples. '' Perhaps we have examples of the Trepippai/iTipta of Hero in certain large stone vessels of the Ptolemaic age, which, as the inscriptions show, came from temples, and which, apparently, were meant to hold water. Some of them are decorated on the inside with the symbols 1-T-]f. 'good fortune, life, stability,' which are associated (see above, V. i) with religious ablutions. '6 Hero also speaks of bronze wheels, which were apparently fixed to the doors of temples, and were 1 J. Capart, ' Une Rue de torabeaux k Saqqarah,' in L'Art igyptien, Brussels, 1907, pi. Ixvii. ; W. Max Miiller, Egyptological Researches, Washington, 1906, pi. 105. 2 ii. 37. 3 Capart, pi. Ixvi. ; Miiller, pi. 105. * Festival Songs of Isis and Nephthys, i. 2f. = Budge, Egyptian Reading Bonk, p. 49. 5 E.g., Lepsius, iii. pi. 1286. 6 See Davies, The Rock Tombs of El-Amama, London, 190308, i. pis. viii., xxii. ; alsoErman, Life in Ancient Egypt, pp. 260, 298. 7 Otto, i. 63, ii. 78. 8 Erman, Life in Ancient Egypt, p. 297 ; Herod, ii. 37 ; Otto, ii. 78, 256. 9 Pap. Petersburg, 1116 A, recto line 64 [Gol6nischeff, Les Papyrus hiiratiques No No 1115, 111C> A et 1116 B del'Eriaitage Imperial A St. Piter gboit,rg, Petrograd, 1913, pi. ■xi.'\ = Journal of Egyptian Archceolony, i. 27 ; cf. below, VI. i. 1" See Ei-man, Handbook of Egyptian Religion, Eng. tr., London, 1907, p. 40. 11 Sethe, Urkunden, i. [Leipzig, 1903] 87. 12 lb. i. 58 ; cf. Piankhi Stele, lines 147-153. 13 Sethe, Urkunden, i. 49, 50, 142 ; H. Sottas, La Preservation de la propriiti funiraire dans I'ancienne E'jypte, Paris, 1913, p. 9ff. 14 ii. 81. 15 Otto, i. 396 ; Hero, Pneumatika, i. 32. 16 Erman, ZA xxxviii. [1900] 54 ; Wiedemann, PSBA xxiii. [1901] 270-274. VOL. X. — 31 turned by those entering ' because it is thought that bronze cleanses.' ^ This is quite an un-Egyptian device, and was probably iniported from the East.* Von Bissing describes what may be an actual example of one of these wheels and gives a drawing of it.* An inscription of the Ptolemaic period * states that people who had become impure through sexual intercourse," birth, miscarriage, menstruation, etc., had to pay dues before being admitted into the temple of Asklepios at Ptolemais. These were apparently paid into a money-box (dri(ravp6s) at the entrance to the temple.* A bronze wheel was sometimes, it seems, associated with the money-box ; thus a person paid his or her dues and then was purilied by turning the wheel. Hero 7 proposes to make a cornDined money-box and wheel ; the former is to be surmounted by a bird which will sing when the wheel is turned." We also learn from Hero^ that bronze wheels were set up near the water-stoups. He therefore proposes to make a ' contrivance of such a kiiitl that when the wheel is turned the water runs out of it for the sprinkling.' i" For further particulars as to these two contrivances, the former of which was a penny-in-the-slot machine worked by 5-drachma pieces, the latter an ingenious swivel tap, see Rochas, Anruilea du Service des Antiquitis, xi. [1911] 95 ff. (b) Purification in sacred VKtters and pools. — (i.) Near Khereha (the Grseco-Roman Babylon) there was a pool connected with the Heliopolitan suncult. In its waters the sun-god washed his face, and it was of advantage to mortal men to do the same." (ii.) At Herakleopolis Magna there were two great pools in the precincts of the temple of ^^^rshef, called the ' Pool of Natron ' and the ' Pool of Me'et.'''^ The worshippers of the god washed in these pools and so were cleansed from their sins ; their ofierings were washed in them also.'^ An official of the Saite period records that he built a wall 'behind the Pool of Me'et.'i* (iii.) The water at the First Cataract, the traditional source of the Nile,^' was believed to be endowed with special cleansing properties, and therefore was used (or supposed to be u.sed) for all the lustrations and libations offered to the gods and the dead.'* The fact that the dead go there to be bathed by the goddess Satis" suggests that the living also performed ablutions there.'® (c) The Osirian mysteries. — Participation in the Osirian mysteries^® was productive of religious purity. This is suggested oy certain statements in the Book of the Dead. E.g., the deceased thus addresses the gods in the other world : ' I am pure of mouth, pure of hands, one to whom is said " Welcome, welcome " by those who see him ; for I have heard those words which the ass spake with the cat' (cxxv. [' Conclusion '] 13 f.). Again he says to his ka who stands in his way : ' Let me pass, for I am pure. I have made Osiris to triumph against his foes' (cv. 8); see also i. 3, 8-10, 13f., clxxxi. 13fif. 9. Purification before going into battle.— Apparently the only reference to this custom in Egyptian writings is Pyr. 2190«-2191ft,"" which says : ' Horus comes forth from Khemmis. Buto Town arises for Horus, and he purifies himself there. Horus comes pure that he may avenge his father.' 1 i. 32 ; Erman, ZX xxxviii. 53. 2 C. C. Edgar, ZA xl. [1902] 140 f. 3 ZA xxxix. [1901] 144 f. 4 RA, 3rd ser., ii. [1883] 181 ; cf. 3rd ser, xiii. [1889] 70 ff. 5 Cf. Herod, ii. 64. 8 Otto, i. 396 ; see also Edgar, loc. cit. 7 ii. 32. 8 ZA xxxviii. 54. » i. 82. 10 ZA xxxviii. 53 ; see also Otto, i. 397. 11 Piankhi Stele, line 101 f. ; Breasted, Ancient Records, iv 870 ; cf. Book of the Dead, clxix. 19 f. ; Pyr. 211c-213 ; see V. 1, 2 (a). 12 Book of the Dead, xvii. 21 ; Grapow, Urkunden, v. 23-26. 13 Book of the Dead, loc. cit. 14 P. Pierret, Reeueil d' inscriptions inidites du musie igyptien du Louvre, Paris, 1S78, p. 16. 15 Breasted, Religion and Thought, p. 103. 16 Pyr. 864(>, 1908a-c, and passim in the religious texts. 17 lb. 1116a, b. , „ ,. „ IS See Egyptian Stdce in the British Museum, n. pi. 9, line 3 = Breasted, Ancient Records, i. 611. 19 See Breasted, Religion and Thought, p. 285 ff. 2u lb. p. 29.

  
    482 PURIFICATION (Greek) VI. Purity and purification in magic— I. The reciter of a spell and a magician must be pnre. He who would recite ch. cxxv. of the Boole of the Dead must be pure (w'b) and clean (tvrr), must be clothed in the finest linen and shod with white sandals (cf. above, V. 7 (A)), have his eyes painted with stibium, and be anointed with the finest unguent. The purity demanded of the reciter could be obtained bj' washing- with water containing natron i or by washing and fumigation in the sunlight.^ Impure food, such aa venison and fish, and sexual intercourse are to be avoided.^ In the case of one spell the reciter, and his servants also, are directed to piirify themselves for nine days.* To be successful in ' spirit-gathering ' the magician must be pure.' In vessel-divination by the moon the magician, if a medium is not used, must be 'pure for three days.'o In divination by a lamp without a medium the magician, who must be 'pure from a woman,' is directed to lie down on green, i.e. fresh, reeds. 7 2. Purity of the medium.— In 'spirit-gathering' the medium must be a • boy, pure, before he has gone with a woman.'* 3. Purity and purification of the objects used. — The papyrus upon which a spell is written must be pure." The table used in ' spirit-gathering ' is to be ' of olive-wood, having four feet, upon \vnich no man on earth has ever sat.' *" In lamp-divination the lamp must be a white one 'in which no minium or gum-water has been put, its wick being clean' ; it is to be filled with clean genuine Oasis oil, and is then to be set upon a new brick. n The Book of the Dead, ch. cxxv., rubric, directs that the representation of the Hall of the Two Truths be drawn upon a pure tile of porcelain fashioned of earth upon which no pigs or small cattle have trodden. The canopy (?) placed over the model of a boat used in a magical ceremony is to be purified with natron and incense.i2 In Grifflth-'Thompson, xxviii. 4, we learn that the bronze vessel used in divination is to be washed with water of natron. 4. Purity and purification of the place where the ceremony was performed. — The place where the magic rite was to be performed must be clean. ^* Sometimes it had to be both * clean ' and ' dark without light,' ^* and in addition must be purified with natron water ^^ or sprinkled with ' clean sand '' brought from the great river. * " Furthermore, it is laid down that there is to be no cellar underVII. Purity op those who wished to HAVE audience OF THE PhARAOH. — In the Piankhi Stele, lines 147-153, we are informed that of the four- princes who came to the Pharaoh to pay homage three, being fish-eaters, were not admitted to the royal presence. Perhaps this scrupulosity on the part or Piankhi was due to the fact that he had just been affiliated to the sun-god (see above, V. i (b)), to whom fish was evidently supposed to be an abomination.^^ LiTGRATDRB. — Tiiis ha8 been sufficiently indicated in the article. AyLWARD M. BlACKMAN. 1 Book of the Dead, ch. xx., rubric. Tol. viii. p. 267*. 2 lb. cxxxv. A, rubric. s lb. ch. Ixiv., rubric ; cf. rubric of ch. cxxv., and Piankhi Stele, line 151 f. ; cf. V. 8 (a), VII. 4 Naville, PSBA iv. [1876] 16 ; see art. Magic (Egyptian), 6 F. LI. Griffith and H. Thompson, The Demotic Magical Papyrus of London and Leiden, London, 1894, iii. 6. 6 lb. xxiii. 23. ^ lb. v 32. 8 Jb. iii. 11, xxvii. 15 9 Book of the Dead, ch. c, rubric. 10 Griffith-Thompson, iv. 1 f. U lb. vi. 2-10 ; see also xvi. 21-25, xxiii. 31, xxv. 8-16, xxix. 1-3, 30. 12 Book of the Dead, ch. cxxxiii., rubric [Pap. Nu.] = E. A. W. Budge, The Book of the Dead [Hieroglyphic Text], London, 1898, p. 291. IS Griffith-Thompson, iv. S. 1* lb. vi. 1 f. 1* lb. V. 3 f., xvii. 23. 18 Cf. the mound of sand upon which the statue is to be placed for the cerenionv of 'opening the mouth' (Davies-Gardiner, Tomb of Amenemhet, p. 58 ; Budge, Book of Opening the Mouth, i. 9, 148, ii. If.). An Egyptian Muslim uses sand instead of water for the ablutions preceding prayers, if no water is obtainable (cf. art. Purification [Muslim]). 17 Griffith-Thompson x. 9 f. 18 lb. xxy. 16-18. 19 See Book of the Dead, Ixv. 11 fl. ; Grapow, ZA xlix. [1911] 61 ; Lacau, Textes religieux igi/ptiens, Pans, 1910, i. 91 [xliv.]. PURIFICATION (Greek). — All the lower religions and most of the higher are concerned with the ritual of purification in its manifold forms ; the higher are also deeply intei-ested in purity as a spiritual ideal. The history of Greek religion falls into line with the general history of religions in both these respects. Its ' cathartic,' or purificatory, ritual agrees in essential respects with that of the other communities noted in the various sections of this article ; it agrees also with the history of the higher religions in that a spiritual ideal, appealing to the more e.xalted or more sensitive minds, emerged from that ritual. Nevertheless, the phenomena of Greek purification, the ideas and the value attaching to it, bear the impress of the unique temperament of the people, and especially illustrate the pliancy with which the Greek communities could adapt the traditions of ritual to serve the purposes of legal aud ethical development. The student of this department of Greek religion is at once confronted by a chronological question that is also a question of origins : At what period and from what source did the cathartic system arise in Greece? It has been maintained that the whole of it was post-Homeric, and that in origin it was non-Hellenic, being derived from some Oriental or Anatolian source — e.g., from Lydia.^ This view rests mainly on Homer's supposed silence concerning it, and his silence is explained by his ignorance of any such ritual, which therefore could not have existed in the period when the poems were composed. But we have now learned that Homer's 'silence' has to be carefully and critically judged and interpreted before it can be acceptea as certain evidence that what he is silent about did not exist in his time. Also the statement that the Homeric poems are wholly silent concerning any ritual of purification from stain ignores the plain or the probable significance of certain texts. We read that Odysseus purifies his hall with fire and sulphur after the slaughter of the suitors ; ^ we may suspect a religious sense of impurity as a motive, though we cannot prove it. But Hektor's words, 'It is not meet for a man stained with blood and grime to ofier prayers to God, '^cannot but be interpi-eted in relation to a contemporary simple rule of cei'emonial jiurity — the same religious rule that compels Achilles to wash his hands in lustral water before raising them in prayer to Zeus,'' or Telemachos to wash his hands in sea- water before praying to Athene.'^ Also, we find the x^P'"-f> or lustral water, the purificatory value of which cannot be doubted, a constant concomitant of the Homeric sacrifice and libation.* Again, we should consider tlie purification of the Achaean camp, ordered by Agamemnon as a metliod of expelling the plague, as by no rneans a merely sanitary or hygienic act, but as inspired by daemonic or divine fear and therefore as a religious act of purgation ; for it is the immediate preliminary to a sacrifice to Apollo, and the Achasans throw the Xifuira, the articles with which they had purified themselves and their tents, into the sea ; and this is a formal act suggesting that these things are tainted with a curse or religious contagion or the fxiaaixa of evil spirits.' Therefore the evidence of the Homeric poems does not allow us, still less compel us, to suppose that the Greeks of the Homeric period were wholly destitute of purificatory ceremonies ; had they been so, we should have to regard them, in the light of 1 Q. Grote, Hist, of Greece, 10 vols., London, 1888, i. 22; P. Stengel, Die griechisehen Alt«rthUmer, p. 114. 2 Od. xxii. 481 f. S /;. vi. 267 f. i lb. 228. » Od. ii. 261. B e.g., II. i. 449, rxiv. 306 ; Od. iii. 440. 7 II. i. 314 ; cf. the throwing into the sea of the slaughtered boar upon which the oath-curse had been laid (II. xix. 267 f .).

  
    PURIFICATION (Greek) 483 modem anthropology. i^>i i" I'l'i^ important respect distinguished from sill the other races of the world. Doubtless the invaders from the north, whose blending with the southerners, the people of the Minoan culture, generated the Hellas of history, brought witli them their own cathartic ideas and practices ; and the evidence of legends and accounts of festivals recorded by the later Greek writers suggests that they found on the soil of Greece and in Crete a more elaborate system of the same significance and of immemorial antiquity. But there is indeed a marked dill'erence between Homeric society, so far as tliat is mirrored in the Homeric poems, and the succeeding periods of Greek life ; and this difJerence should be noted at the outset before we proceed to tlie details of the subject. If we call the people to whom those poems were originally addressetl the Achaians, we may venture to say tliat the Achaean conscience took its cathartic duties, such as they were, very easily and lightly ; on the other hand, the later Hellenic conscience became anxious and at times even sombre in regard to such matters, and was often haunted by terrors of the ghostly world and by the feeling that certain acts, especially homicide, might arouse the wrath of unseen spirit-powers or ghosts, and that such dangers could be averted only by an elaborate prophylactic ritual of purihcation. There is a wide cleavage between the Achaean and the later Attic religious consciousness in this vital respect, as wide as that between the genius of Homer and the genius of ^Eschylus. The Homeric ghost is impotent and piteous, of no power in the social-religious world, no shadow on the brightness of that early epoch. ^ And nothing more vividly illustrates the moral light-heartedness of the Homeric world, so splendidly endowed in most respects, than its normal indifference concerning ordinary homicide. Man-slaying was regarded in certain cases as a sin and might at times concern the whole community ; but nowhere in the poems is there any hint of the need of purification from the stain of bloodshed, which in later Attic law was prescribed even for the accidental slaying of a slave. Tlepolemos, who has committed the sin of shedding kindred blood, has merely to ilee from the wrath of his kinsmen ;^ tiie suppliant who has tied from his home for having killed a man is at once admitted by Telemachos at the moment of a religious service.^ Now, much that appears post-Homeric, merely because the hrst record of it belongs to the later period, may be an ancient inheritance of the preHellenic stock that Avas submerged temporarily by the Avave of northern invasion but rose to the surface again and re-asserted its traditions. So the later prevalence of a cathartic system, especially elaborated in regard to bloodshed, may only be another example of revival. Such a revival would receive strong stimulus from the diffusion from Thrace through Greece of the religion of Dionysos, a religious phenomenon of great import for the spiritual history of the race. The cult had begun its Hellenic career already in the earlier ' Homeric ' period, but had finally established itself in most parts of the Greek-speaking world, and especially at Thebes, Delphi, and Athens, at the close of the later migratory and colonizing movement. The god was aboriginally associated with the ghostly Avorld and some part of his ritual Avas ' cathartic ' ; and this aspect and function of his cult Avere strongly proclaimed by the brotherhoods of ' Orpheus,' Avho were propagating doctrines and establishing their 1 The ghost of Elpenor backs up his prayer to Odysseus by the threat of the gods' wrath, not his own, if the latter neglecte it (Od. xi. 73). 2 11. ii. 661-666. 3 Od. iii. 222-281. influence in Greece perhaps as early as the 7tli cent, and Avith marked success in the 6th and 5th. And the religious-philosophic system knoAvn as I'ythagoreanism, maintained by the Pythagorean brotherhoods which played a prominent part in the religious and political world of those tAvo centuries, bore the closest afhnity to Orphism, agreeing with it on the Avhole in its vieAvs as to the destiny of the soul and the need of an elaborate ritual of purification and a careful rule of purity.^ Fortunately the Orphic-Pythagorean mission did not succeed in capturing the Greek democracies or the chief centres of the national worship ; but it undoubtedly helped to render the general religious consciousness more sensitively anxious concerning purity and impurity ; and Aristophanes Avarmly acknoA\ledges, in terms that are doubtless too SAveeping, the deep indebtedness of his countrymen to ' Orpheus ' for much of their spiritual life.* We may now review briefly the details of Greek Kdfiapo-ts and consider the ideas attaching thereto; our records are mainly late, the literature from the 5th cent. ouAvards and certain later inscriptions ; but Ave must always bear in mind that a fact is not necessarily 'late' because the earliest record of it is. The technical inquiry is concerned always Avith two questions : (a) What are the acts, states, objects, agencies, seen or unseen, that are supposed ,to leave a stain on the soul or body of a person, which unfits him for intercourse Avith man or deity because he is spiritually, not merely physically, unclean and is liable to infect others and render nugatory any divine service by his fiLafffta ? (6) What are the cleansing, purgative, or cathartic processes, material or spiritual, by Avhich he can rid himself of that stain? The Greek evidence on these tAvo questions, which is very multifarious and scattered, may be briefly summarized thus, (a) The causes of impurity Avere bloodshed, the presence of ghosts and contact Avith death, sexual intercourse, child-birth, the evacuations of the body, the eating of certain food such as pea-soup, cheese, and garlic, the intrusion of unauthorized persons into holy places, and, in certain circumstances, foul speech and quaiTelling. (6) The purgative means, usually called Kaddpcia by the Greeks, were lustral Avater, sulphur, onions, fumigation and fire, incense, certain boughs and other vegetative growths, pitch, avooI, certain stones and amulets, bright things like sunlight and gold, sacrihced animals, especially the pig, and of these especially the blood and the skin ; finally, certain festivals and festival rites, especially the ritual of cursing and the scapegoat (q.v.). More exceptional methods might be cutting off the hair of the polluted person, or sacrificial communion Avith the deity. To philosophize on these bizarre phenomena belongs to the more general exposition of the theme ; and little studj' is needed to convince us that they concern in the first instance the sphere of primitive psychology rather than ethics ; but, if Ave look more carefully into their history, Ave shall find hoAv closely they are interlinked Avith the higher moral and religious life of the people and states. I. The causes of impurity. — The deepest impurity Avas that caused by the shedding of human blood in certain circumstances ; and the groAving sensitiveness of conscience in this matter was a vital force in the development of society. We have noted the weakness of the sentiment in the Homeric Avorld, and that world was still barbaric in its rules regarding homicide. The first record 1 See ERE, voL ix. p. SO ; also art. Ptthaooras ; E. Eohde, Psyche^, Freiburg, 1898, ii. 38-56, 103-136. 2 Frogs, 1032.

  
    484 PURIFICATION (Greek) of a change in feeling is the citation of an incident in the Aithiopis, an epic poem by Arktinos of Miletos, composed probably near the close of the 8th century B.C. Achilles, provoked by the gibes of Thersites, slew him and was thereupon obliged to quit the army for a time and to retire to Lesbos, where he was purified by Apollo and Artemis. ' It is very doubtful if the poet of the Iliad or Odyssey would have comprehended this. Thersites was no kinsman to Achilles, and at most only a degraded member of the same Achaean stock. Yet the Milesian poet feels that his homicide, however justifiable, deeply concerns the whole array and is a stain upon Achilles, Avho must be purged by a religious ritual at some distant place before he can safely resume felloAvship with his compatriots. The legend represents, no doubt, the contemporary State law of Miletos, and exhibits that State as having advanced soon after its foundation beyond the stage of culture wherein homicide is only a matter of the blood-feud and the wergild to the higher religious thought that the slaying of any member of the community brought a stain on the slayer and a danger on the whole society against which it must protect itself. We are still very far from the establishment of advanced secular law ; the various stages of progress in later Greece and the ideas that inspired and assisted it are obscure and difficult to trace. On one point we may form a probable hypothesis. As ideas of purity and impurity are closely related to natural sensations of horror and aversion, and in Greece as elsewhere these feelings were most strongly excited by the shedding of kindred blood, it is probable that this type of homicide was the first occasion for the institution of an elaborate ritual of purification. Some of the few legends concerning its origin and vogue convey this impression. Ixion, who slew his father-in-law treacherously, figures in Greek mythology as the first murderer, and he is also the first suppliant who is pitied and purified by Zeus 'I/c^o-ios, the god who hears the prayer of the suppliant and outcast. Bellerophon was purified by King Proitos for the accidental slaying of his own brother ; Theseus, who slew the roober Sinis most justifiably, had to be purified from the stain, as Sinis happened to be his cousin ; and the typical exemplar of the divine law of purification is the matricide Orestes.'' But, if the law was in origin limited to this special kind of homicide, it had already enlarged its scope at some indefinitely early period. The law of Miletos, as illustrated by the passage referred to above in the poem of Arktinos, attests such an enlargement for the 8th cent. ; and the legends that Athens purified Herakles from the blood that he had copiously shed,' and that Apollo himself, the pure god, had to be purified in Crete from the blood of Pytho,* bear the same significance, and may have arisen in the same early period. To explain this extension of the ritual we might suppose that the sphere of kinship, in which it originated ex hypothesi, was enlarged when the city-State was built up and included various kins within its union, until the slaying of any member of the political community came to be regarded as a stain suuilar to that of kindred-slaughter. But this would not explain the belief, which some of the legends cited attest, that the same impurity might be contracted by the slaying of an alien enemy, unless we are to attribute to the Greeks of an early period the advanced conceptions of the kinship of the whole human race and the sacredness of all human life. But no one would hazard such a theory to explain 1 G. Kinkel, Epicorum Grcecorum Fragtnenta, Berlin, 1877, p. 33. 2 See COS i. 66-69. 3 CIG 2374, i. 29. * Paus. II. vii. 7, xxx. 3 ; Eua. Prcep. Evang. v. 31 ; cf . Paus. X. vi. 7. any evolution of the early post-Homeric epoch ; and we may seek a more probable explanation in the increasing terror of the ghost-world ; for we have the evidence of the later funeral laws and ritual, confirmed by many legends, to suggest that this was more potent in the post- Homeric than in the Homeric and Mycenaean periods. Given an intensified belief in the dangerous power of the ghost, and the conviction tliat purification from bloodshed was the only safeguard both to the individual and to the community against the Avrathful spirit of the slain, we can well understand the wide extension of the law, until it covered the slaying of a slave ; for even the ghost of a slave might be dangerous.^ The miasma emanating from a ghost was supposed to attach also to inanimate objects that had caused the death of a man ; the civilized Attic law required that the axe which had slain the sacrificial ox of Zeus HoXtei/j should be formally tried and cast into the sea — a means of purging and purifying the land ; '■' solemn purification ceremonies were performed over the head of the bronze ox at Olympia that fell upon a boy and killed him.* This sensitiveness to bloodshed and death may become extravagant and morbid, and has at times evoked such strange vagaries of the ritual law of purity as may half-paralyze the life of a community ; but the Greek was saved from this by his moderation and a certain secular common sense, which protected him from the extreme logic of the view that all bloodshed was impure. We are not sure that any purification was imposed by Greek State law or social custom upon a man who had slain an alien in foreign lands ; that would depend on his own sensitiveness or on his desire to be initiated at any of the great mysteries, which would demand a Kddapffis from such a stain. Nor have we any record proving or suggesting any rule, such as prevailed with stringency among the Hebrews or still more and with detrimental results among the Indian tribes of N. America, requiring the purification of the army returning from battle ; *• the Greek soldier was probably content with an ordinary washing, sufficient for the purposes of refinement. Nor, again, was the ordinary Greek troubled by over-sensitiveness in regard to the blood of animals shed for sport, for food, or for sacrifice ; there is no hint that the butcher or, as a general rule, the sacrificer incurred impurity.^ At least, the only evidence that can be quoted of some such feeling is isolated and peculiar ; the priest who slew the sacred ox in the Attic Bouphonia had to go for a time into exile ; but this ox was a mystic, ' theanthropic ' animal, charged with the divine spirit of the altar, and the priest had shed divine blood ; ® there is no reason to believe that at any time the Attic people regarded the slaughter of an ordinary ox as a heinous impurity. We may note also the fact that a certain altar of Apollo in Delos was specially called ayvds, ' the pure,' because the olterings and ritual were bloodless, no animalsacrifice being allowed ; ^ this is no proof of ordinary Greek feeling, but suggests rather some peculiar sacerdotal development of thought concerning blood. Not bloodshed alone, but any contact with death and the ghost-world was a strong source of im1 Antiph. Or. vi. p. 764 ; Eur. Hec. 291 1. 2 Demosth. k. 'Apio-TOKp. § 76, p. 645 ; cf. CGS i. 56 1. 3 P.aua. V. xxvii. 9 f . 4 Tiie Macedonian armj- was purified in spring before the campaign (Livy, xl. 6) ; a similar Bcjeotian custom described by Plutarch (Qucest. Rom. Ill) may have had a similar significance. B As regards the hunter, there is a passage in Arrian, Kyneg. 32, recommending the purification of the hounds and the huntsmen after the chase in accordance with ancestral rule ; but the text is not well preserved. 6 See CGS, loc. cit. 7 Clem. Alex. Strom. 848 P ; cf. CGS iv. 432, R. 276.

  
    PURIFICATION (Greek) 486 purity or fxia<Tfj.a. The household to which the corpse belonged was impure ; even the friends and others who attended the funeral were impure. In the t<ilerant (Jreek world this did not mean that they were severely boycotted, but only that they were unlit to approach the altars and to take part in divine service with others, also that it might be unlucky for them to carry on any serious business while in that state ; Hesiod is our lirst witness to a superstition which descends from a far older period, that it was unlucky for a man returning from a funeral to try to beget a child.' The inscriptions and other evidence show that the period of impurity varied in the different states ; at Lindos in Rhodes (in the time of Hadrian) it lasted for forty, ^ at Eresos in Lesbos for twenty days.* Those who merely attended the funeral were under the tabu for three days at Eresos, but at Pergamon they could recover purity on the same day by means of lustration.* The ^ar of the ghost-worm, implying a shrinking of vitality in the living and a general sense of bad luck abroad, explains much of the funeral ceremonies of the Greeks, which show indeed the desire to please the ghost and to assure it of the family afiection, but at the same time the determination to keep it at a distance and especially to prevent it following the mourners back to the house ; one day of the Attic Anthesteria was devoted to an All Souls' celebration, when the spirits of the dead kindred were formally invited to an entertainment within the houses, but great care was taken to purify the dwellings at the end and to effect a complete riddance of them ; " meantime the whole day was fuapd, impure and unlucky. The same feeling explains the elaborate ritual to which the devrepdTTOT/MOi must submit, the person who had been reported to be dead and had had funeral ceremonies performed over him and was then found to be alive and desirous of returning ; society was afraid of such a person, for, though he had not really been in the ghost-world, yet the unnecessary funeral ceremonies had put that contagion upon him, which must first be washed off before he could be received back.^ Such was the condition of Alkestis, when Herakles had rescued her from Death and was placing her in the hands of Admetos. Even those who performed the rites known as diroTp6waia, rites for ' turning away ' evil spirits, including ghosts, were constrained to wash tneir persons and garments before returning to their homes.'' There were certain occasions when the whole community performed cathartic ceremonies to purge itself of such evil influences of the unseen world. Such occasions were either periodic and regular or exceptional owing to a crisis that had arisen. In spring, wiien the new vegetation was beginning, or when the early harvest was ripe for gathering and the lirstfruits ready for consecration, the feeling that this was the proper time to cleanse the whole city of the evil influences that had accumulated throughout the old year inspired such festivals as the Thargelia^ in M!ay and probably the Dionysia in February-March, the former certainly, the latter probably, possessing a cathartic value. It inspired also the frequent practice at the end of the old year and the beginning of the new of the extinction and rekindling of fires, especially the fire on the city's hearth,' and the washing of the statues of the tutelary divinities. The Attic Plynteria, held in May, is the best 1 Works and Days, 735. 2 W. Dittenberger, Sylloge Inscriptionum Grcecarum, Leipzicr. 1883, no. 567. • r s. 3 CIR xvi. [1902] 290. -i Dittenberger, no. 566. 5 COS V. 214-224. 6 piut. Qiuest. Rom. 5 ; Hesych. s.v. 7 Porphyry, de Abst. ii. 44. s CGS iv. 268-284. 9/6. V. 383 f. known example of the bust ceremony, when the vestments and probably the idol of Athene were solemnly washed, and its day was fuapi, the air being temporarily dangerous when contagion was being expelled.^ Re-sort was had to the same sort of ritual at some momentous crisis or emergency. The Persian invasion had polluted the Greek temples with the presence of the stranger,* itself a source of defilement to the national deities apart from any outrage committed against them ; therefore the first care of the Greeks after the victory of Plataea was the purification of the holy places.* The presence of the matricide Orestes was supposed to pollute the Tauric image of Artemis, which therefore needed washing in the sea.* Another momentous crisis was the foundation of a new city, and we have some indication that the ground was first carefully purified so that the settlement might start under good auspices purged from evil dajmonic agencies.* The gravest crisis of all was one that was only too frequent in the life of the Greek states — the outbreaK of civic massacre, when kindred blood was shed, the sense of guilt weighed on tiie citizens, and the atmosphere was charged with the miasma of wrathful gnosts. This was the condition of things at. Athens in the 6th cent. B.C., when Kylon and his adherents had been sacrilegiously slain, and the people appealed to the aid of the Cretan prophet Epimenides, who came over and purified the whole city, the fields, and the homesteads ; the recollection of this historic event lingered late in Attic tradition and gave rise to the erroneous belief that it was this prophet who first taught the Athenians the ritual of purification and its value.' As regards sexual intercourse, we have evidence that the Greeks, like other primitive and advanced peoples, regarded the act as an occasional source of impurity and held the belief that abstinence had a certain value and efiicacy for some religious or magical ritual. A deeper and more interesting question arises when we consider purity in the abstract and the Greek view of chastity as a religious duty and ideal. The law of purification in this matter was very simple and easy ; such an act was supposed to render the person unclean in the religious sense, but the imcleanness could be immediately removed by washing and anointing, and some temple codes might allow the person to approach the altar on the same day, others might impose a tabu of one day or even more ; for the catechumens of the mysteries and for certain lengthy ceremonials such as the Thesniophoria a longer abstinence might be required. In the later inscriptional records we are interested to mark the glimmer of an ethical idea ; for the impurity is regarded as greater and the period of tabu imposed longer in the case of irregular and lawless indulgence;'' and by Attic law the adulteress was permanently excluded from temple worship.^ But, on the whole, the temple rules in regard to this act are concerned not directly with morality, but with a superstition arising from a primeval feeling that has evolved our modern social laws of decency ; and the non-ethical standpoint is sufficiently revealed in some of the special rules and some of the phrasing of the temple-mscriptions : in the inscription from Eresos a longer tabu is imposed in oases 1 CGS i.26U. 2 The impurity of the stranger is illustrated by the phrase in Greek ritual inscriptions, (evv ov Oefm. 3 Plut. Vita Arist. 20. * Eur. Iph. Taur. 1193. 6 See CIR xxvii. [1913] 90. 8 Diog. Laert. i. § 110. Crete was from time immemorial preeminent for its cathartic lore ; ApoUo had resorted thither to be purified, and an Orphic sect with a piinctilious code of purity was early established there. V Cf. Dittenberger, nos. 666, 667. 8 Demosth. k. Neatp. }9 85-87 ; d. Stobaeus, Flor. 74, J 60 (Meineke, 3, 64).

  
    486 PURIFICATION (Greek) of loss of virginity than in other sex-indulgence,^ and in the rules of ayveia, or ' purity, ' demanded of the visitants to the altar of Zeus Kt'i'^tos and Artemis KwOia at Deles the prescription of temporary chastity was put on the same footing with abstinence from salt-fish and meat.^ The priest was concerned, not Avith society in general, but with safeguarding the purity of the temple. Therefore the sexual act, by which a stain was incurred that must be washed off before the person could safely approach the altar, became immeasurably more heinous if committed within the precincts of the temple; in the Greek legends that relate such exceptional incidents the whole community suffers divine punishment until expiation is made." The same feeling prescribed the law, which is practically universal, against the defilement of the temple or the temple-precincts with the evacuations of the human body ; and some of the sacred codes carefully proscribed the entrance of cattle into the temenos for the same reason.* It may also explain the rule prevailing in some of the Greek temples against the wearing of sandals in the holy place, the rule which is universal in Muslim communities ; ■* the source of it may be sought in the fact that the sandals are made oi the skins of dead animals and that therefore they bring the impurity of death into the shrine.® From the same prompting of primeval feeling, child-birth has been generally regarded as a strong source of impurity to both the woman and the man of the house,' not because it is the result of the sexual act, but because of its concomitants and the awe attaching to it ; nor did the civilized Hellenic societies differ in this respect from the savage, though their tabu and rules of purification were much milder and easier. Such an event was not likely to happen within the temple itself ; but we are familiar with the law that required the removal from Delos of any woman who was approaching her time, lest the island of the pure god should be polluted. The ordinary temple codes would be concerned only to prescribe the period during which the woman should be in tabu after travail ; * it is noteworthy that in one example we find the abnormally long period of forty days imposed in the case of miscarriage, the more unnatural event producing the greater sense of strangeness and awe to which the idea of religious uncleanness is so closely linked. In the lepol vbfioi of the Greek temples we might have expected to find under this head some rule of tabu concerning menstruous women, about whom the code of Leviticus is anxiously severe ; but no direct evidence touching this matter has yet been found," and probably none will be ; for the Greek religious niin<t was more easy and tolerant than the Hebrew, and the vast number of Greek priestesses would make the application of any such rule very difficult. As regards impure food, the Greek world was happily free from the severe scrupulousness of some 1 cm xvi. 290. 2 I. de Prott and L. Ziehen, Leges Orcecorum saerce, Leipzig, 1896-1906, ii. 1, nos. 91, 92. Se.g., Pans. vii. xix. 1-6. * e.g., Dittenberger, nos. 660, 561, 570. B lb. no. 560. 6 This is supported by the rule at Eresos that neither shoes nor any other leather garment were to be brought into the temple, and by the ref;ulation of the mysteries at Andania that women should wear sandals and garments of wool (Dittenberger, no. 653. 22). 7 Of. inscr. from Eresos (CIR xvi. 290) ; Eur. Iph. Tanr. 382 ; Theoph. Char. xvi. 9 ; Porph. de Abst. iv. 16. <* At Eresos this seems to have been ten days ; Censorinus, de Die Nat. 11,5 7, in a doubtful passage speaks as if the Greek rule excluded the woman eighty days, forty before child-birth and forty after. 9 The only Greek inscription known to the present writer dealing with these cases refers to the cult of the Phrygian god Men (Dittenberger, no. 633). other religions, nor was the distinction between clean and unclean animals natural to the Greek mind ; the Greek inscriptions that preserve certain temple laws only indicate that it was desirable, in order to attain the d7J'e/a necessary for participation in religious service, to abstain for a short time beforehand from certain foods. What these were the various codes probably did not agree in determining, and it would be hard to find a common principle explaining all. In some we seem to detect the natural feeling that foods which left an unpleasant odour attaching to the person ought to be avoided before worship ; hence would arise a tabu on pea-soup, salt-fish, cheese, and garlic ; ^ for evil smells have much to do with the sense of uncleanness and with the belief in the presence of evil spirits. Again, the rule sometimes enjoined abstinence from certain animals because they were specially dear to the divinity, and the question of the origin of such rules involves a discussion of totemism (q.v.). As speech suggests action, it was natural that the same law should apply to foul speech as to impure act, and that evil words should be considered to mar the purity of the divine service ; hence the universal Greek rule that before the sacrifice began the command for eii<jyt}p.la should be proclaimed to the people ; this word, at first meaning ' auspicious speech,' became indirectly a synonym for ' silence ' ; for, as it was difficult for each member in a vast concourse to be sure what word was auspicious and what not, it was best for general silence to prevail. '^ In accordance with the same idea, the purity of the ritual would be disturbed if any quarrelling or altercation arose, for quarrelling suggests bloodshed. Hence during festivals of exceptional solemnity, such as the Eleusinia, by Attic religious law no legal action could be taken, no creditor could distrain, even a person aggrieved by the State might not lay a suppliant-bough on the altar ; for all this implied strife.^ 2. The means of purification. — The means of purification are of two kinds, [a) mechanical, and (b) religious or quasi-religious ; and the two may be used together. Among the former we find in Greece, as elsewhere, such natural purgative media as water, fire, sunlight. To the examples already noted of the first may be added the Attic custom of purifying the bride with water from the sacred spring before the marriage ceremony.* It is not clear tliat there was any ceremonial purification of the new-bom infant with water equivalent to our baptism. The need was fulfilled some days after birth by an interesting ceremony called dfjL<pidp6fiLa, ' the running around,' in which the newborn infant was carried at a running pace round the fire of the domestic hearth ; ' and with this we may compare the Eleusinian legend that the goddess Demeter tried to purge away by fire the impure and mortal parts of her fosterling Demophon.* The use of fire in certain Greek rituals, such as that of the Mgenads who sprang through the fields with torches, may be supposed to have the cathartic effect of driving away evil influences or sjjirits, 1 Dittenberger, nos. 564 (inscr. from Delos, wine tabued), 567 (Lindos, pea-soup, goats' flesh, cheese), 633 (Sunium, Men TjTannus, garlic and pork, ?Oriental influence) ; Prott-Ziehen, ii. 1, no. 91 (Delos, temple of Zeus Kui/eios and Athene Kvv9Cai, all flesh forbidden), no. 92 (Delos, shrine of Artemis, salt-fish). The rules of ayi/6ta in the mysteries were much severer than in ordinary cult — e.g., Porph. de Abst. iv. 14 ; Libanius, Orat. Corinth. iv 356 fReiske). 2 Cf . II. ix. 171 ; Arist. Thesm. 294 : Eur. Hec. 530. 8 Andoc. de Myst. 110 ; cf. Demosth. k. MeiS. 5 10-11, p. 517 ; cf. schol. Demosthenes, 22, § 68 (L. R. Famell, Greece and BabyIon, Edinburgh, 1911, p. 287). •« Schol. Pind. 01. xi. 58. » Schol. Plat. Themt. 160 E ; I. Bekker, Anecdota GroaM, Berlin, 1814-21, p. 207, 1. 13. G Horn. Hymn. Demet. 239-261.

  
    PURIFICATION (Greek) 487 though other explanations are possible, and we are told that the torch was nsed in the purification of cities.* The idea of the purity of hre is strikin<,'ly illustrated hy the annual rite practised by some of the Greek states of renewing the purity of their hearth-fires, both public and private, by bringing new Hre from some specially pure source, such as the altar of Apollo at Delos or of Hephaistos in the Academy at Athens.* The use of incense at the sacrifice, as a mode of purifying the air by fumigation, wiiich Greece adopted from Assyria in the 8th cent. B.C., had in the East a strong cathartic power against demons, who are generally supposed to be attracted by evil smells and banished by good ; and, though its pleasing odour would cause it to be maintained merely as an attractive concomitant of worship, we may tielieve that at least the earlier Greeks were aware of its original significance.* Fumigation by sulpluir had an obvious purificatory value ; for, though its odour is not pleasant in itself, its pungency is such as to overpower other smells which might be dangerous ; hence Homer calls it KaKwi' &KOS, ' a healing of evils.'* The boughs of certain trees, probably on account of their smell or colour, possessed a cathartic value, such as the laurel at Delphi, which Apollo was supposed to have brought back from Tempe after his purification there from the blood of the Python," the withj-bough, or Xvyos, which the Attic women used as a purifying medium in the Thesmophoria,* and eispecially the squill, or (tkIXKti, which was used in the general purification of cities and for beating the scapegoat in the Thargelia,^ a ritual of purification or expulsion of evil ; therefore the Arcadian rite in which the image of Pan was beaten by boys with squills must be interpreted as cathartic.^ When the Athenians on one day in the Anthesteria stuck branches of buckthorn at the entrances of their ho\ises, this was a mechanical means of purification, its object being to keep out ghosts;* for its thorns would naturally embarrass tlie ghost, as would the sticky pitch with which the citizens at the same time smeared their doorposts. Thunder-stones in certain religious circles had a recognized cathartic value, which their mysterious origin and perhaps their connexion with fire would naturally attach to them.*" Perhaps it was a stone of this kind that, according to a Boeotian legend, Athene dashed at Herakles to cleanse him of his madness after he had slain his children." There is also an Arcadian story about the sacred stone called Zeus Kairirwros, evidently from its name meteoric, by sitting on which Orestes vfas healed from his madness.*^ There is some evidence that gold, the pure and bright metal, was regarded as purificatory ; ^ also among the mechanical cathartic media we must include amulets, which were as much in vogue in the later periods of classical antiquity for keeping ghosts and evil spirits at a distance as they were in Christendom ; some of the Greek types, such as the ^aXXos and the pointed finger have no connexion with religion ; others might be carved in the form of divinities, but their working was mechanical magic. The other type of purificatory methods consists 1 Dio Chrj'S. ii. 144 (Dind.). 2 See above, p. 485. S Famell, Greece and Babylon, pp. 233, 306. * See above, p. 482^, note 2 ; cf. Theokr. Id. xxiv. 94 f. 5 CGS iv. 294 f. fi Pliny, HN xxiv. 59. 7 Dio Chrys. loc. cit. ; Tzetz. Chiliad, v. 736. 8 Theokr. Id. vii. 106 f. 9 Phot. S.v. Miapa ^/u.e'po. 10 See J. E. Harrison, Themis, Cambridge, 1912, pp. 56, 61. '1 Pans. IX. xi. 2 (the stone was called Smi^poi-iottjp, ' the restorer of reason '). 12 Ih. ra. xxii. 1. 13 See ARW x. [1907] 402 (inscr. from Kos, 3rd cent. b.c.— the priestess of Demeter is to piuify herself from any poUation airb Xpvcri'ov). of those that may with more right be called religious, as connected directly and indirectly with the worship of the divinities or with their infinence. The use of certain animals — their blood or skin or whole carcass — was perhaps the most common method of purification from bloodshed and other taints. The fleece of the ram ottered to Zeus MetX^x'o?, the god who had specially to be appeased when kindred blood had been shed, was n.sed for the purification of the catechumens at Eleusis, upon whom the stain of blood rested and who knelt on the ' fleece of God,' the At6j k<1j5iov — as it wa.s called — while the purgation ceremony was performed over them.* In the mysteries of Andania we hear of the ' ram of goodly colour ' used for the purification of the initiates.* Plague might be averted from a city by a priest carrying round its walls the ram of Hermes.* But the most usual animal employed for purification was the jjig, of special potency in the Eleusinian mysteries. The Athenian a-ssembly was purified before its meeting by a ceremonial procession of little pigs;* and no other purgation was of such avail for the homicide as pig's blood. Hence on one vase representation we see Apollo himself purifying Orestes by holding over his head a pig dripping blood.' Now, we have strong evidence that in the magic rites of purification practised by many modem savage societies the bl(X)d of animals — the goat, the bullock, or swine — has an intrinsic mysterious potency in itself, wholly unconnected Avith sacrifice or divine worship ; and this primitive feeling may have survived here and there in historic Greece. But that this is in general a sufficient explanation of the Greek ceremonies is not credible. The ram's fleece and the pig's blood in Hellenic purifications were suggested by their intimate sacrificial association with the high god and the great goddesses and powers of the lower world ; just as the alyli, or goat-skin, of Athene, wherewith her priestess at Athens visited the newly-married couples for cathartic or fertilizing purposes, derived its efficacy from its contact with Athene.' In Hellas the pig was the sacred animal of Demeter and Kore, the powers of the world of spirits ; the pig's blood was charged with a portion of their divinity, and therefore the homicide who had offended those powers could recover grace by its contact, in fact oy a sort of communion with them.'' A different type of communion, serving a cathartic purpose, is suggested by a record of Plutarch that at Argos the period of mourning for a death in the family lasted thirty days, and that at the end of that time the mourners regained their original status by a sacrifice to Apollo ; we may interpret this to mean that by communion with the pure god they finally wiped off their impurity.^ It has been observed that cathartic features, often overlaid and obscured by other accretions, attached to some of the complex Greek festivals ; the Thargelia at Athens and elsewhere is an example of this, as the driving out of the scapegoat, which was its central act, effected a KdBapcrii of the whole community from sin and other evil.* Another curious but not unique accompaniment of certain Hellenic ritual and festivals was the employment of curses, ribaldry, satire, and abuse : 1 Suidas, i. 1, p. 1404, Atb« kwSlov ; EusUth. p. 1935. 8 ; CGS i. 64-66. * H. Sauppe, Die itj/sterieninsehrift von Andania, Qottingen, 1860 (CGS iii. 365 f.). 3 Paus. IS. xxii. 1. 4Schol. iEschin. k. Tiiiapx- (Dind. p. 13); Photiua, s.v. XlepKrrtapxo?. * Roscher, iii. 983 ; cf. Apoll. Rhod. iv. 478. * Suidas, s.v. alyi^. ^ The hound used in the purification of the Boeotian army had also a chthonian significance. S Plut. Quceat. Graec. 24. » CGS iv. 2e»-284.

  
    488 PURIFICATION (Greek) in the solemn procession along the sacred way to Eleusis the aspirants to the mysteries were ceremonially abused and ridiculed by the crowd at one point ; * in the Thesmophoria the men abused the women and the women the men ; ^ and that such badinage had a cathartic purpose — the averting of vifieffis or of evil spirits — is a reasonable theory confirmed by a text in Suidas that the people of Alexandria in old days purged the city of ghosts by going round in waggons to the doors of the houses and proclaiming the sins and misdoings of the individuals within.* This humorous procedure may be regarded as a kind of vicarious confession ; the cathartic character of confession has been long recognized, but confession in our sense, a private and personal revelation of one's sins to a priest, was alien to the old religious system of Greece.* The purgative value of personal satire may have been one motive for its dramatic development in the Dionysiac festivals. The religious aspect of the Greek system of purification W8LS further emphasized by its close association with certain high divinities, especially Zeus Meilichios and Apollo of Delphi. The former deity belongs to the older stratum of Greek religion, but retained his function of granting or withholding purification from kindred and civic bloodshed throughout the later centuries.* The DelphicApoUine KdOapffis has been a subject of much dissertation and cannot be even summarized here.® But it may be noted that it was the claim of the Apolline priesthood to deal with the question of purification fiom bloodshed that led to the establishment of one of the most important law-courts in Athens to deal with the plea of justifiable homicide, whereby the civilized Athenian State approached the level of modern equitable law.' But, though power was thus taken out of the hands of the priesthood, the secular court at Athens that dealt with homicide remained strikingly religious in their procedure ; and it is mainly their strong infusion of cathartic ideas concerning the miasma of blood that differentiates them from the modern tribunal. A side question that may be glanced at under this section is whether Greek feeling about impurity was always associated with a belief in ghosts and evil demons as its cause. The question is important because an overstrong susceptibility to the terrors of the demon world can vitally affect the religious and scientific development of a race. We have seen that the sense of the impurity of bloodshed in Greece was connected with the fear of the ghost and that ghosts made a household impure ; but we have no reason to believe that this fear or any clear belief in evil demons accounted to the Greek of the ' classical ' period for the other sources of impurity. It is true that Porphyry declares that the chief motive for the various ayveiat, or methods for obtaining purity, was to drive away the evil spirits which cling to certain kinds of food.^ But Porphyry is no true witness for the earlier Greek thought, as he represents the later demonology that swept over the Mediterranean world from the East and found expression in Neo-Platonism and the Hermetic literature. But in the earlier Hellenic spiritual world there Mas no true dualism of good and evil spirits ; nor was the average Hellene of the earlier centuries ghost-ridden or demon-ridden or much dependent on the exorcist for liis peace of mind ; 1 CGS iii. 172.  ^ Ih. iii. 104. 3 Suidas, 8.V. ra ex tC>v afia^ioi' arKMHiiara. * It was demanded of the candidates for initiation into the Samothracian m3sterie9, but these were in origin non-Hellenic (see art. Kabeiroi). B CGS i. 64-69. 6 lb, iv. 296-306. 7/6.; cf. Farnell, Evolution of Religion, London, 1905, p. 151 f . 8 Eus. ProBp. Evang. iv. 22. and this is one of the most salient differences between Greece and Babylon.' 3. The idea of purity. — It remains to consider briefly certain religious and moral aspects of the idea of purity. This was expressed by the Greek ayueia, meaning originally a state of the body and the person that fitted an individual for communion with the deity, and this state could be obtained by certain ceremonies and abstinences. It was required with peculiar insistence of the Greek priesthood and as a condition of participation m the greater mysteries, which ofl'ered to the initiated the promise of posthumous happiness. Hence the idea could gain ground that a state of purity, as it qualified a person in this world for divine fellowship, might also be a potent means of grace and salvation in the next. It was the Orphic sects that developed this view with the greatest zeal in Greece. They preached and practised a specially stringent code of abstinences, and based on this their claim to happiness in the next world. "Epxofiai e/c KadapQv was the Orphic password in the portals of Hades — ' I come from the pure.'* But most of our ancient evidence concerning Orphism suggests a ceremonial and Pharisaic ' purity,' rather than an ethical, and an exclusive sect- prejudice which demanded even a separate burying-ground for the votaries. And we cannot allege that it was wholly or mainly from their influence that the ideal of purity of soul permeated at last the higher mind of Greece. Its earliest testimony is in the 5th cent. B.C., a phrase of Epicharmos, ' If thy mind is pure, thou art pure in all thy body ' ; * and the elevated ethical thought that purity of soul was of more avail than all lustration and mere washing of hands was proclaimed later by the Delphic oracle and the Pythagorean literature near the beginning of our era ; * and even some of the later codes of temple ritual adopted it in their formulae.' This 'pui'ity of heart ' connoted to the Greek the absence of any stain on the conscience and of evU purpose or thought ; it is important to note that the idea of sexual purity, which is often the sole significance of our English word, was not the dominant idea in the Greek ayvela. The Greek philosophers and ethical teachers, who preached <TU3(j>po(Tvvr), or selfrestraint, the Greek priesthood, who required occasional chastity under special circumstances, never preached chastity in general as an ideal of life. The Greek priest and priestess were usually married ; chastity was enforced very rarely upon the priest, still rarely though more frequently upon the priestess, who was probably in this case considered the bride of a jealous god, and whose position was only temporary. The Greek priest had to be of unblemished body, and led the normal life of a citizen ; the eunuch played no part in Greek religion, which was saved by its sanity from the morbid anti-sexual excesses of the Phrygian. Even the worship of Artemis, apart from its mythology, could not and did not attempt to establish among the Hellenic people any conception of the chaste life as spiritually more perfect and dearer to God. Literature. — Besides the worlts cited throug:hout, see G. F. Schoemann, Ijrieehische Altcrthiimer'^, Berlin, 1861-63, ii. 337-354 ; P. Stengel, Die griechischen Kultm-aKertiimer ( = 1. Miiller, Handhuch der klassische^i Altciiumsivisnenschaft, V. iii.), Munich, 1890, pp. 106-114 ; E. Fehrle, Die kuUische Eeuschheit im Alterthum, Giessen, 1910 ; art. Cuasiity (Greek). Lewis R. Farnell. 1 See Farnell, Greece and Babylon, pp. 206-208. 2 J. E. Harrison, Prolegomenatothe Study 0/ Greek Religion^, Cambridge, 1908, ch. xi. 3 Clem. Alex. Strom, p. 844. 4 Farnell, Evolution of Religion, p. 136 f. ; CGS iv. 212. 5U. von Wilamowitz-Mollendorff, Isyllos{=Philolog. Untersuehungen, ix. [1886] 6 ; Anth. Pal. Adespota, ccxxxb ; CIG, Ins. Mar. uEg. i. 789 ; Ditt*nberger, ii. 563.

  
    PURIFICATION (Hebrew) 489 PURIFICATION (Hebrew).— The term 'purification ' is applied to those ritual observances by means of which an Israelite was absolved from the taint of uncleanness. This article deals exclusively with the Jewish laws and customs relating to purification ; to estimate the methods by which the Israelite probably reached his conception of it, it will be necessary to refer to the other articles in this series. W. Robertson Smith [Tfie Religion of the Semitet^, London, 1894, p. 425 f.) points out that, 'primarily, purification means the application to the person of some medium which removes a taboo, and enables the person purified to mingle freely In the ordinary life of his fellows' ; he shows that the normal life of the holy people was a holy life, and therefore ' the main use of purificatory rites is not to tone down, to the level of ordinary life, the excessive holiness conveyed by contact with sacrosanct things, but rather to impart to one who has lost it the measure of sanctity that puts him on the level of ordinary social life.' Speaking of blood as being one of the media of purification, he Bays (p. 427) : ' In the most primitive form of the sacrificial idea the blood of the sacrifice is not employed to wasli away an impurity, but to convey to the worshipper a particle of holy life. The conception of piacular media as purificatory, however, involves the notion that the holy medium not only adds something to the worshipper's life, and refreshes its sanctity, but expels from him something that is impure.' We must first consider in what ways the uncleanness was produced or contracted, and then the observances by which purification was effected. And we shall see that there were ritual ordinances in regard both to persons and things and to a land defiled. I. Uncleanness and its penalties. — Uncleanness was contracted in various ways. {a) Sexual uncleanness, in the functions of reproduction {e.g., Lv IS'^-^^-, Nu5^^"'-), by issues in both sexes (Lv 15'**-), in menstruation. The functions of reproduction ' early excited the superstitious awe of mankind, which invested the organs and their activities with mysterious powers. Sexual intercourse was vndely regarded as producing uncleanness' (A. S. Peake, in HDB iv. 827). The period of separation lasted seven days, and the uncleanness was communicated to the bed or seat, contact with either produced uncleanness until the evening, and required the washing of the body and clothes (Lv 15", 2 S ll*). It is worth observing that ' holiness ' and ' uncleanness ' were regarded as infectious and demanded similar ritual purification, and instances occur in which a condition of sacredness necessitated abstinence from sexual intercourse, as, e.g., prior to the approach of Jahweh at the giving of the Law (Ex 19^^) ; the holy bread of the sanctuary could be eaten by David's men in 1 S 21*' only if they had strictly observed this abstinence; and the same regulation applied to men on active military service, for war was regarded as a sacred act (cf. the expression ncnS? v^n [Jer 6^ 22'' 51^'-], from the custom of opening a campaign by sacrifice). The same idea obtains probably in the case of the first year of marriage, when a man is exempted from military service (cf. Lk 14^) ; and in Uriah's refusal in 2 S Ip-'s to obey the king's order. In ordinary cases the uncleanness lasted till the evening (Lv 11. 15="^- ), but in menstruation, at the end of seven days from the cessation of the symptoms, in the evening, the candidate for purification performed an ablution both of the person and of the garments, and on the eighth offered two turtledoves or two young pigeons, one for a sin-offering, the other for a burat-ofi'ering. The same means of purification applied to males with abnormal issues. And so infectious was the condition in such cases that contact with such persons or contact with their clothing or furniture involved uncleanness and necessitated ablution on the day of the infection. In lesser cases of issue, such as gonorrhea dormientium in males, a condition of uncleanness -was involved until the evening, and the ablution of the i)erson and of the defiled garments was necessary. (b) In childbirth. — J. G. Frazer (GB^, London, 1900, iii. 463) informs us that ' women after childbirth and their offspring are more or less tabooed all the world over.' With regard to purification after childbirth, a difference was made between the birth of a boy and that of a girl ; in the case of the latter the period of uncleanness was doubled, as it was commonly held that in this case the symptoms of infection continued much longer. In the case of the birth of a boy the mother is unclean for a week, during which time she would be infectious, and she continues ' in the blood of her purifying' for thirty-three days (during the latter gjriod she M'ould not presumably be infectious), uring the whole forty days ' she shall touch no hallowed thing, nor come into the sanctuary.' At the expiration of the forty days she wa.s required to offer a yearling lamb for a burnt-offering, and a young pigeon or turtle-dove for a sin-offering. In the case of poverty she was permitted to substitute a second pigeon or turtle-dove {e.g., Lk 2^, Lv 12**). (c) Ceremonial uncleanness. — (1) Caused by contact with death, by contact with carcasses of unclean animals (Lv ll''^''-) or with any carcass {iV"), by eating a carcass (22^), by contact with the dead (Nu 6»-'^ Ezk 44=«). Such contact involved uncleanness till the evening. The eating or the carrying of a carcass involved, besides uncleanness till the evening, the necessity of washing the clothes, and in some cases (Lv 17^') the washing of the person. In the case of a Nazirite coming in contact with the dead it was necessary to shave the head, and to offer two turtle-doves, for a sinoffering and for a burnt-offering, and a lamb for a trespass-offering. (2) Caused by contact with one unclean by the dead (Nu 19-^, Hag 2^'), or by contact with one unclean from whatever cause (Lv 5^ 22'), or with some thing unclean (22*). The purificatory observance in these cases involved the ordinary condition of uncleanness until the evening, the confession of guilt, and the offering of a trespassand sin-offering (5*"^"). (3) Caused by contact with creeping things (22') or by eating creeping things, or with certain animals which were always unclean (11^'- : ' every beast which divideth the hoof, and is not clovenfooted, nor cheweth the cud . . . and whatsoever goeth upon his paws, among all manner of beasts that go on all four '). The purification in these cases was principally that of remaining unclean until the evening. (4) Caused by leprosy. The full regulations are dealt with in Lv 13 and 14, in regard to the disease in the person, the garments, and the house. The ceremonial of purification consisted of various elements, (a) After the examination by the priest, two living birds were to be brought, together with a rod of cedar (juniper)-wood, scarlet wool, and hyssop ; one bird was to be killed over water from a running stream, and the leper was to be sprinkled seven times with the blood of the bird, signifying the new life imparted to one who was regarded as 'dead,' and the living bird was to be released, a symbol of the removal of the evil. (/3) The washing of the clothes, shaving off all the hair, and bathing. It was also necessary to remain outside the house for seven days, and the shaving and ablutions were also repeated, (y) On the 8th da.\ the final offering was made at the ' Tent of Meeting,' and consisted of (i.) a guilt-offering and a consecration of the cleansed leper by the priest placing oil on parts of the bod3- and pouring it on his head. ' This offering was a reparation to God for the loss of service during the time of his seclusion' — the blood of the victim (a lamb) and the oil being symbols of atonement and reconsecration (R. A. S. Macalister, ia HDB iii. 9S) ; (ii.) a second he-lamb as a sin-offering before readmission into the congregation ; (iii.) a ewe-lamb as a burntoffering and three-tenths of an ephah of flour as a meal-offering ; special provision was made for the poor b\- the substitution of doves for the lambs, and a reduction in the quantity of the flour for the meal-offering. {d) Uncleanness in religious matteis.—Unele&nness might be caused by idols (Ezk 22^), conceived

  
    490 PURIFICATION (Hindu) as whoredom (Hos 5^, Ezk 20^"'-)> by necromancers (Lv 19*'), or by sacrificing children to idols (Ps 106*^-3^). The prohibition rings out clearly in such cases, but it is often disregarded. But what is the purification ? Jahweli takes the matter into His own hands. The only purification possible is punitive ; such sins need the smelting in the furnace of Jahweh's wrath : ' And ye shall know that I the Lord have poured out my fury upon you ' (Ezk 222*). Sacred places were also defiled by Israel through the sacrifice of children (Lv 203, Ezk 23^'-)> and Jahweh ' defiled' him thereby, and made him desolate to the end that Israel might • know ' Jahweh. Josiah ' defiled ' the idolatrous places of worship by destroying them and making them unfit for use (2 K 23^'-). Death, stoning, excommunication, the opposition of the face of Jahweh, could be the only purification. (e) Uncleanness of land or country. — Again, a land or country is defiled by the sexual impurities of the people, by spiritual whoredom (Lv 18*^, Ezk 23"). Israel is warned repeatedly against this contamination : it was the sin of the nations driven out by Jahweh ; Israel had been and will be visited for such, and the very land itself ' vomiteth out her inhabitants.' The antidote is the observance of the divine statutes, the remembrance that Jahweh is their God, and the purifying punishment is the cutting off of the souls from among the elect people, and the raising up of the divine instruments of judgment, the Babylonians, etc. A land may also be defiled by the shedding of innocent blood (Nu 35^'*). The purifying punishment of the land is the shedding of the blood of the murderer ; the land is sacred because Jahweh dwells among His people ; there can be no expiation for the land except by the shedding of the murderer's blood. A land may not be defiled by allowing a murderer to hang upon the tree all night ; the body shall be buried on the day of execution ; the land is sacred because it is the inheritance of the people sacred to Jahweh (Dt2P-'-). A land was defiled by idolatrous practices (Jer 2', Ezk 36"'-) ; it was a goodly land that Israel had inherited, and the people, priests, and rulers had made it an abomination by idolatry ; their way was before men, rr\in nxtpe? ; the outpouring of Jahweh's wrath and captivity among the heathen were the punitive, purifying remedies. 2. Purificatory media. — We have seen that there are various media of purification, and various acts of litual to be observed. Speaking of cathartic sacrifices, Robertson Smith says : ' Purifications are performed by the use of any of the physical means that re-establish normal relations with the deity and the congfregation of his worshippers — in short, by contact with something that contains and can impart a divine virtue. For ordinary purposes the use of living water may suffice, for, as we know, there is a sacred principle in such water. But the most powerful cleansing media are necessarily derived from the body and blood of sacrosanct victims, and the forms of purification embrace such rites as the sprinkling of sacrificial blood or ashes on the person, anointing with holy unguents, or fumigation with the smoke of incense, which from early times was a favourite accessory to sacrifices. It seems probable, however, that the religious value of incense was originally independent of animal sacrifice, for frankincense was the gum of a very holy species of tree, which was collected with religious precautions. Whether, therefore, the sacred odour was used in unguents or burned like an altar sacrifice, it appears to have owed its virtue, like the gum of the gamoiu tree, to the idea that it wae the blood of an animate and divine plant' (p. 426 f.). The principal media of purification would thus be water, blood, ashes, herbs, incense, oil, shaving the hair, seclusion, confession, and punitive destruction. (a) Water. — In regard to water it should be ol)served that sacred wells, fountains, and streams are often found near sanctuaries in Arabia, Phoenicia, and Syria. Eobertson Smith points out (p. 173) that 'the one general principle which runs through all the varieties of the legends [about sacred waters], and which also lies at the basis of the ritual, is that the sacred waters are instini;t with divine life and energy . . . their main object is to show how the fountain or stream comes to be impregnated, so to speak, with the vital energy of the deity to which it is sacred.' And, again, in regard to the healing power of the sacred spring, he says (p. 183) : ' Beyond doubt the first and best gift of the sacred spring to the worshipper was its own life-giving water, and the first object of the religion addressed to it was to encourage its benignant flow. But the life-giving power of the holy stream was by no means confined to the quickening of vegetation. Sacred waters are also heahng waters.' And once more (p. 184) : ' The healing power of sacred water is closely connected with its purifying and consecrating power, for the primary conception of uncleanness is that of a dangerous infection. Washings and purifications play a great part in Semitic ritual, and were performed with living water, which was as such sacred in some degree.' (6) Blood. — For the cathartic nature of blood reference should be made to artt. SACRIFICE. Here we need only quote the words of the Epistle to the Hebrews (9=^^) : ' Without shedding of blood is no remission.' (c) Incense. — For incense used in purification see above, and Robertson Smith, p. 426 f. Cf. Nu 17"'- [EV. 16^'-] for its atoning efficacy. _ (d) Confession. — For instances of confession cf. 1 K 833- 36, Ps 32=, Pr 28^3^ Ezr 10^, Neh 93, Dn 9^ Lv 1621 (p) 2640(ff-), Nu 5^ (P), Lv S" (P), Neh 1« 9^ Jos 7^*, and especially the ceremony of the scapegoat iq.v.). The idea is both corporate and individual, as these instances will show. For the idea of lamentation cf. Is 15^, and Robertson Smith, p. 430 fi'. (e) Ashes. — The term iSN is frequently used as a token of humiliation and penitence (Job 42*, Is 58', etc.). In Nu 19**- (P) it denotes the mixture composed of the ashes of the red heifer and those of ' cedar wood, hyssop and scarlet,' and used for the preparation of the * water of separation ' (cf. G. B. Gray, Numbers [ICC}, Edinburgh, 1903, pp. 241-247 ; for ashes of the red heifer cf. HDB IV. 207 f.). (/) Herbs. — For the use of herbs, especially the hyssop, for the act of sprinkling blood in ceremonies of purification cf. Ex 12-^ Lv 14, Nu 19«, Ps 5P ; it is spoken of literally in 1 K 438, q e. Post {HDB ii. 442) identifies it with Origanum Maru, which is eminently adapted for the purpose of sprinkling. He points out that in certain of the ceremonial sprinklings, as in the case of leprosy, there was added to the bunch some cedar-wood, scarlet wool, and a living bird. Gray (p. 251) contends that it was used ' on account of its cleansing properties,' and he adds : ' The scarlet thread was presumably selected for its colour, for the same obscure reason that required the cow to be red ; the cedar, perhaps, on account of its soundness and endurance, and its supposed property of imparting these qualities.' He reminds us that Pliny mentions ' numerous medicinal qualities with which cedar and hyssop were credited in the ancient world '(i/iVxvi. 76). Literature.— The authorities are cited throughout the article. S. M. CoOKE. PURIFICATION (Hindu).— There is nothing that an orthodox Brahman, or Brahmanized castes generally, will shun so much as external defilement. ' The predominating idea in their general conduct, and in their every action in life, is what they call cleanness,' says J. A. Dubois.^ The rules regarding impurity {dJaucha) and purification {iuddhi) occupy, therefore, a conspicuous place in the Sanskrit law-books, and there are many special treatises in Sanskrit on this subject — the ASauchanirnaya, Suddhitattva, Suddhimayukha, etc. The horror or superstitious dread inspired by the sight of a corpse liecomes particularly manifest in these rules. The impurity of a Brahman caused by the death of a relative is declared to last in general ten days. Those who have carried out a dead relative and burnt his 1 Hindu Manners, Customs, and Ceremonies^, p. 179.

  
    PURIFICATION (Iranian) 491 corpse are required to plunge into water, dressed in their clothes. During the period of impurity they must sleep on the ground and practise other austerities, and muhi give up all intercourse with other people in order to avoid defiling them. When the impurity is over, they must bathe, sip water, and make gifts to Brahmans. Even those who have merely come near the smoke of a funeral pyre must bathe. Childbirth is an occasion of un purity in the same way and for the same lengtli of time as death. Menstruating women are considered unclean, and their touch contaminates. They become pure after four days by bathing. A bath is also ordained for a man who touches such a woman, or the carrier of a corpse, or members of the lowest castes, or the corpses of certain animals, or one who has had his hair cut, or has vomited or been purged, etc. If the lower part of the body has been defiled by one of the impure excretions of the body, it is sufficient to cleanse the limb in question with earth and water. In minor cases of pollution, as after spitting or sneezing, one has to sip water. The ancient and popular story of King Nala shows how one neglecting such purilication was supposed to be liable to be possessed by a demon. Even before birth men were believed to be tainted with uncleanness, and the various taviskdras, such as tonsure, investiture with the sacred thread, marriage, etc., were regarded as purificatory ceremonies capable of removing that tmnt (Manu, ii. 27). Purity in regard to food was considered even more essential than external purity, and the rules concerning allowed and forbidden food are very numerous (see Food [Hindu]). Drinking alcoholic drinks was reckoned as a mortal sin, like killing a Brahman or incest. Any one offering spirits to a Brahman was liable to capital punishment, and one oti'ering forbidden food to such had to pay a heavy fine {Visnu, xxxv. 1, v. 98 ff.). A Brahman tasting the food or water of, or eating with, a Sudra or other person of low caste had to perform a penance, such as the paraka (fasting for twelve days) or sdntapana (subsisting for one day on the five products of a cow, including her urine and dung, and fasting the next day). Another set of rules concerns the purification of inanimate objects (dravya^uddhi). spirituous drinks and the impure excretions of the body are declared to cause the worst kind of pollution. If an iron vessel has been defiled by them, it should be cleansed by heating it in fire ; utensils made of stone or shells should be dug into a pit for seven days ; objects made of horn, ivory, or bone should be cleansed by being planed ; but wooden or earthenware vessels should be thrown away. In lighter cases of pollution the defiled object should be washed or sprinkled with water, or rubbed with earth or ashes, etc., the general rule being that earth and water should be constantly applied as long as the scent or moisture caused by an unclean substance continues on the defiled object. Specially purifying qualities .ire attributed to cows, the cow being considered a sacred animal. Thus not only are the five products of a cow {pan<:hagavya) swallowed, but a piece of ground may be cleansed by allowing cows to pass some time on it or by plastering it with cow-dung ; stagnant wat«r is pure if a cow has drunk from it ; and even drops of water trickling from a cow's horn are said to have an expiatory power. The detailed provisions regarding a man's daily bath, which include the recitation of prayers and other religious ceremonies, also fall under the head of purificatory rules. Bathing in a sacred river is believed to be specially purifying, and the water of the Ganges is considered the purest of all kinds of water. The Buddhists, Jains, and other religious sects have each their own code of defilements and purifications. Nor have these ancient notions of jiurity and impurity died out in modern India. Thus, according to Dubois (in India from 1792 to 182;>), the Hindus immediately after a funeral ' hasten to plunge themselves into water . . . even the news of the death of a relative . . . produces the same ell'ect.' ' The ten days' period of mourning or impurity is stiU observed, and during all this tune the mourners must neither take more than one meal a day, nor shave, nor perform domestic worship, nor use dainties or spices. A sick person Ls entirely excluded from some religious ceremonies. Married women near the period of confinement are taken into a small room or shed, where thev are shut up for a whole month, during whicu period they must touch neither domestic utensils nor clothes, still less any person. The same rule is observed during the monthly sickness of a woman. The time of seclusion being over, she has to take a bath, or else a large quantity of water is poured over her head and body. If a woman miscarries, the family become impure for ten days. ' A scrupulous Brahmin,' Dubois sa3^s, ' would be defiled and obliged to bathe if by acci dent his feet should touch a lx)ne, a piece of broken glass or earthenware, a rag, a leaf from which any one had eaten, a bit of skin or leather, hair, or any other unclean thing. . . . but any one may sit on the ground without fear of defilement, if the place has been recently rubbed over with cow-dung.'* Here we have a modem instance of the veneration Eaid to the cow. A mediaeval instance of it may e found in al-Biriini, where he speaks of Hindus returned to their homes from Muslim captivity, when, after fasting by way of expiation, they Avere buried in the dung, stale, and milk of cows for a certain number of days, and given similar dirt to eat afterA\ards. The fear of personal contact Avith people of a different caste is gradually dying out in this age of trams and railways, but there are even now depressed castes — e.g., in Kashmir — which are obliged to live outside of the villages, and must make a sign to persons of high caste from a distance so as to avoid meeting them (see Pariah). Many of the ancient rules regarding food and commensality are still in force, and nothing is so apt to cause loss of caste as a breach of these rules. The rumour that the British Government was conspiring to rob the Sepoys of their caste by greasing the cartridges or tne guns with offensive fat was among the causes of the Mutiny of 1857. Earthenware vessels have to be destroyed in case of defilement, whereas metal ones may be purified by washing.^ It is true that Brahmans and rich Sildras are gradually abandoning the use of earthenware vessels for cooking. Silk and cloth made of the fibres of certain plants are and were believed to remain always pure. It is for this reason that the ancient Brahman hermits used to wear clothes made of such material, and that a modem Brahman doctor, w hen feeling the pulse of a Sudra, first wraps up the patient's wnst in a small piece of silk so that he may not be defiled by touching his skin.* The prevailing belief in the sanctity and purifying power of Ganges water is too well known to require illustration. LlTBRATtTRB.— 7^ IngtituU* of Fi>n«, tr. J. Jolly in SBE vii. [Oxford, 1900] ; The Laws of Manu, tr. G. Buhler, fb. xxv. [do. 1S86] ; J. A. Dubois, Hindu Manners, Crtstorrvi, and Ceremonies^, tr. H. K. Beauchamp, Oxford, 1900 ; J. Wilson, Indian Caste, Bombay, 1877 ; S. C. Bose, The Hindoos as they are, Calcutta, 1881; al-Biriim's India, tr. E. Sachau, 2 vols., London, 1888 ; BG, passim. J. JOLLY. PURIFICATION (Iranian).— In the less developed religions of the world purification means ' Loc. cit. 3 lb. p. ISl. 2 lb. p. 182 f. * lb. p. 181 f.

  
    492 PURIFICATION (Iranian) the expulsion of the contagion of a ritual pollution. In higher religions it is above all the liberation from an ethical depreciation. Mazdseism combines both conceptions. The annulling of sin is primarily to be obtained by outweighing the evil deeds, evil words, evil thoughts by good deeds, good words, good thoughts (huskyaothna, hukhta, humata). A penitential formula (paitita) was also recited before the dastur.^ The term paitita expresses the balance of merits and sins,* and in later texts seems to be applied to the state of mind of the penitent renouncing the sin, and saying, ' Henceforth I will no more commit the sin.' ' But there is no remission — or, more exactlj, neutralizing— of the sin unless by good actions in compensation for the evil inflicted on good creation by the evil act. In the Vendiddd these works are enumerated ; they consist in building bridges, gifts to the priests, purification of defiled good beings, etc. More often regular penances are provided, in the form of strokes by means of a whip of discipline {ashtra, sraosho-karana). The rate of strokes is f;iven in several passages of the Vendiddd. In ater times, as a substitute for the strokes, silver coins were paid by the penitent, and a scale of fines was established. Often, also, spells had to be recited, expiatory offerings had to be presented, or purifications performed ; * and here we have prescriptions connected with the more materialistic conception of purity and purification, as we find it in lower religions, where sin is but one of the many pollutions that may be inflicted upon man and have to be wiped off by means of some ritual process.* Mazda3ism gives to purity and purification as much importance as any lower religion, because those conceptions have been made to fit into the dualistic system. Pollutions come from contact with impure beings or are ascribed to demons, exactly as in the beliefs of primitive people, but they are considered at the same time as an achievement of Ahriman, the evil spirit, creator of the evil creation, source of every evil, material or moral. When those defilements are suppressed by means of water, gomez, and other substances, or by rituals completely similar to those used for that purpose in all magical proceedings, it is inasmuch as these elements are endowed with the purifying power emanating from Ormazd, the producer of good creation. In all this we have to do with aspects of the great struggle between the two principles. The material and the moral aspects of purity are wholly intermingled in Mazdsean conceptions. The verb yaozhda, * to purify,' is akin to Lat. jiLS and Skr. yosh. It refers to all that is fiine, good, or right — all that is as it should be. In the Gdthds the word is found only once and means ' to accomplish,' 'to make perfect,' 'to put in good shape.' It is used of the daena, the conscience, the soul of the faithful, while in the Vendiddd we find it used of the body and of all kinds of material beings susceptible of being polluted. Darmesteter® compares this double meaning to that of ' cleanliness ' in English, which is a moral as well as a material virtue — 'cleanliness is next to godliness' ; and he adds with much reason that, for a Zoroastrian, cleanliness is an aspect of godliness, since it is the state of a being belonging to Ahura Mazdah. In most cases one has to do with pollutions that are real infections or defilements. But they not only soil ; they also put one in the power of the evil spirits. Impurity most nearly 1 Cf. L. C. Casartelli, The Philosophy of the Mazdayasnian RAigum, Eng. tr., Bombay, 1889, p. 169. 3 O. Bartholomae, Altiran. Worterbiich, Strassburg, 1904, s.v. 3 Shdpast-ld-Shdyast, viii. 8 ; Oasartelli, p. 170. * Vend. xiv. 7 ff. 5 cf. art. Magic (Iranian). 6 Zend-Avesta, ii. p. x. resembles the contagion of a disease ; it extends by contact and dooms the victim to perdition unless it be redeemed by a purification that gives it back to the realm of Ormazd. The conception of purity comes fairly near to that of health. All that is unhealthy or abnormal in the body is impure : disease, menstruation, childbirth, death of the whole body or of parts of it ; and, after all, sin is a kind of disease also — a folly in contrast with wise conduct (drmatay) or the right kind of mind (Vohu Manah). It is therefore not surprising that Mazdaeism professes that wise conduct and good teaching purify man's life ( Yaozhdao mashydi aipi zanthem {Ys. xlviii. 5]). The worst impurity is that which arises from contact with a corpse. For a Mazdsean, to die was to pass into the power of the druj Nasu (ve/ci^s). Hence it is necessary to minimize the evil produced by this demon by protecting all good beings and substances from its power, and, if contact has taken place, it is urgent that the defiled substance should be freed as soon as possible from the grasp of the druj. The first process of purification applied in that case is the sag-did, or the look of a dog, preferably of one with yellow ears and four eyes {i.e. with spots near the eyes). This, however, is not sufficient to destroy the impurity inherent in the corpse, and every person and thing that has come in direct or even indirect contact with it must be purified. The contact is greater on soft and wet ground and where decomposition has set in. The corpse is therefore deposited on a flat stone around which the nasd-se-ldr traces with a knife three deep circles to prevent the Nasu from infecting the surroundings. The corpse has to be stripped of its soft and liquid parts by the action of vultures or other animals of the evU creation. It is therefore deposited in some remote and dry place far from the cultivated fields or on a dakhma till it is completely dried up. Then it is presumed to be no longer infectious. All kinds of purification are prescribed for the people who perform the duties connected with the dressing of the corpse and its transportation.    See, further, art. Death, etc. (Parsi). Next to death, the worst impurity is menstrual blood. The dashtdn, ' woman during her courses,' must be kept indoors in a special room (Pahl. armesht-gdh), where food is handed to her from a distance by means of a stick. The woman after childbirth is treated in the same way, and must be confined during forty days in the armesht-gdh, which greatly increases the mortality among Parsi women. All that is detached from the body, being dead, is impure. Hence the ceremonies prescribed for cutting the hair or the nails (Vend. xvii. 1-9). This is also the reason why the priest wears the paitiddna, or piece of gauze, before his mouth when he comes near the sacred fire — lest he should soil it by his breath. All that has been touched by one of the defiling substances has to be purified, and the greater part of the Vendiddd is devoted to the description of the ritual processes securing the purification of all kinds of elements or materials, such as wood (Vend. vii. 28), corn (ib. 32), water (vi. 26), fire (viii. 73 ff.), earth (vi. 1-24), the house of a dead man (viii. 3) or the road followed by the carriers of the corpse (ib. 14, 22), household utensils (vii. 74), clothes (ib. 10 ti'.), and animals — e.g., the cow that has eaten from a corpse (ii. 76 f.). Soft and porous substances require a more complete cleansing than hard and dry ones, and piuifications are more elaborate in winter than in summer. The cleansing substances are the same as are used in all rituals of the same kind, viz. above all, water, and next to it gaomaeza (Pahl. gomez),

  
    PURIFICATION (Jain) 493 or urine of cattle. A rivdyat quoted in Damiesteter (Zend-Avesta, ii. 266) explains that, when Jamshed (Yima Xshaeta) extracted Tahmuruz from the body of Ahriman, he had soiled his hands ; but, a drop of gomez having by chance fallen on them, they immediately recovered their fine aspect. Earth is also mentioned at times as a purifying element ( Vend. vii. 14, 74). As for tire, it is generally considered to be the purifying element par excellence ; it has been exalted so liigh in Zoroastrianism, as the purest offspring of the good spirit, that it cannot be u.sed as a purifier. It must never come in contact with anything impure. For some specially serious cases of contamination there was provided an extensive ceremony — the barashnum, or purification of the nine nights, described in Vend. viii. 35-72 and ix. 1-57. The ground had to be prepared by cuttin*' down trees in a dry place. Then holes had to be dug, and furrows drawn. The unclean person had to walk to the holes, recite a prayer, and be sprinkled with water and gomez on all parts of his body in succession. LiTERAirRB. — Besides the works mentioned tliroughout, see J. Darmesteter, Le Zend-Avesta, 3 vols., Paris, 1892-93 (esp. the introd. to the V'endlddd); C. P. Tide, Gesch. van den Godsdienst in de Oudheid, Amsterdam, 1895-1901, ii. ; H. Oldenberg, Die iranische Reliijion (=Die Kultur der Gegenwart, I. iii. pt. i.), Leipzig, 1906, p. 77; F. Spiegel, Die traditumehe Litteratur der Parsen, do. 1860 ; W. Geiger, Ostirdnische Kultur im Altertum, Erlangen, 1882. Albert J. Carnoy. PURIFICATION (Jain). — i. Introductory remarks. — The Jains of to-daj^ are rightly proud of the old saying that a Jain might be trusted in the zenana oi a king ; so great, indeed, was their character for purity that it won for them the epithet of paraghara pavesd, ' worthy to enter another's house.' There can be little doubt tliat this splendid reputation was due to the ethical character of their religion, though even to-day tiie ethical nature of Jainism is insufficiently realized by European scholars, and too little appreciated even by the Jains themselves. It is in accordance with this ethical tradition that sins against purity of any kind are never glossed over, but always treated with the greatest severity. Adultery is accounted one of the most heinous sins, equivalent to taking life (jlva hii'nsd), and the layman or monk who breaks the vow of chastity is held to have broken all his vows. Every sin of impurity, whether it lie in thought, word, or deed, or in causing others to offend against the law of chastity in thought, word, or deed, must be confessed to one's director [guru) as soon as possible, and the penance imposed by him performed. The usual penalty for unchastity is for a monk nothing short of expulsion from the order, and he must undergo long fastings before he can hope to obtain reordination. A layman guilty of impurity is held to have slipped back on the ladder of rebirths and fallen below the stage not only of being a Jain but even of being human, and he must observe the strictest fasts with the idea of torturing the body which led him to commit sucli crimes before he can win back again the birthright which he has forfeited. If the sin be not repented of and confessed, the most hideous torments await the offender in a future rebirth as a hell-being. With regard to women who sin against the law of chastity, a Jain husband can never divorce his wife, but, if she prove unfaithful, he would very probably separate from her, and though, as a rule, the practice of taking a second wife is much looked down on, it would be considered pardonable in such a case, and the woman would look forward with dread to being widowed in her next existence. The idea of purity differs of course for a monk and a layman. The monk must ob.serve the most rigorous celibacy, never looking at, thinking of, speaking to, or touching a woman, never even sitting where a woman has sat or stroking a female animal. It is interesting to notice that these laws are enforced in their sacred books not only by every religious sanction present and future, but also by appealing to the natural laziness of the monk, warning him of the burdens and cares of married life. A layman vows to maintain his wife in all honour and loyalty and to renounce the society of other women. It is customary for a devout layman to observe celibacy before any of the great Jain festivals or fasts, before going on pilgrimage, and for twenty days in every montn, and, as he advances in holiness, he at last renounces entirely the society of his wife (brahmacharya pratimd).^ All unnatural sins against purity are punished in this life by heavy penances, or after rebirth by the most hideous tortures. Tfie Jains are also proud of the purity of their worsliip, for courtesans are not to be found connected with their temples, nor does their religion permit any iakti or vdma mdrga orgies, and tueir entire sacred literature contains nothing approaching to the Tantras of the Hindus. With regard to ritual purity and purifications, the Jains themselves say that they have borrowed their rites from the Hindus and especially from the Brahmans ; so it w ill be interesting to compare the two systems on this point. A Jain is always most anxious to maintain ceremonial purity, for only when in a state of ritual holiness can lie go to temple or monastery, or perform any of his religious duties, such as meditation, adoration, or reading the sacred books ; but ceremonial pollution is very difficult to avoid, accruing, as it does, in so many minor ways,^ and especially on the occurrence of any birth or death in a family. 2. Birth impurity (vfddhi sutaka). — Before the birth of tiie first child the young mother goes to her own old home, where she must stay for at least a month and a quarter after the cnUd's birth ; during all this time she is considered ceremonially impure and ' untouchable,' and her husband is not allowed to see her or to enter the house where she is living.^ The child, when born, is considered impure, and the midwife bathes it with all possible speed, for, if it dies before being thus purified, it might have to be buried somewhere in the compound of the house instead of in the children's cemetery reserved for infants dying when less than eighteen months old, which is situated near the burning ghat. There are four distinct stages in the progress of the mother back to ceremonial purity : (a) On the tenth day after the child's birth she bathes in the house and on the very bed on which she gave birth to the child ; her forehead is marked with an auspicious mark (chdndalo) in red powder, and a change is made in her diet. She is not allowed to touch milk during the whole forty days of her impurity, and the first day .ifter the child's birth she has to observe as a fast ; if she rebels very much against this, she may be given a nati\ e dish called rdba (a gruel made of wheat-flour, ghi, and molasses). Up to the tenth day she is allowed to eat only a favourite Jain dish c.iUed ^iro (the same ingredients as rdba, but less liquid), but after the tenth day she may take bread and the curried vegetables which she so keenly relishes, and several different kinds of gruel. (h) On the twentieth day the mother again bathes in the house, and on the same bedstead, which is then washed and put in the sun ; and the earthen floor and sometimes the walls of the room are freshly plastered with the usual mixture of clay, cow-dung, and water. An auspicious mark is again put on her forehead (she had not been allowed to do this dunng the intervening days), and, though she is still ' untouchable,' and must sit apart and eat apart, she may now be allowed to sweep the house, but 1 See M. Stevenson, Heart of Jainism, p. 223. 2/6. p. 258. ,_. »_^v 3 If, however, he is very anxious to see his nrst-Dom, it may be brought outside the house for him to look at after it is twelve davs old.

  
    434 PURIFICATION (Jain) must not go outside (unless the family is so poor that she must help with the work). On this particular day she may again eat Mro and, according to some Jains, she maj' now begin to tell her beadis. (c) On the thirtieth day, or on the Thursday nearest to the thirtieth day after the child's birth, the mother bathes in the ordinary bathing-place of the household, whether it be in a room or in the courtyard, and aj^ain is decorated with the auspicious mark and given Hro to eat ; she is now considered less unclean and allowed to go outside the house, though she still must not touch any one or go to the nunnery or temple. (iZ) On the fortieth day, or on some convenient Sunday, Tuesday, or Thursday nearest the fortieth day, the mother bathes again in the household bathing-jjlace, and is at last considered ceremonially pure ; she is now allowed to touch the household water-pots, the family hearth, and the hand-mill, and may cook for her friends. If during these forty days she has used earthen pots, they will be thrown av\ay, but the brass vessels that had been kept apart for her use will be cleansed by fire or ashes, and taken into general use. After bathing, the mother is marked with the chandalo and is given Hro or some specially dainty dish to eat, perhaps kaiiisilra (a dish resembling iiro, but not cooked with ghi). She then goes to her mother-in-law's house (which Ls probably her husband's house also), does obeisance at the feet of her mother-in-law, and offers that muchfeared lad}' a present of money, which varies according to her purse. Very often the daughler-in-law gives two rupees if a son has been born to her, and eight annas if it is only a daughter. After this her husband may pennit her to return to her own mother's house for a varying period lasting probably six months — this seems the 'correct' thing to do, as it is the Brahman custom—or he maj' summon her at any time. Among most of the Jains the child's fatlier is considered impure for ten days, and for that length of time he is not allowed to go to the temples or perform any religious duties ; and all his near relatives that bear his surname are in the same state of ceremonial impurity (though, unlike the Brahmans, they are allowed to celebrate weddings during that period). The impurity is removed at the end of ten days by simply bathing in the ordinary way. In cases of necessity, however, the father and his relatives may purify themselves by ordinary bathing the day after the child's birth. 1 Though the Jains are anxious that the mother should not die before the pui'ification is complete, yet, if she should not survive, they do not have to perform that pathetically tragic rite of bathing the young mother's dead form one hundred and eight separate times, as the Nagar Brahmans do. It is good to know that human nature is stronger than tradition, and the writer's Indian friends have assured her that, if their wives were to die in childbirth, they would now break through every custom and insist on being with them at the last. 3. Death defilement. — The defilement which death brings on a household {mrtyu sutaka) is far heavier than that of a birth. During the time the pollution lasts the Jains, like the Brahmans, can celebrate no marriage, hear no music, eat no sumptuous meals, and perform no religious duties, and they must wear only white turbans, but, unlike the Brahmans, they need not shave off their moustaches. When a Jain is dying, he is placed on the floor, which has been newly plastered with cow-dung and clay (if Hindu influence is strong, the cowdung will probably have been mixed with water from the river Ganges), and the patient is so arranged that his head is towards the north and his feet towards the south. Great attention is paid to the purification of the dying man's soul, and, with this in view, he is urged, even before he has been placed on the floor, to take certain vows, especially that of religious suicide (santhdro pdtha),^ in which he promises never to eat or drink again while he lives ; he also gives away much in alms for feeding cattle and the poor ; and, the moment he dies, his heirs ofter further alms in his name. Still with the object of purification, a lamp f ;d with melted butter is lit close to the man when 1 The mother's own brothers are not considered ceremonially impure, though they may have been in the house where the child was born. 2 See Stevenson, p. 221. he is on the point of death, and is kept constantly burning till the dead body is carried out of the liouse. The corpse is not usually bathed, but, in the case of a woman dying wliile her husband is still living, the big toe of her right foot is bathed, and her forehead is smeared with red powder. Every one in the house is considered unclean ; the men of the family go with the corpse to the burning-ground and bathe before returning.^ The women leave the house to go and bathe in a river or tank after the corpse has been carried out, but they must be careful to return before the men. The period of ceremonial impurity lasts for seven or nine days, and is broken on a Monday, Thursday, or Friday nearest the seventh day, when the men all go to the river and bathe, and then shave for the first time since the death occurred. The women bathe in the house, wash their hair, and change their clothes.* The house has also been impure during the week, and no outsider would drink water in it ; but now it is all cleansed and re-plastered with cow-dung. The room in which the person died is re-plastered with special care, and, if Hindu influence is strong, it will be further purified by having cow-urine sprinkled on the floor. All the clothes worn during the seven days have to be washed, the vessels used purified with ashes and water, and the cooking-hearth cleansed with water and cow-dung. The funeral ceremonies end with a feast to all the caste-fellows, whether Vai§nava, Jain, or Svami Narayana by religion. 4. Special impurity of women. — The birth and death sutaka are the two great periods of impurity for a man, but a woman contracts ceremonial pollution more frequently, and is regarded as untouchable for four days in e^■ery month. During this time she must sit apart either on a thick cloth or on a hassock made of sacking, and, though she may sleep on a bed, it must not have the mattress spread over it, but only sacking or thick cloth. She must eat apart, and may not touch copper or bronze vessels, though she is allowed to use brass or crockery, but all the vessels that she touches are regarded as impure and have to be cleansed at the end of the four days. She should not go out of the house, if she can possibly avoid doing so, and of course cannot visit temple or nunnery ; nor may she perform any of her religious duties, such as meditation or confession, even in the house. During these days she must not cook for the family or touch the hearth or the water-pots. At the end of the fourth day she bathes, changes her clothes, and washes her hair. On the occasion of first attaining puberty, however, the purification ceremonies are more elaborate. The girl, who, though married, is probably still living in her mother's house, bathes after the fourth day and puts on a simple green bodice and red sari (two auspicious colours) that lier mother has prepared for her, and then starts out for her mother-in-law's house ; but, just before she leaves, her mother puts some molasses in her mouth. Arrived at her destination, she makes her reverence at her mother-in-law's feet and oflers her two rupees ; and the old lady, if gracious and kindly, presents her daughter-in-law with a more elaborate green bodice fashioned of silk. Then the mother-in-law invites her to a feast of specially nice food, which will include a dish of wheat, treacle, and ghl (Idpasl). The girl can be summoned any time after this to go and live with her husband in her mother-in-law's house, and the sewing of the trousseau will be hastened, for she must not go till this is completed. Prob1 It is interesting to notice that, though the body may be carried out through the ordinary house-door, there are usually certain city-gates through which a corpse may not be borne. 2 Near relatives, even if living in a distant village, are obliged to go and bathe in a stream immediately after hearing of the death.

  
    PURIFICATION (Japanese) 495 ably, despite all tlie bowing tbat she has done and will do at her niotliei-in-law's feet, the last thing that her own mother will wliisper in her ear will be the proverb, ' Don't be as bitter as a nini-tree, or you will be spat out ; l)iit don't be as sweet as sugar, or you will be eaten up [with the work they will put on you].' 5. Accidental pollution. — A Jain, however, may iJso acquire pollution in his ordinary lite, and especially through what he eats and drinks. The worst fault that a man can commit is U) cat meat, and, if this were done openly and iiersistently, he would be put out of caste absolutely and never be allowed to eat with his equaLs again. If, however, it were done accidentally ami repented of, the otfender would confess it to his director and have to observe very strict fa.sts before he would be legarded as purified. The rule is the same for drunkenness : even moderate wine-drinking is absolutely prohibited on account of the entry of life by fermentation, though eating opium and smoking tobacco (while not approved of) do not render a man impure. Pollution is also acquired by touching an outcaste (an untouchable), and, after sitting beside one in a train or brushing against one, Jains purify themselves either by bathing and changing their garments, or, if less particular, by just sprinkling water over their clothes ; village Jains are content with simply touching a Muhammadan by way of purification. If an out-caste passed very near their house or accidentally entered a room, Jains would purify it by sprinkling water, and, if he brouglit them wood, they would sprinkle water on the faggots ; in the same way, after walking through an out-caste quarter of the town, they would purify themselves by bathing or by sprinkling. The rule seems to be that a very particular Jain purities himself by immersion or, rather, ali'usion, and a less strict one does it just as effectually by aspersion — an interesting parallel to the varying methods of Christian baptism. Bronze and copper vessels are treated with great respect ; if they should, despite every precaution, be defiled, they are put into the fire to be cleansed. Brass vessels can be purified with fire or more simply with ashes, crockery by being washed in warm water ; but the writer was shown in one house the glass that a Muhammadan visitor frequently drank from, kept in a special niche in the garden wall. In schools, in the same way, the vessels used by Muhanimadans are kept separate from those belonging to Hindu or Jain children. If the whole of a house be defiled — by a dog bringing a bone into it or a crow dropping some meat in the courtyard — the householder summons a Muhammadan or some meat-eating Hindu, such as a Koji, to take it away and himself purifies the house by sprinkling water and cow-urine where the meat had lain. Unlike the Hindus, the Jains do not become impure during an eclipse, but, where Vaisnava influence prevails, they throw away their earthen cooking-pots when the eclipse is over and bathe in a river. Like the Hindus, the Jains perform ceremonial bathing and teeth-cleansing every morning, and until their teeth have been rubbed with the toothstick they will not swallow a drop of water. ^ Monks and nuns, once they are professed, may never bathe, lest they should injure the w&ter-Jiva. Naturally cleanly ascetics, however, evade this by rubbing themselves over with a cloth which has been moistened in warm water. But they must never clean their teeth. Before they are professed, they bathe in the ordinary way, and then their 1 Cutch and Marwar Jains do not, like other Jains, bathe daily as a religious duty. heads are shaved except one lock of hair which they must themselves pull out. Every year afterwards they have to pull out tiieir hair' before the great annual confession — a custom which is believed to bo peculiar to the Jains. The idols in the temples are also bathed every morning, but the most elaborate idol-bathing is that whicii takes place every twenty-five years at Sravana Belgola (see art. Fk.stivals and Ka-ST.S [Jain]). Before a man can worship in a temple, he must bathe ; and, if he wishes to penetrate the inner shrine, he must bathe at the temple and don the special pure clothes provided at the cost of the community and kei)t in a particular room attached to the temple. In KathiawJlr the Jains seem to be able to go to England without going through any special purification on their return, but in other places where Vaisnava inlluence is strong a Jain goes and bathes in a ^af•red river, such as the Ganges, the (iodavari, or tiie Narbada, and, under the presiiure of Hindu opinion, he might even sip the fivefold nectar which consists of butter, curds, milk, sugar, and honey. He would also probably have to go on pilgiiraage to Palitana, Girnar, or some other sacred place. All this trouble, however, is sometimes avoided by a well-understood and useful fiction — the man simply giving out that he is going on pilgrimage, and then quietly proceeding to Europe, but returning via the pilgrim resort. li.g., a well-known Jain gentleman was travelling in Germany at the outbreak of the war and suffered all sorts of ditRculties before he was able to leave for India. He was careful, however, to return to his native place by way of a saored hill ; and it was apparently assumed that he had spent the whole time there, tliougli his hearers must have found it difficult to reconcile the stirring adventures, alarms, and excursions under the Kaiser's tyranny, which he openly recounted to every one he met, with the peaceful happenin5,'s incident to a pilgrimage, which oujrht to have composed his story. Anyhow, no purification was demanded. Literature. — The information contained in the above article has been derived directly from Jain informants. See also the present writer's Notes on Modem Jainism, Oxford, 1910, The Heart of Jainism, do. 1915 ; and SBB xxii. [1884] and xlv. [1S95]. Margaret Stevenson. PURIFICATION (Japanese).— As cleanline.ss or purity is the dominating ideal of Shinto, rites and ceremonies of purification make up a considerable portion of the 'way of the gods.' The most important among these are the two ceremonies known as harai and misogi. Their origin is said to date from pre-historic times as far back as Izanagi and Izanami, the male and female creators of the land of Toyo-ashi-hara, as Japan was anciently called. Izanami died and departed to the land of yomi, or darkness ; her husband followed lier and, behold, ' her body was already putrid, maggots swarmed over it . . . and Izanagi, greatly shocked, exclaimed, " What a hideous and polluted land I have come to unawares!" So he speedily ran away.' He threw aside the stick with which he had touched the dead, and his belt, garments, waist-cloth, hat, and bracelet, thus sweeping off everything that liad clothed his body. The action was called harai, literally the ' sweeping off.' 'Thereafter he jumped into the sea and cleansed his body with its water. This was termed misofji, ' watering ' tlie body, in tokun of the removal of all impurities. Thus harai and misogi became integral parts of court ceremony and consequently of Shinto ritual. There are various kinds of harai, named according to their purpose and importance : yoshinoharai, akuno-hai-ai, o-harai, kamino -harai, nakanoharai, shiniono-Iuxrai, etc. Yoshi means 'good,' and yoshino-hfirai is to secure the good ; aku means 'evil,' and akuno-harai is to avoid evil; 6 means ' great,' and o-harai is the most important of all ; kavii, mihi, and shimo mean respectively 'upper,' 'middle,' and 'lower,' thus indicating their grade of importance. The 6-harai, or great purification, is a ceremony intended to cleanse from all the evils and pollutions experienced since its last celebration. It is observed twice a year (at the end of June and the I Stevenson, p. 165 f.

  
    496 PURIFICATION (Muslim) end of December), when the official in charge, after the proper purification of his own body, otters flax and a sword. The most important part of the ceremony is the reading of the formula known as the Nakatomi-no-norito, so called from the fact that in the beginning the family of Nakatomi had charge of the reading. The formula first announces to all whom it may concern the celebration of the ceremony, then enumerates the evils and impurities which have been incurred, and concludes with the statement that these all shall be purged away by the virtue of the rite. The o-harai was usually performed at the southern gate of the royal palace in Kyoto. Special messengers were sent by the court to all parts of the empire, and the same ceremony was performed in various Shinto temples. Regulations governing the details of the ceremony were formulated from time to time, but these tended not to perpetuate the ceremony but to hasten its decline. For several hundred years previous to the restoration of 1868 the observance of these ceremonies was much neglected by the court; but with the restoration, together with many old forms, they were again brought into more or less prominence. Special occasions of public calamity, such as the outbreak of pestilence, famine, or destructive fires, also call for the observance of o-harai. Local and individual hai'ai are at times observed for various reasons upon a much smaller scale. Individual harai has at times been looked upon as a penalty for certain offences, and in a.d. 801 was carried to such an extent that the court issued an ordinance regulating its use. Saikai, or monoimi, is a form of self-purification in preparation for worship. When the worship has been duly performed, tne worshippers discontinue the saikai by a ceremony of kai-sai, dismissing the sai. While under saikai, certain things are forbidden, such as attending funerals, visiting the sick, sentencing a criminal or putting him to death, playing upon a musical instrument, or taking part in any impure or desecrating act. The length of the observance may vary from one day to a month, according to the importance and nature of the occasion. The Yengishiki, or ' Book of Ceremony,' published during the Yengi era (901-923), has the following regulations concerning those who are to be regarded as polluted by various acts of impurity and who are therefore to be prohibited from taking Sart in Shinto worship. Pollution from the human ead shall debar for thirty days from the day of the funeral ; pollution from human birth for seven days ; pollution from animal dead for five days ; and from animal birth, not including chickens, for three days. Those who ate the flesh of beasts were impure for three days. Participation in the reburial of the dead rendered one impure for four months or longer. Those who had attended a funeral, visited the sick, or been present at a memorial service were forbidden to enter the royal gate on the same day. Buddhist priests and nuns and those in mourning were forbidden to enter the palace during the saikai, and both before and after the chief festivals such as kincn, kanname, and niiname. Court ladies in pregnancy were obliged to withdraw from the court during the time of saikai, as also were those temporarily incapacitated at the time of the ceremony itself. A conflagration rendered those within the house impure for a period of seven days. Complicated regulations, as has been said, were formulated governing all possible cases ; but in practice the observance lias gradually decreased, so that at present slight attention is paid in general to ceremonies of purification. Various symbols of purification are still more or less common. People returning from a funeral are not infrequently greeted with salt, that they may be freed from all impurity before entering their homes. Spitting or breathing on them is thought to remove contamination from sights and objects near at hand. Shaking the gohei, strips of white paper attached to a rod, is an act of purification, and the shimenawa, or straw rope above the entrance gate, is likewise thought to protect the dwelling from impure influences. Ltteraturb.— W. G. Aston, Shinto : tTit Way of the Gods, London, 1905 ; B. H. Chamberlain, Things Japanese^, do. 1901 ; T. Harada, The Faith of Japan, New York, 1914 ; artt. relating to Shinto temples and ritual in TASJ. Tasuku Hakada. PURIFICATION (Muslim). — I. The ritual of purification. — The Muhammadan ritual of purification is based primarily on the late Qur'anic passage, v. 9, repeated with slight variations from IV. 46 : (a) 'O believers, when ye come to fulfil the prayer, wash your faces, and your hands as far as the elbows ; and rub your heads, and j'our feet unto the ankles ';(&)' and if ye be polluted then purify yourselves ' (Jattahharu ; but iv. 46, ' wash yourselves,' taghtasilu) ; (c) ' but if ye be sick, or upon a journey, or one of you come from the privy or have touched a woman, and ye find no water, then take pure earth and rub your faces and hands therewith.' With the help of traditions, the variations in the two versions of this law have been harmonized, certain verbal and logical obscurities removed, and the details elaborated into a ritual of practice as follows. (a) Wudu', or wadu\ the minor ablution, of the appendages (not the trunk) of the body. — It is performed regularly before each of the five daily prayers, whether at home or in the mosque ; but it may be omitted if the worshipper is sure he has in no way become polluted since the last wudu\ as, e.g., when he continues praying from one period without interruption into the next. It is usual also before touching the Qur'an and at the approach of death ; and it forms an integral part of the major ablution. The wu^a' is performed at a tank (m'ida'ah) or reservoir {hanafiyah) provided with spouts ; after a declaration {ntyah) that the intended act is for purposes of purification, the Muslim, with sleeves tucked above the elbow, performs each of the following acts three times : washing the hands ; rinsing the mouth (here the tooth-pick also is used); compressing each nostril with the left fingers and snutBng up water from the right hand, followed by expulsion of the water ; washing the face ; washing the right arm and permitting the water to run from the palm to the elbow ; washing the left arm similarly. Then follow once each : passing the wetted right hand over the upper part of the head, the turban being pushed back with the left ; combing the beard with the wetted fingers ; inserting the tips of the forefingers into the ears and passing the thumbs around the back of the ears ; wiping the neck with the back of the- fingers of both hands ; washing each foot as hitrh as the ankle and passing the fingers between the toes (Shi'ites, however, conform more literally to the Qur'anic passage by rubbing [inash] the feet with the wetted hand instead of washing them ; see also mash, under ta\hir, p. 497*). (b) Ghusl, the, major, total ablution of the body. — As based upon the Qur'an, it is demanded in the case of certain physical pollutions, specified by tradition to be those of coition, nocturnal pollution, menses, and childbirth, the period of uncleanness in the last (nifas) continuing for forty days according to Sunnite law, for ten according to Shi'ite. As based upon tradition only, and hence called ghusl masnun, it is demanded in the case of conversion to Muhammadanism ; before the prayers of Friday and the festivals ; after washing a corpse ; after blood-letting ; after death (performed by the mnghassil, or washer of the dead). It must be performed in more than a certain minimum of water, which must touch every part, every hair, of the body, and hence takes place usually in the hammam, with its plunge bath. Ghusl includes also the wudu', though the washing of the feet should be deferred bj' a ntyah to the end of the

  
    PURIFICATION (MiisUm) 497 entire ablution ; in tlie case of the iiyudu' as part of the ghtisl of a corpse the mouth and nose are stopped vnth cotton instead of being washed. (c) TayammujH, the minor purification with dust in place of water. — It may be performed wlien water cannot be secured witliin two miles or without incurring danger ; in case of sickness, open wounds, or fractured bones ; because of lack of time for the proper vmdu before the jjrayer on festival-days aud at funerals. It consists of the declaration of intention, and of clapping dry dust or sand upon the face and hands. . {d) Various practices of personal cleanliness. — Some of them, together with wudu and ghtcsl, are classed under the general term fahdrah, ' purification,' some of them form part of the regular wudu also, others are practised as occasion demands ; in so far as they are not mentioned in the Qur'an, they are declared to have been sanctioned by the Prophet &sfi(rah, lit. ' nature,' the natural religion in which man was created (xxx. 29), interpreted also as 'customs of the [previous] prophets.' These are use of the tooth-pick {miswdk) — au insistent practice of Muhammad ; cleansing the nose and mouth with water {istinshdq) ; clipping the ends of the moustache to prevent them from entering the mouth ; clipping the finger-nails ; cleaning tlie finger- joints ; depilation of the armpits ; shaving of the pubes ; abstersion (istinja) with water or dry earth or a piece of stone after evacuation and urination. Washing the hands before and after meals is also declared sometimes to have been demanded by a hadlth ; and it is quite generally practised. Another enumeration of five usages oifitrah includes circumcision, which in usage is also regarded as an act of purification, and hence the term tathlr (see below) applied to it ; it is nowhere mentioned in the Qur'an, however, nor is it absolutely necessary in the case of an adult converted to Muhammadanism. (e) Tathlr, the purification of objects which have become ritually unclean. — This is based on hadlth only ; like personal purification, it may be performed with dry earth instead of water. One of the most important rules of tathlr is that termed technically mash, the purification of the inner boots ; according to Sunnite law, if they cannot be cleansed of filth by rubbing dry earth upon them, they may still be made ceremonially clean (and worn during prayers) by stroking {mash) them with the wetted fingers three times ; Shfites, however, deny that the boots may be worn at all during prayers. Some of the other numerous details of tathlr are the following : Any spot can be made ritually fitted for prayer by spreading a clean rug or garment upon it ; but the ground itself is clean when dry. Handling forbidden animals, such as dogs, pigs, and rats, requires purification of the person and garments. Dishes which have contained wine or the flesh of swine (conditions which may exist when such dishes have belonged to Jews or Christians) must be purified before a Muhammadan may eat from them. A vessel from which a dog has drunk must be washed seven times ; a mosque defiled by a dog can be purified with water or earth together with recitations from the Qur'an ; it should be noted, however, that the mere presence of the animal, it dry, does not render unclean, while, on the other hand, if wet, the mere contact of its nose with the clothes requires (so the Shafi'ites hold) that the clothes be washed seven times, each time in fresh water, and be rubbed once with earth ; even Muhammadans less strict hold that body and clothes are defiled by a dog's saliva, and naturallj- bj' its micturition ; many will not use mattresses made of dogs' hair. Another tradition declares that any considerable amount of fleas' blood defiles a garment. To a certain extent the ordinary washing of clothes is considered an act of purification, since the operation is concluded by pouring clean water upon them and reciting the shahddah, or testification of faith. The water used for purificatory purposes must itself be pure, i.e. clean. Therefore rain-water is preferred and regarded as specificall}' recommended in Qur'an, viii. 11 : ' Remember when ... He sent down upon you rain from VOL. X. — 32 heaven to purify you therewith and remove from you Satan's pollution ' (rijz ; pL-rhaps intended rather in the sense of ' temptation [to desertion and idolatry] '). On the basis of /uidlth, water from other sources may be used ; that of the sea, springs, wells, rivers, hail, snow, and ice (but not ice itself), providing colour, smell, and taste give no evidence of pollution ; with those restrictions, running water may be used even if a dead body or other unclean thing has fallen into it. The same permission is given in the case of standing water or more than a certain volume ; but, if an animal falls into a well, at least 300 bucketfuls of water must be drawn, and the well must not be used for a day, or, if putrefaction of the body has set in, for three days. Earth or sand used for purification must not be damp. 2. Origin and motive. — The details of these purificatory practices were ilerived by Muhamma,d and the elaborators of his laws from pagan Arab, from Jewish, and from Christian sources. Occa.sionally a tradition seems to show that the Prophet (or tho.se speaking in his name) was still under the influence of the primitive superstitions which gave rise to the particvdar practices in question ; some traditions show an appreciation of the religious and ethical transmutations of Judaism and Christianity ; others a mere toleration of existing customs in so far as they were free or could be freed from idolatrous implications. But to the extent that there was any logical purpose in his eclecticism at all, that purpose seems to have been partly rationalizing and disciplinary, mainly aesthetic. For it would seem that filth m any form was repugnant to Muhammad, particularly to his olfactory sense. This abhorrence of filth and keenness of smell may well have been due in part at least to his early Bedawin apprenticeship, for both are very pronounced in the true Beaawin. At any rate tradition is insistent in ascribing them to Muhammad. Thus one Ij-odUh declares that he demanded that any one who had eaten garlic or onions should avoid his presence (a variant reading restricts the prohibition to prayer-time) ; another tradition, accounting for the institution of the ghusl as a regular Friday practice, declares that he ordered it on an occasion when the people had performed their daily laboar while wearing blankets and had perspired to such a degree that the odour from their bodies had become disagreeable. Again, he is reported to have said that in paradise all bodily excretions will be carried off as a perspiration with the odour of musk ; that only the sensing of an odour or the hearing of a sound must be considered an interruption of the required absorption in prayer ; and, still more significant, that, when a man tells a lie, the foulness of its odour drives his guardian angels a mile away. It is possible, of course, that underneath the selfish aesthetic motive there was a trace of that sublimated anthropomorphic conception which leaves to the deity a gratification in the odour of sacrificial smoke or of incense, and hence might ascribe to God man's own aversion to foul odours. Indeed, there is even a tradition which declares that the sacrificial blood itself reaches Allah's acceptance before it touches the ground ; but, as far as Muhammad liimself is concerned, this evidence is nullified by the Qur'an (xxii. 37) : "Their flesh wiU never reach to Allah, nor j'et their blood, but your piety will reach him.' The tradition cited probably represents merely a popular expression of the surviving primitive superstitious conception ; still more primitive in conception is the declaration that the nasal pipification was instituted for the purpose of driving out the evil spirit which lodges in the nostrils during the night. From the Qur'an itself the impression is derived that Muhammad's purificatory ordinance was perhaps merely an expression of the feeling which, superstitious origins forgotten, still demands a certain decency and comeliness on the part of the worshipper ; for the ordinance in

  
    498 PURIFICATION (Muslim) question folloAvs immediately the rational injunction, ' Come not to prayer while ye are drunk, until ye understand. ' The rationalizing tendency of Muhammadanisin in the purificatory ordinances is seen also in the limitation of contactual ritual contamination to cases of actual physical transference of perceptible impurity. There is evidence that the strictness of Hebrew legislation in regard to the menstruous woman was shared at least in part by the pagan Arabs (in the earlier Arabic usage the only clear equivalents to the Hebrew tame and tdhor, ' unclean ' and ' clean,' seem to be tdmith and tdhir as applied to the menstruous and the ' clean ' woman) ; but several traditions show that Muhammad, in accepting the general principle and some particular details from both sources, modified the severity and declared that mere contact with a woman in this condition need not be avoided. Nor does touching a corpse render unclean any one except the person who washes it for burial ; still less does mourning in general, or contact with sacred objects. The same tendency to identify ritual uncleanness exactly with physical malodorous uncleanness, witli excretions, dampness, and putrefaction, is evidenced in some of the definitions cited above ; e.g., a dog's contact defiles only if the animal is wet ; earth is clean (and cleanses) if not damp. The tradition declaring that the micturition of a ' clean ' animal does not defile is, of course, not of this rationalizing tendency. 3. Connexion with expiation. — There are a few isolated indications that purification might by some have been regarded as having expiatory or atoning force — that it washed away guilt. Whether any such idea attaches to a tradition that in paradise the faithful will be distinguished by the marks of purification on hands and forehead is doubtful ; the hadith that he who performs the wudiV thoroughly will extract all sin from his body, even though it may lurk under his fingernails, is clear. And such an idea may have been present in the mind of the governor of Kufah who ordered the pulpit of its mosque to be washed because his predecessor, who had been guilty of immorality and injustice, had occupied it. But such a conception of purification from sin is not found in the Qur'an, nor has Muslim theology developed it. Even prayer, for which ablution is only a preparation, absolves only from the minor sins (those inherent in human nature and hence more or less unconsciously performed) and not from the major sins (including all crimes, usury, lying, disobedience to parents, and the frequent commission of minor sins) ; one looks in vain for evidence that the ablution of a convert represented a baptism into new birth, or that circumcision was really regarded as an act of purification. Neither blooa nor fire appears as a purificatory medium. Nor does the use of earth as a substitute for water indicate that purification was a symbolic act ; for earth or sand was regarded as an actual sanitary hygienic medium ; in the case of sickness the avoidance of water was due apparently to an old and still persisting belief that water poisons wounds and, when cold, causes fever ; though here again there is a contrary tradition that Muhammad thought his own fever was due to a spark from hell-fire and miglit be cured with cold water. 4. Application to food. — Muhammad's treatment of the subject of animals used as food seems to support the view that he did not place much emphasis on the ritualistic, technical distinction between clean and unclean, for he did not use the terms at all in this connexion. To him permitted foods are merely tayyibah (lit. 'good,' 'pleasant,' then 'sound,' 'healthful': ii. 269, v. 6, xxiii. 53). Forbidden animals are not specifically mentioned in the Qur'an (except the swine) : later law, however, characterizes various animals with the legal terms haliil ('lawful'); mubdh ('permitted'; legally inditterent) ; viakruh ('disliked' or ' abominable ' ; disapproved, but without penalty for use); hxirdm ('forbidden'); the various legal schools ditt'ering in the assignment of certain animals to specific classes. Quadrupeds that seize their prey with their teeth are absolutely prohibited ; included in this class are the elephant, the weasel, the ass, the mule ; according to 5auilite law, also the hyena, the fox (but these are regarded as lawful by the Shafi'ites), and the horse (held to be indifferent by the Shafi'ites, while Malikite law agrees with 9anifite). Birds which seize their prey with their talons, such as ravens and some crows, are also forbidden. According to some interpretations, all aquatic animals except fish are unlawful (though the Malikites permit them). Included in makruh are pelicans, kites, crocodiles, otters, and insects (except locusts, which are permitted) ; in mubdh are hares, crows that feed on grain, magpies. But all animals used for food (except fish and locusts) must be slaughtered by drawing the knife across the throat in such a manner as to sever windpipe, carotid arteries, and gullet ; and at the moment of slaughter (in the case of prey at the moment Avhen the weapon is discharged, or, in hunting with dogs, when the animal is let slip [v. 6]) the words, ' In the name of Allah, Allah is most great,' must be recited. And all food is forbidden if slaughtered by an idolater or an apostate from Muhammadanism. It seems evident from the Quranic passage on which this legislation is based (ii. 167) that Muhammad's own restrictions had as their purpose the avoidance of any participation in idolatrous Avorship and the insistence upon freshly slaughtered food ; in speaking of fish used for food he emphasizes the latter idea : ' He hath subdued the sea that ye might eat therefrom flesh that is fresh ' [Xarri ; xvi. 14). He refused to accept all the ritualistic restrictions of the Jews : ' All food was allowed to the children of Israel (except what Jacob forbade himself), ere the Law was sent down ' (iii. 86) ; and (iii. 44) : 'I have come to . . . allow you part of that which had been forbidden you.' In this permission interpretation includes the eating of fish without fins or scales, of the caul and fat of animals, and of camel's flesh ; indeed, Muhammad probably intended in general that his followers might eat whatever was customary to them. There is a tradition that on one occasion he refused to eat of roast lizard when it was placed before him ; being asked whether it was forbidden as food, he replied : ' No, but, as there are none in my native place, I feel a repugnance against eating thereof.' 5. Value of the ritual. — The prescription of ritual practices and distinctions belongs to the later period of Muhammad's life ; and it may be concluded that his priestly or legal, as distinct from his prophetic, activity was one of secondary importance to him, adopted, at least in part, because of the demands for definiteness in creed, code, and practice which the mass of believers demands. Moreover, the ritualistic prescriptions provided a certain discipline of unifying value ; and they were the more demanded in that his religious system dispensed with priests, and fixed personal responsibility upon each individual. As a sanitary code which made cleanliness not next to godliness but a part of it (in a tradition : ' Cleanliness ... is one half of the faith '), the purificatory ritual had a decided value ; it has raised the standard of cleanly and liealthful living among all classes of observant Muhammadans. Some Bedawin, it is true, are little observant of

  
    PURIFICATION (Muslim) 499 ceremonies ; Burton' quotes the liedawin saying: ' We pray not, because we must drink the water of abhition ' ; nevertheless they show an innate eagerness to bathe at every oi)i)ortunity. A more serious neglect is frequently noticed in the case of children, who are purposely left uncared for out of fear of the ' evil eye. But in general those who have lived in the Muhamuiadan East sui)port the emphatic verdict of Burton and Lane that there is a marked contrast between Muhammadans and non-Muhainmadiins in this matter of rehnenicnt. 6. Its defects.— On the other hand, Muhammadanism by its emphasis on ritual has subjected itself to the danger of making cleanliness not a part but the whole of godliness. In the efibrt to prevent this the ritual provides that each act of the ivudit should be followed by a short prayer making the act at the same time the symbol of some ethical or religious idea. Thus, after the rinsing of the mouth the prayer is : 'Oh Allah, assist me in the reading of Thy hook, in thankini; Thee through worshipping Thee well ; on washing' the ears : ' Oh Allah, make me to be of those who hear what is said and obey what is beet.' As a matter of fact, however, many Muhammadans neglect these intermediate prayers and finish the entire toudu' in two or three minutes (despite the exactness of regulation, there is a decided difference in the manner of performance by an educated and that by an uneducated Muharamadan) ; and, when tlie prayers are recited by non-Arabic speaking peoples, they may be little better than meaningless. 7. Outward and inward purity. — But these defects are not necessarily to be regarded as of the essence of Islam ; they are rather inherent in any system which gives to unthinking masses fixed forms and ceremonies. It might even happen in more advanced circles of thought that the Qur'an, by making clearer the distinction between forms and faith — e.g., by making of the purification ritual merely a divinely-ordered sanitary ordinance clear of superstitious connotations — might lead to a lofty spiritual conception. But it is the misfortune of any theocratic code which must provide for all the life of man that the distinction between police ordinance and moral precept is easily obscured — that, perhaps contrary to intention, emphasis is misplaced upon the easily comprehended ritual to the neglect of less specific exhortations to moral righteousness. In tne Qur'an, as a matter of fact, the ritual of physical purity is a subject of but few passages ; it is not mentioned at all in the definition and summarjy of true piety found in ii. 172. References to religious, ethical, and moral purity, however, are many, though the exact meaning of the term ' purity ' is sometimes difficult to determine. On the whole, ' purity ' is a negative term, denoting the absence of what is foreign and obnoxious to the normal, natural, or simple state. Man was created in purity ; though of clay, even the angels bow to him (xv. 30) ; and ' purity of faith ' to Muhammad was merely freedom from idolatrous corruptions and superstitions which had crept into the natural, original faith of Adam. Purity of the heart is demanded under varying forms of expression. As idolatry is uncleanness (»iajs), firm belief in Allah is purity ; thus, in v. 45, ' those whose hearts Allah does not please to purify ' {yutahhir) are those who do not believe sincerely and without hj'pocrisy ; in xcviii. 2 the Qur'an itself is 'pure' (mutahharah), i.e. freed from falsehood ; at least according to tradition (Ivi. 78, ' none shall touch it [the Qur'an] except the purified ') means ' none shall understand it except those who are pure of heart.' Another word for 'purity,' one normally not used in the ritual sense, appears in ii. 146 : ' And we sent you an apostle from among yourselves to read unto you our signs and purify you (yiizakkikum) and teach you the Book and wisdom,' in which the purification evidently refers to faith ; so also xci. 9 : ' Well for him who has purified it [his soul, zakkdha] ; ill for him who has defiled it.' Or the pure heart (in the religious sense) is the ' sound heart ' (qalb gallm : xxvi. 89, xxxvii. 82), while hypocrisy is found in those 'in whose 1 Pilgrimage, ii. 110. hearts is sickness (fi qnlOlAhim mnrnili'u)' ; the sincere in heart are those who 'clarify their faith' (mukhtUiina 'd-dinu : xl. 14) ; and oxii. is the ' SU'rah of Sincerity ' (Harar 'l■^khl<tf^). Vaguely the same idea is expressed in barr, 'pious' (ii. 41, 172), which in Hebrew is 'pure.' Purity of purpose is demanded in many passages where no specific term is used ; thus ix. 28 is directed against those who out of fear of loss of trade were willing to make concessions to idolaters ; Ixxiv. 6 inveighs against those who, when they do a kindness, have in their hearts the hope of receiving in return. From the negative side purity of intention is emphasized in tlie teaching that no sin attaches to one who under compulsion eats forbidden food, provided that he is ' without lust or wilfulness ' (11. 168). And this Qur'anic insistence upon purity of intention is embodied in the purification ritual itself, which, like every act of devotion, must begin with the nlynh ('intention *), the thought or the words, ' I purpose to offer up to God only with a sincere heart ' ; and it Ls expressed doctrinally in the statement that 'the fundamentals of Muhammadani.sm are sincerity of belief (.vhfuit al-'aqd), truth of intent (sidq-al-qasd), observance of the lawful limit, and keeping of the covenant ' (so stated in the Shafi'itic exno-sition of Muhammadanism put in the mouth of tlie learned slave-girl Tawaddud in the 443rd night of the Thousand and One Nights). The Sayyid Amir 'Ali quotes, against those who find in the Qur'an only physical purity as a prerequisite for prayer, vii. 204 : ' And think within thine own self on Allah, with lowliness and with fear, and without loud spoken words, at even and at morn.' 8. Moral purity. — In the moral (sexaal) sense it is difficult to fix a definite value for the term ' purity ' ; the relativity of the term, as denoting sexual self-restraint within varying limits of indulgence, is expressed in the Thousand and One Nights (night 915) in these words : 'As for the lust of reproduction, that which pleaseth AIMh thereof is, that it be of that which is permitted, and that which he dislikes is that which is forbidden.' As compared with previous conditions, tlie Qur'an (see CHASTITY [Muslim], LAW [Muharamadan]) narrowed the legal limits of indulgence ; but it left them much wider than the ideal limits set by Christianity, e.g., in that it specifically permitted monogamy and concubinage, and made divorce easy, especially for the male. In so far as this freedom was based only on the Semitic desire for numerous offspring, it does not involve the question of moral purity, though it might perhaps be suggested that Muhammad should by analogy have deduced the doctrine of purity in morality through monogamy from that of the purity of religion through monotheism. But Muhammad in his legislation was mainly an opportunist, a compromiser, satisfied to ameliorate the most evidently vicious social evils to the extent that he could without jeopardizing the success of his main purpose. It is doubtful, indeed, whether monogamy, if desirable, was possible of achievement under the social conditions of the Arabia of his day. And, in general, it is even possible that, by permitting a lower standard of moral purity and making it possible of attainment by those whom his mission reached, he achieved a greater amount of social good than he otherwise would have achieved. At any rate, he raised the standards of moral purity among many primitive peoples which other systems had not before, and have not since, been able to affect seriously or permanently. And. in trying to estimate how far Islam lags behind the more enlightened social systems in this matter, it is again necessary to consider not only standards of monogamy but also to what extent those standards are reached. In the first place, not even

  
    500 PURIFICATION (Roman) a strictly observed monogamous relationship of necessity denotes ' purity ' defined as selt-restraint in sexual indulgence. Moreover, there are some who doubt whether the amount of indulgence through the lax interpretation of laws of divorce (but more especially thi-ough the legal and social toleration of prostitution) is relatively smaller among non-Muhammadan Europeans than among Muhammadans. For polygamy and concubinage, owing to imposed conditions and natural difficulties, are by no means practised by even a majority of Muhammadans ; and, while the legalization of the double standard implies a lowering of the general ideal of womanhood, it has meant the saving from absolute moral degradation of a considerable portion of womanhood. For the punishment for transgressing legal bounds is strict ; and the seduction of Muslim women is exceedingly rare. Legal restrictions, however, are of no avail in checking those outbursts of sexual violence which accompany the riots of mobs inflamed by racial or religious fanaticism or jealousy, whether in Muslim or in non-Muslim lands, and which are directed against the women of the persecuted race. It is in such crises, perhaps, that the moral shortcomings of Islam stand out prominently, because the Qur'anic permission for cohabitation with female captives (iv. 28, xxiii. 5, xxxiii, 49), Jewish and Christian, furnishes a ready excuse for reactionary and fanatical Muslim leaders who are willing to make lust serve the purposes of religious hate. In so far as ' purity ' is used not only of actions but also of thought and word, it is again a relative term. In Islam, since matters of sex-relations in themselves are not considered to be impure, the thought or mention of them in literature or conversation is not in itself regarded as evidence of moral depravity. Here also, if the standard of purity be made the amount of sexual stimulation produced, it is doubtful if the natural frankness of Muhammadans is worse in its results than the veiled suggestiveness permitted elsewhere ; it is extremely difficult, e.g., to judge what the actual effect of Muhammad's picture of the pleasures of paradise is upon the mind of the Muhammadan. At all events a high ideal and voluntary practice of moral purity are not impossible even when the law permits (but does not command) extremes of indulgence. The interpretation of Qur'an (and Scripture) is often more important than the letter ; and, while there are not many Muhammadans who have attempted to allegorize away the sensualism of the Prophet's paradise, there are many of high moral standards who have found and emphasized other texts in the Qur'an (see, e.g., the i^assages quoted in art. Chastity [Muslim] ; it may be added that in the popular version of the Shafi'ite teaching presented by the Thousand and One Nights the ' super-structure of Islam ' is said to include ' striving against the lusts of the soul and warring them down,' while prayer ' restraineth from lewdness and frowardness'). It is, of course, of more significance that certain Muhammadan teachers find in such passages the highest ideal of purity demanded than that detractors of Muhammadanism deny the possibility of such ideals within the faith ; it is hopeful that such a passage, e.g., as xxxii. 17, ' No soul knoweth what joy [or ' satisfaction ' ; lit. ' coolness ' ] of the eyes is reserved (for the good) as a reward for their works,' together with the frequent promise of the ' grace of Allah ' (lit. ' additional recompense'), is explained by some to refer to a higher reward reserved for those who are most worthy, namely, the joy of gazing upon God's face and m this spiritual pleasure forgetting the lower, sensual pleasures of paradise. In a similar way Ghazali taught that there are degrees of purification : that of the body from pollution and filth, of the actions from wickedness and injustice, of the heart from immoral desires and vicious promptings, of the mind from irreligious ideas and worldly distractions. Graded lessons are taught also in the matter of polygamy ; there is nothing in the Qur'an (as there is nothing in the OT) to inhibit those Muhammadans who are insisting upon higher standards of moral purity through the voluntary relinquishment of polygamy and slavery. LiTKRATURE.— Z)/, s.v. ' Purifications ' and the other artt. there cited, 'Water,' 'Wells,' 'Food,' 'Clean and Unclean Animals," ' Dogs," ' Circumcision,' ' Fitrah ' ; E. W. Lane, Manners and Customs of the Modern Eyyptians^, London, ISGO, Index, s.vr. ' Wudoo,' 'Ghusl,' 'Cleanliness,' 'Death,' 'Dogs'; R. F. Burton, The Book of the Thousand and One Nights, 10 vols., Benares, 1885, Index, s.v. ' Wuzu-ablution ' ; al-Bukhari, Les Traditions islamiques, tr. O. Houdas and W. Mar?ais, Paris, 1903-08, vol. i. passim, and nos. 460, 676 ; Hadji Khan and W. Sparroy, With the Pilgrims to Mecca, London, 1905, p. 33 ; D. S. Margoliouth, Mohammed and the Rise of Islam, New York, 1905, pp. 101, 103; Ameer AH, The Spirit of Islam, Calcutta, 1902, p. 143 ; Burton, Personal Narrative of a Pilgrimage to Al-Madinah and Meccah, do. 1893, ii. 109, 190; J. Wellhausen, Reste arabischen Ueidentums'^, Berlin, 1897, n. 167 f. ; G. Sale, The Koran?, Philadelphia, 1883, ' Preliminary Discourse,' pp. 73-77 ; J. M. Rodwell's tr. of the Qur'an is quoted, with slight variations. WILLIAM POPPER. PURIFICATION (Roman).— I. Early history of the idea. — In the earlier ages of Rome the feeling for purity and the need for purification depended mainly on a yearning after ceremonial exactitude, in order to avert resentment of supernatural beings because of flaws in the forms of service which they required from mortals. The beings whose discontent would be dangerous were very dimly apprehended, sometimes as ghosts, sometimes as numina, divine forms hardly recognized with clearness as persons. Anthropomorphic ideas of the supernatural slowly made their way into Rome and came principally from without, through foreign channels. Consciousness that duty towards existences not of this world had been imperfectly performed did produce a sense of defilement, which weighed upon the soul, even when the wrong done was involuntary. At first the foulness arising from conduct, except in extreme cases, was hardly regarded as belonging to the spirit. But the use of the words purut, ^Jttritas, like that of terms cognate in meaning, such as castus, sanctus, shows a progressive development in the spiritual direction. The notion of impurity accidentally incurred, and independently of the will, tended to pass away from the religion of the educated class, and to retain its force mainly among the rude and the rustic. Although the apprehension of divinities in the earlier days was but dim, their power to protect the household and the State was real. The strongsense of law which was characteristic of the Roman in all ages led him to conceive the relation between himself and the god or the ghosts in terms of a bilateral contract. If he did his duty by them, they were bound to do their duty by him, and to hold him free from harm. There was in time elaborated a complicated code of divine law {ius divinum) parallel to the humanlaw {ius humanum). Originally, those who knew and expounded both forms of this law were the same, the college of pontifices. It is too much, however, to say, as has often been stated, that the primitive idea of obligation towards divine creatures was entirely nonethical. The horror inspired by murder, especially of the atrocious kind called j9arHcifl?i«?«, and even by lesser offences, such as wrongful treatment of a client by his patrician patron, placed the offender under a ban, and rendered him accursed {sacer) and deprived him of civil rights. 2. Common acts of purification. — The necessity of purification ran through the life of the indi �

  
    PURIFICATION (Roman) 601 vidual. In a sense the new-bom babe was impure, and was the subject of various ceremonies. The day on which a child received its name was its dies liisfrktis, 'day of purification' (Macrobius, i. 16 : ' dies lustricua quo infantes lustrantur '). The cleansing; operation was probably at first conceived as a protection against spirits which might otherwise ne malignant. Lustral rites were also accomEaniments of marriage. The farm and the herd ad in like manner to be protected by a ritual wiiich Cato the Censor describes (de Re Rustica, 141). When a death occurred in a house, a cloud hung over it, which could be dispersed only by elaborate purification. Witliout it the family would continue to hefunesta, i.e. at variance with the world of spirits. The pontifices evolved elaborate rule?; to bring this condition to an end (Cicero, de Leg. ii. 55 : ' finis funestae familiae '). Until this was accomplished, a branch of cypress was hung at the door, or in poorer houses a bundle of fir twigs, to warn from entering those who were specially bound to purity — in particular, priests and Vestals. A pontifex was not permitted to look on a corpse (Tac. Ann. i. 62, and many other passages in literature). It may be that the burning of the body on the pyre had a cathartic effect (Kohde, Psyche^, ii. 101). The period during which the house was funesta ended with the curious ceremony called ossilegium, which affords a remarkable example of the Roman unwillingness to break entirely with the past. What was called ' the gathering of the bones ' was, after the introduction of cremation, practically the collection of the ashes, but one finger-joint remained unbumed, in order to do homage to the more ancient custom. All unpurged contact with the dead would bring with it foulness and a liability to misfortune. A Roman poet makes the spirit of a wife who died early say that the torch which graced her marriage must have been lit at a funeral pyre (Propertius, V. iii. 13 ; cf. Ovid, Fasti, ii. 577). The prohibition (general in the Roman empire) against ourying within the walls of a city probably had its origin more in the dread of ghosts than in sanitary considerations. Parallel to the htstratio of the house is the Seriodical purificatory ritual applied to a country \str\ct(pagus). Th^ lustratio pagi consisteA in a religious procession right round its boundaries, with sacrifice. There seems to have been in ancient days a similar procession round the walls of a city, called amburbium. In historical times special purification of the city (lustratio urbis) was carried out when calamity called for it — e.g., after the early disasters in the Second Punic War (Livy, xxii. 20). The object of all such expiations was ' to seek reconciliation with the gods ' (' pacem deura exposcere,' of frequent occurrence in Livy). A lustral ceremony accompanied the foundation of a colony (Cicero, de Divin. i. 102). The Terminalia, protective of boundaries, and the Compitalia, of streets in the city, were also probably lustral in their origin. Down to a late period the priests called Liiperci perambulated the boundaries of the earliest Rome, the settlement on the Palatine (Tac. Ann. xii. 24). That archaic priesthood, the Arval brotherhood (see Arval Brothers), was concerned with an annual solemn progress round the limits of the most ancient Romanus ager, the territory of the primitive city. The ceremony was called Ambarvalia, and it Avas distinctly piacular. When Roman territory was expanded, no corresponding extension of the lustral rite seems ever to have been made. These roundabout piacular surveys were common elsewhere, inside as well as outside of Italy, and particularly in Greece. The solemn words and prayers of the traditional chant, duly gone through without slip of tongue. seem to have had a sort of magical effect. Any error in the pronouncement of these forms woulil involve a need of reparation, just as in the earliest Roman legal system the mispronunciation of the established verbal forms would bring loss of the law-suit. At Iguvium in Umbria there was a solemn lustration of the city, the details of which are contained in the great and very ancient record in the Umbrian dialect, preservecl in the Iguvine Tables. It may be noted that, from the commonness of these lustral perambulations, the verb lustrare acquired its secondary sense of surveying a scene with the eyes. Other forms of quaint ancient ritual were connected with the piacular conception. The Salii, ancient priests of Mars, made a journey at certain times round a number of stations in the city. They also had a ' cleansing of the weapons ' (armilustrium) and a ' cleansing of the trumjtets ' (tubilustrium), which testify to a primitive notion that the efficiency of the army's weapons required the use of religious as well as secular means. The ' washing ' (lustrum) with which the census ended was in essence military ; for it was connected with the comitia centuriata, which is merely the army in civil garb (exercitus urbanus [Varro, de Ling. Lat. vi. 88]). A lustratio exercitus was often performed when the army was in the field, to remove a superstitious dread which sometimes attacked it ; at other times it was merely prophylactic. There was also a lustration of the fleet (Livy, xxxvi. 42 ; Appian, Bell. Civ. v. 96). We very seldom find the lustratio referred to particular divinities. But Virgil represents the host of .'Eneas as ofiering a piacular ceremony to Jupiter on landing in Italy (^n. iii. 279). 3. Irregular occasions. — In almost all the instances given above the cleansing operation is frequent and ordinary. But often it was occasional and irregular. Religious officers, particularly the flainen of Jupiter (flamen Dlalis), were beset by many tabus, the breach of which would involve expiation. So, when the Arval Brothers took an iron implement into their sacred grove to cut down or trim the trees, atonement had to be made. The erring Vestal, if unpunished, brought calamity on the whole people. Individuals who made unauthorized compacts with the enemy, as the compacts rested on religious sanction, involved the nation, unless the nation, on repudiating the agreements, handed over the authors to the foe — ^a cheap form of expiation, adopted, e.g., in the case of the officers responsible for the agreement made after the disaster at the Caudine Forks, and in that of Hostilius Mancinus in Spain. On one notable occasion the irregular shedding of blood in political strife at Rome spread a sense of impurity among the people, wnich the senate thought it well to remove. The murderers of Tiberius Gracchus (a sacrosanct tribune) professed to have secular justification for their crime, but, on the advice of the keepers of the Sibylline books, a sacred embassy was sent to the temple of Ceres at Henna in Sicily, and a choir of twenty-seven maidens sang in procession at Rome (Cicero, in Verr. iv. 108 ; Obsequens, 27). The need of purificatory ceremonial was especially felt in times of national disaster, particularly those entailed by war or pestilence. The people's souls were harrowed by extraordinary occurrences, which long experience had shown to be signs of divine wrath. Elaborate regulations were evolved for averting the consequences. The experts of Roman origin were the pontifices ; but from Etruria came the haruspices, and Greek influence established firmly the college of the decemviri (later quindecemviri), -who had charge of the Sibylline oracles. Prodigies or portentsof the less serious kind were expiated after consultation

  
    502 PURIFICATION (Roman) with the pontifices or haruspices ; extraordinary signs led to an examination of tlie Sibylline books (Livy, xxii. 9 : 'tetra prodigia'). But the priests in all these circumstances had no initiative ; they had to wait until they were asked by the senate to give an opinion. There was a fixed ritual for making appeasement when a thunderbolt struck the ground or killed a man. The spot became banned. Rain or thunder cut short the meetings for public business in Rome, as in Atliens, and in other ancient states. If allairs were carried on in defiance of the sign, guilt would be incurred and a piacular ofi'ering would be due. Some ceremonies which have been deemed by scholars to have an expiatory significance can only doubtfully be so regarded. Whether the curious ceremony of driving in the nail in the temple of Minerva every hundred years was purificatory in character is uncertain. But the ludi scBculares certainly were, as is abundantlj' shown in the records of the elaborate celebration by Augustus in 17 B.C. The ceremony was a sort of larger lustrum, a great amplification of the censor's performance, which came every five years. 4. Dies atri et religiosi. — In Rome certain days in the year were called atri, such as the anniversary of the battle of the Allia, and others religiosi, on which public business was prohibited and many private aifairs would be suspended. Even on a dies nefastus, the chief sign of which was that the law-courts were closed, &prcetor who opened court incurred a piacular offering (Varro, de Ling. Lat. vi. 30). One form of taint from which both private families and the State were careful to keep free, by forms of purification and appeasement, was derived from contact with unsatisfied spirits of the dead, who were conceived as in a sense divine and described as di parentum. The month of February was in part devoted to observances of the kind, and derived its name (Ovid, Fasti, ii. 19) from februa, which in the ancient tongue meant ' expiations ' ( piamina). Another application of februa was to the leathern thongs wielded by the Luperci, when in February they ran their rounds and freed from sterility the women who sought to be smitten by their blows. From the 13th to the 2l8t day of February was a time of ceremonial gloom. These were the dies parentales, and the ritual of offerings to the dead was parentatio. All temples were closed, all marriages forbidden, and the magistrates divested themselves of the purplebordered robe ( prcetexta) and other marks of ofiSce. Family ceremonies called parentalia also took place on anniversaries of the birthdays or death-days of deceased members. In the imperial Seriod there were in May or June two days of ower-ofierings for the spirits — a ' day of the rose' (dies rosce) and a ' day of the violet ' (dies violae). Of these there is frequent mention in in.scriptions. The 21st of February was called Feralia, when appeasement was an affair of State. The following day was one of joyful family feasts, and bore the name of C'aristia or Cava Cognatio. The characteristics of the three days in May when the ritual called Lemuria was performed resembled those of the gloomy dies parentales in February. It has been supposed that the wild festival of the Saturnalia, held in December, was originally directed to keeping the ghosts aloof. The theory is very doubtful ; even if it is sound, the Romans early lost all memory of the origin of this revelry. Other ancient practices have been held by eminent scholars to have a purificatory character. Specially may be mentioned the custom of passing prisoners of war under the yoke, which is best known from the story of the disaster to the Roman arms at the Caudine Forks. So, too, with the passage of the triumphing general under the porta triuinphalis, and with the sororiitm tigillum which figures in the tale of Horatius. All these ceremonies have been believed to be modes of purging away the stain of bloodshed. The present writer is not convinced of the correctness of this explanation. 5. Means for assuring purity. — The signs of purity and the means of purification were very various. The service of the gods often required abstinence, especially from sexual indulgence. Priests were of course under stricter rules than ordinary worshippers. The innocence of young boys and maidens was welcome to divine beings who had to be propitiated. Those who took part in worship as singers or in other ways were called camilli or carnillce ; from this usage Vugil's Camilla takes her name. Only such children as had living parents were permitted to serve, and these were designated a.s patrinii et matrimi. The Vestals were in touch with purificatory rites. The sacrificial offerings on such occasions were of many different kinds. In great public exjuations the sacrifice of a pig, a sheep, and a bull (suovetaurilia) was common. The pig was offered in private as well as public expiations. Water, fire, and incense (suMmenta) had lustral power. Bodily impurity, and also the defilement of a bad dream, could be removed by running water (Ovid, Fasti, ii. 35 ft'., 623 fl". ; Persius, Sat. ii. 15). Many herbs were believed to exert a purifjring influence. The laurel originally worn by the triumphing general, and later by the emperors, has often been believed to have been a means of cleansing the stain of blood shed in war ; and the verbena, which the fetiales carried with them, has been supposed to be of lustral efficacy. These beliefs are veiy questionable (see the present writer, in JBS ii. [1912] 45 tt'.). Myrtle was in customary use in connexion with the dead and also in the marriage ceremony, and it is possible that lustrutio was the cause. The willow (agnus castus) was supposed to have purifying power, because its name was in popular etymology connected with 07^65. 6. Ethical aspects of purification. — In the belief of the rustic Italian personal purity was needed to give full effect to many operations. The birth of bees was supposed to be non-sexual ; therefore the bee-keeper, when dealing with his bees, must be ' pridie castus ab rebus venereis' (Columella, ix. 14. 3). Especially did the efficacy of medicinal herbs depend on the purity of the persons who gathered or applied them. To assure this, a boy or maiden might be employed (Pliny, HN xxii. 27, xxiii. 130, xxvi. 93, and many passages in medical writers). Purification was not merely ceremonial or mechanical. That an ethical element entered into it, even in very early days, is indisputably shown by the fact that some taints were inexpiable. All those to "which the vague penalty ' Sacer esto ' was attached were of this kind (Ovid, Fasti, ii. 35, is in error). There were some ofl'enders with whom .the gods would make no peace (Cicero, de Leg. i. 40, ii. 22). In literature from the late ReSublic onward a strong distinction is constantly rawn between material and spiritual purity. It is true, however, that the yearning after a clean heart which in Greece afforded an opportunity to quack purveyors of Kadap/xol was not natural to the ancient Italic peoples. Faith in the old forms was gradually lost. The calamities of the Second ' Punic War spread among the people a conviction that a stain lay on the nation and could be washed away only by extraordinary expiations ; but the much greater horrors of the Social War, followed by the long series of civil wars which ended with the triumph of Augustus, produced no such consequences. Although there was a feeling that the Romans were steeped in guilt — a feeling to which

  
    PURIFICATION (Teutonic) 503 much in Augustan literature testifies — there was no popular response to the restoration of archaic ceremonial which Augustus promoted. There was a desire for other and more ellectual modes of cleansing. Joseplius remarked in the early imperial ajfe tliat, wliile old ritual was dying, new rites were sought after which were characterized by 'all manner of purifications' (c. Apionem, ii. 35 : Kaddpaeffi iravrodairah). The new tendency was towards purity of a more intimate and inward character, which would bring men closer to the divine. Hence the great invasion of Eastern cults ; those of Isis, the Magna Mater, and Mithras especially made a strong appeal to the Western world. Purification by sprinkling with the blood of victims in the ceremony called taurobolium affected worshippers profoundly. They testified to a conviction that they were ' born anew for ever ' (so repeatedly in inscriptions). Christian writers considered that the devU inspired this belief, out of spite for the purification ellected by the blood of Christ (Firmicus Maternus, xxvii. 8). The Pythagorean anil Neo-Platonio nhilosophies did much to spread among educated classes in the West an idea of spiritual purity which powerfully assisted the Christian propaganda. LiTBRATURK.— J. G. Frazer, OB^, London, 1911-14, contains a rich store of material for the study of purificatory rites in all a^es ; G. Wissowa, Religion und Kultus der Rmner^, Munich, 1912, and J. Marquardt, JiOmische Staatsverwaltung, Leipzig, 1874-78, iii., contain abundant references to authorities. The separate artt. in Pauly-Wissowa and in Daremberg-Saglio are often important. In W. Warde Fowler, The Roman Feitivala, London, 1899, and 2'he Religious Experience of the Roman People, do. 1911, all matters connected with Roman lustration are admirably handled. Many sidelights are thrown on the subject by E. Rohde, Psyche'^, 2 vols., Freiburg, 1898. Two recent works of interest are E. Fehrle, Die kvltisclie Keuschheitim Alterthum, Giessen, 1910, and S. Eitrem, Roman Festivals, Expiatory and Purificatory, Christiania, 1913-17. J. S. Reid. PURIFICATION (Teutonic).— The religion of the Teutonic peoples, as it is presented to us by our sources, was not a religion of fear. To a very considerable extent those peoples appear to have ignored the possibility that supernatural powers might exist who were hostile to mankina, and accordingly they aimed at securing the assistance of their friendly anthropomorphic gods by the positive method of sacrifice rather than by the negative process of avoiding ceremonial impurity and the resulting defencelessness against supernatural dangers. We must remember, however, that our sources paint the picture of Teutonic religion either from the point of view of the missionary, whose attention is focused on the more active forms of heathenism, or, in the case of the Icelandic sagas, from the angle of vision of the upper classes. The practices oi the modern rural populations of Teutonic countries must suggest to us that the conceptions of tabu and of ceremonial purity ^ were by no means so foreign to Teutonic religion as we are inclined to believe. An examination of the older evidence in the light of modern customs will not yield very much, but the results will not be entirely negligible. I. Birth. — In the life of the primitive individual jiurificatory ceremonies cluster round birth, puberty, marriage, and death. The sprinkling of water on a newly-born infant, which the sagas state to have been customary in Iceland in preChristian times, is clearly a purificatory ceremony, and there is no reason to suppose that it is merely a late imitation of the Christian rite of baptism. The ceremony was performed by the father ; and, until it was done, the infant enjoyed no rights as a human being, for the father could refuse to have it reared.^ 1 See art. Purification (Introductory). 2 See art. Abandon mknt and Exposurb ; R. Cleasby and 0. VigfuBSon, Icelandic- English Dictionary, Oxford, 1874, s.v. 2. Puberty. — Of the ceremonies performed at the period of puberty we know notning, and we must assume tiiat they j)layed a negligible part in the life of the individual. They seem, however, to have existed, for we are told that an Icelandic chieftain, Thord gellir, was taken to tlie crossknolls held sacred by his family, at the time when he was 'introduced into manhood.' ' It appears that the ceremony was connected with ancestorworship, for it was the belief of this family that they ' died into' the knolls. 3. Marriage. — For marriage ceremonies we are referred almost entirely to more modem accounts, beginning with that of the Swedi.sii arclibishop Olaus Magnus, of the 16th cent., who describes the bridal hot-air bath, taken in the communal bath-house, to which the bride and her female friends walk in jjrocession, preceded by men carrying jars of ale or wine, bread, sugar, and spices. On their return the party wear wreaths.* A number of other Scandinavian customs, but recently extinct, show that the people have clung obstinately to the idea that by marriage they incur a kind of ceremonial impurity which lays them open to supernatural dangers. A device clearly intended to avert those dangers is that of introducing another make-believe couple to act, as it were, as scapegoats. This pair, fantastically dressed, one of them a man got up as a woman, make their appearance in various parts of Sweden during the wedding festivities, are received with much honour, have a collection made for them, and finally are driven from the house. Sometimes it is only the bridegroom who has a 'double.' In some parts of Sweden the bridegroom is driven by a grotesquely disguised 'coachman,' who sits in front of him on the sledge ; and in Vastmanland a kind of mock bridegroom, who was expected to amuse the company, used to be thrown into the nearest stream on the third day of the feast. In Wiirtemberg there was no substitute for the biidegroom in this part of the ceremony, and he was obliged to choose between ' wine and water.' If he chose wine, he had to treat the company ; if water, he was ducked.* In other parts of Sweden the youngest bridesmaid walked round the table at whicii the guests were seated, ' in order to remove all evil. * In Norway the bride was regarded as specially open to the attacks of chthonic deities, who haa to be frightened oft' by the hallooing and pistol-shooting of the wedding-party.' Possibly the custom mentioned by Olaus Magnus,* of celebrating weddings on small islets, has its roots in a similar fear. Botli in Norway and in Sweden weddings were usually celebrated at midsummer, when the powers of darkness were weakest. In both ancient and modern wedding customs the wedding ale seems to have had a juophylactic or purificatory value. A Norwegian bishop of the 12th cent, has to assure his flock that a wedding is legal even though celebrated with whey ; and the belief in the special virtues of wedding ale seems to survive in a superstition current in some parts of Sweden, that it is unlucky to call the banns 'on an empty cask,' i.e. before the wedding ale is brewed.^ In Sweden it was customary for the briile and bridegroom to drain a beaker before entering their house on their return from church. 1 Landndma, eA. Finnur Jdnsson, Copenhagen, p. 158. 2 Hist, om de nordiska Folken, 155.S, bk. xv. ch. 35 f., Swedish tr., published by St. Michael's Guild, Upsala, 1909» N. E. Hammerstedt, in ilaal og Minne, Christiania, 1911, p. 339 ff •1 Lundgren, ' Frieri, Trolofning och Brollop 1 Vingiker,' in Sverige, Fosterldndska Bilder, 1877-78, p. 15. 5 K. Visted, Vor gamle Bondekullur, Christiania, n.d., p. 235. « Bk. xiv. ch. 10. „ , ., . ..., „^ 7 L. F. Raaf, Samlingar . . . tiU en Beskrifmng djver Ydre hdrad i dstergotland, Linkoping, 1856, p. 110.

  
    504 PURIFICATION (Teutonic) The bowls used for the purpose were often apparently the property of the commune. ^ In Dalecarlia a large tree was brought into the house and ' slaughtered ' by having branches lopped off it, and the company drank the ' ox-blood ' — cofl'ee and brandy. 2 In some parts of Sweden the ' wedding tree ' was flung into a stream or pond at the end of the festivities. 4. Death. — In the more primitive communities purificatory ceremonies are regarded as especially necessary in the case of association with death. This idea is not actually expressed in our sources, but the customs of destroying, burning, or burying a dead man's personal property, of sending the corpse out to sea in a ship, etc., may have their raison d'etre in some such conception. The custom of sati, which appears to have been at least occasionally practised, is probably connected with the fear of pollution from a dead man's personal belongings. Some traces of this fear can be found in the Norwegian custom of solemnly burning the straw of a dead man's bed. The old town-law of Bergen, while prohibiting all other bonfires, specially exempts such fires, kindled in the streets. In recent Norwegian custom the sledge on which a coffin was conveyed to the churchyard was left to rot or used as firewood by the poor.* Ancient Teutonic religion ofi'ers but few traces of this feeling of pollution on contact \vith death in general. But from ecclesiastical prohibitions of unseemly laughter, songs, dances, story-telling, and mask- wearing at the memorial feasts for the dead we can guess that in the Germany of Charlemagne such observances aimed at averting the dangers of association with the dead. In Scandinavia this feast seems to have been more orderly and its original significance more obscured. But the necessity for purification was still keenly felt in regard to persons who had been of an evil disposition during life. An Icelandic saga tells us that, when the wicked Thorolf baegifot dies in his chair, his son breaks a gap in the house wall and has him carried through it, so that the ghost may not find the way back.^ In spite of this pi-ecaution, the ghost ' walked ' untU the corpse was burned and the ashes were blown out to sea. We do not hear of any actual purificatory rites performed in houses subject to ghosts, for the account in Eyrbyggja Saga of the legal proceedings resorted to was probably intended by its author as farce rather than history. Here the ghosts are summoned in turn, and an adverse verdict is given against each. This saga, however, gives an example of the belief that the properties of the dead are dangerous : as long as the bedhangings of Thorgunna were unburned, the household was a prey to every kind of misfortune. We may assume that here, as elsewhere, dead persons who had not received the proper rites were regarded as a danger to the community ; for, according to Icelandic law, a man who killed another became an outlaw if he failed to cover up the body with stones or earth. In this connexion we may mention the wide-spread belief which makes it obligatory on every passer-by to add a stone to the cairn raised over some person who had died a violent death. This custom was observed until last century in some parts of Sweden.* 5. Harvest. — The various purificatory observances connected with harvest or other seasons of the year can be traced only in modern custom and can be best studied in Frazer's Golden Botigh. An exception is the need-fire {q.v.), which is first mentioned as early as 742.® It seems to have been 1 Hammerstedt, p. 504 f. 2 /fc. p. 492. 5 Visted, p. 245 £P. * Eyrbyggja Saga, ch. 33. » Raaf, p. 99. 6 Saupe, Indicuhis Superstitionum, Leipzig, 1891, p. 21. the most characteristic example of purificatory rites to be found in Teutonic custom. Leaping over the fire, usually on Midsummer Eve, was believed to avert disease, and the cattle were driven through the flames with the same intention. A similar purificatory rite, vouched for only in modem Sweden, is the custom of grinding down the edges of flint axes — ' Thor's hammers,' as they are called in Sweden — and mixing them with the fodder for the cattle. 6. The scapegfoat. — The scapegoat idea, in which the conception of the purification of the community finds its most characteristic expression, is perhaps not formally recognized in Teutonic religion. Akin to it is the expulsion or death of guilty members of the community, which can be traced in Tacitus's account of the driving out of an unfaithful wife^ and in the clause of the Old Frisian law Avhich enjoins the mutilation and drowning of a sanctuary breaker. ^ A similar conception probably inspired the slaying of a king in time of famine, of which Swedish tradition records two examples. 7. Festivals and idols. — In the ceremonial of religious festivals purificatory rites play only a small part. The sprinkling of the blood of the sacrificial victim upon the assembled worshippers, which appears to nave been an integral part of Scandinavian festivals, may possibly have had a purificatory intention. The purification of the deity herself, reported by Tacitus in his account of the goddess Nerthus, is frequently held to have been nothing more than a rain-charm. Once a year, says Tacitus, the goddess Nerthus emerged from her retirement in a sacred grove, and was driven round the country with her priest, amid general rejoicings, after which the chariot and the goddess herself were laved in a sacred lake.^ S'rom what we know of deities of fertility in general, and in especial of the Scandinavian god Frey and his human spouse, we are justified in considering the possibility that the immersion of the goddess was of the nature of a bridal bath. It is worth noting that a little wooden figure of a bishop which used to stand in the church at Eidsborg in S. Norway, and which the peasants called Nikuls, used to be carried down to the lake below the church every midsummer and solemnly washed. The sweat which appeared on the wood after this ceremony was believed to heal all diseases.* Similar idols, without the ecclesiastical connexions, are known to have been in the possession of Norwegian families far into the 18th cent., and to have had ale ofiered to them at Christmas. One of them is said to have been washed every Saturday. The direct descent of these figures from heathen idols seems to be proved by tlie fact that one of them is said to have been regularly rubbed with fat as late as the 19th century.' According to a late saga, this treatment was accorded to a wooden image of the god Balder.' It is possible that this ceremonial rubbing of idols with fat was intended to avert some dangers from the idol. Such traces of purificatory rites as we find among the Teutonic peoples seem to have been fragmentary survivals of an attitude to religion more primitive and more mystical than we find among the upper classes in the last days of heathendom. The lack of insistence on ceremonial purity is probably connected with the absence of any highly specialized priesthood, resulting in what we must regard as an enlightened 1 Germ. 19. 2 K. von Richthofen, Fries. Rechtsquellen, Berlin, 1840, p. xlii. 3 Germ. 40. ■• Nicolaysen, Norske Fomlevninger, Cbristiania, 1862-66, p. 227 f. 6 Visted, p. 184. 8 Fomaldar Sogur, ed. CC. Rafn, Copenhagen, 1829, ii. p. 86.

  
    PURIM 505 freedom from formalism, shown also in tlie contempt of the upper classes for magical practices. On the other hand, it may be pointed out that regard for ceremonial pnrity may develop into the conception of ethical righteousness, a conception to which the heathen Teutonic mind can hardly be said to have attained. ' LiTBRATURB. — See the works cited throughout. B. S. Phillpotts. PURIM. — ' Purim ' is the name given to a festival in the Jewish Church, celebrated for two days, on the 14th and 15th of the month of Adar, the last month of the Jewish lunar calendar. The supposed origin of the festival, which is of a distinctly popular character, marked by merr3'-making, feasting, masquerading, antl exchange of gifts, is given in the book of Esther, forming part of the OT canon. According to this book, the festival marks the miraculous deliverance of the Jews resident in Persia from the destructive designs of Haman, the grand vizier of King Ahasuerus, i.e. Xerxes (485465 B.C.), wiio had planned a general massacre of the Jews for the 13th of Adar in the 12th year of the king's reign, corresponding to the year 473 B.C. Through the intervention of Esther, a Jewess whose beauty led her to the king's hartm, where she rose to the rank of queen, the plan was frustrated. Haman and liis sons were condemned to the gallows, while Mordecai, the uncle of Esther, was raised from his humble station to become the second in the extensive kingdom of the Persian king. Instead of being slaughtered, the Jews were permitted to slay those who attacked them on the daj- set aside for the massacre, which they did with great vigour ; and in commemoration of the deliverance a two days' festival was instituted. The onlj' religious feature of the festival, however, is the reading of the book of Esther in the synagogue at the evening service for the two days in question. The otherwise purely secular observance itself points to a non-Jewish origin for the festival. It is now universally recognized by scholars that the book of Esther is a pure romance to which a quasi-historical setting is given. From the silence of Ben Sira, the author of Ecclesiasticus (c. 180 B.C. ), who does not mention Esther in his enumeration of the sacred \vritings known to him, the conclusion is justified that its composition cannot be placed before the middle of the 2nd cent. B.C., and was perhaps as late as 100 B.C. Apart from the fact that there is nothing to warrant the belief that in the days of Xerxes there was any persecution of the Jews in Persia, or, in fact, that there was even an extensive Jewish settlement in that country, and apart from the inherent improbability of the story itself, the chronological discrepancy in making Mordecai one of those carried into captivity by Nebuchadrezzar in 597 B.C. and yet still living 125 years later suffices to show that we are dealing with pure fiction. It so happens also that we know from Herodotus (ix. 109, 112) that the queen of Xerxes at the very time when Esther was supSosed to occupy this distinction was Amestris, the aughter of a Persian general. If, then, the book of Esther is pure romance in a quasi-historical setting but without any historical basis, it follows that tlie origin of the festival as given in this book is equally fictitious, and we are thrown back upon investigations independent of the festal legend to solve the problem involved. The author of the book of Esther, by his evident desire to connect the name ' Purim ' with a nonHebrew word j9t2r, supposed to mean ' lot ' (3'' 9^ ^*), recognizes the name as foreign. In view of the Persian setting of the festal legend, suggesting that the author of the book of Esther was a Persian Jew, one naturally thinks of a Persian origin for 1 See art. Ethics (Teutonic). tlie festival, and, if there were a Persian word pur meaning ' lot,' the necessary proof would have been furnished that the author of the festal legend at least had in mind the adaptation of a Persian festival to the Jewish festival cyclus. No such Persian word as pHr exists, however, and all attempts to find in it some adaptation of a Persian term (see L. B. Paton, Commentarij on the Book of E.'ither, pp. 84-86, for various conjectures and suppositions, all, however, rejected by Paton and properly so) have failed. On the other hand, the possibility that the author of the book of Esther, in connecting the name ' Purim ' with pHr, had in mind a Babylonian term must be admitted, especially as a word jt>?irM exists with various meanings, among which those of 'lot' and 'term of office' are possible, though not certain (see H. Zimmem's discussion in KAT^, p. 518; P. Haupt, 'Purim,' in BASS VI. ii. [1906] 20 ; and art. Calkxdar [Babylonian], vol. iii. p. 77'). The names of the two chief personages in the festal legend, Mordecai and Esther, carry us distinctly to Babylonian soil ; for Mordecai is clearly identical with the Babylonian deity Marduk, the head of the pantheon after the rise of his patron city, Babylon, to be the capital of the united districts of the Euphrates valley, while Esther is quite as unmistakably the Babylonian goddess, Ishtar, the chief female deity and as such directly associated with Marduk. Even rabbinical exegesis connected Esther with the planet Venus (Istahar = Ishtar [Talmud Bab. M^gillah, 13a]), with which Ishtar was identified by the Babylonians. According to P. Jensen, who first called attention to this double identification, Mordecai = Marduk, and Esther = Ishtar, the two other names, Haman and Vashti (the queen whom Esther displaces) are Elamitic deities, Huniman (or Humbar) and Mashti, skilfuUy disguised or connoted ( ' Elamitische Eigennamen,' in WZKM vi. [1892] 47 ff. , 209 ff. ). These two identifications, however, are less certain ; and to go a step farther and assume that the story of the book of Esther rests upon a Babylonian myth, relating a conflict between Marduk and Ishtar, the gods of spring and light, against hostile powers symbolizing winter and darkness, and therefore identified mth ' foreign' deities or as modifications of Kingu and Tiamat, who in the main Semitic-Babylonian version of creation are the personifications of primeval chaos and discord, who must be overcome by Marduk, the establisher of order in the universe — to do this is to enter the province of pure conjecture. Until some fortunate chance reveals to us the story of such a conflict with all four names unmistakably introduced, we must content ourselves Avith the definite proof that at the foundation of the book of Esther, or at all events as an element in it, we have some Babylonian tale of the gods in which Marduk and Ishtar play the chief roles, and that this tale was transformed in such a manner by the Jewish author of the book of Esther as to make it the basis for an elaborate festal legend to justify the adoption of a ' foreign ' festival into the Jewish calendar. The character of this festival is unmistakable. Its occurrence in the middle of the last month of the winter season and just before the beginning of the spring, the natural beginning of the year, points to its being the beginning of the celebration of the conquest of the winter by the j'outhful sun-god of the spring — as Marduk is regarded in various Babylonian myths. The rejoicing and merry - making of Purim fit in with such a spring festival, while the fast added at a much later date for the 12th of Adar— it cannot be traced farther back than the 9th century— is the percursor to the festival which afterwards takes on a sombre hue as a preparation for the feasting to follow. As Haupt aptly puts

  
    506 PURIM it (p. 1), 'shroving was preceded by shriving.' That the Babylonians began the year in the spring follows, apart from other evidence, from the order of the months adopted by the Jews, which begin with Nisan, the time of the spring equinox ; and we know that the Babylonian New Year festival known as Zagmuk, and celebrated during the first eleven days of Nisan, became primarily the festival of Marduk and his consort in the days of the united Babylonian Empire (see Calendar [Babylonian]). The circumstance that in the 2nd book of Maccabees (15**) the Purim festival is designated as MapdoxaiK^ Vf^P^'t ^•^• ' Marduk (or Mordecai) day,' is a significant testimony to the association of Purim with the Babylonian New Year period, bound up with the Marduk cult. The middle of the month preceding the 1st of Nisan would thus mark the preparation for the period of rejoicing at the approaching triumph of the god of spring, Marduk, over the hostile and destructive forces of the ^vinter and rainy season. The Jews in Babylonia and Persia, subject to the influences of their environment, would naturally be led to take part in a merry-making season, just as at the present time Jews in Europe and America participate in Christmas festivities and in New Year's exchange of felicitations, despite the fact that the old mid-winter festival has been given a Christian interpretation and that the Jews still observe a religious ' New Year ' in autumn (Rosh Hashshdnah, ' beginning of the year ') on the first of Tishri, the seventh month, pointing to an older calendar, in which the year began in autumn. Corresponding to the festal legend set forth in the 1st book of Maccabees for the celebration of the Roman Saturnalia or mid-winter festival at the time of the Avinter solstice (adopted by the Jews under Graeco-Roman influence and converted into a Jewish festival by association with the victory of Judas MaccabiBus and his army over the Greek forces), the romantic tale in the book of Esther was composed to provide a justification for the participation of the Jews in the general rejoicing indulged in in Babylonia and in lands where Babylonian influences prevailed, at or near the beginning of the vernal equinox. The one link missing in the chain of evidence connecting Purim with the period of merry - making in honour of Marduk and Ishtar is evidence of a celebration in Babylonia or Persia in the middle of Adar — just before the New Year's season proper two weeks later. Until such evidence is forthcoming, the view here set forth lacks definite confirmation. It may well be, however, that with the coming of the Persians into Babylonia in the second half of the 6th cent. B.C. a Persian New Year's festival celebrated at the period of the vernal equinox, and fixed for a time somewhat preceding the date selected in the Babylonian calendar for the Zagmuk, became the current New Year's season of rejoicing. The natural tendency would be to bring this Persian New Year into close affiliation with the Babylonian festival. Purim would thus represent the result of such a combination of Persian and Babylonian customs and festival rites. To this day the New Year's season is a time of rejoicing and festivity in Persia. The New Year's day, known as Nauroz, is fixed for the first day after the sun has crossed the vernal equinox, and is therefore a movable feast, like the Christian Easter, likewise an old New Year's festival. The festivities incident to the Nauroz last a week. It is to be noted, also, that in the Jewish calendar the tendency is to fix festivals connected with the transition of one season to the other either in the middle of the month {e.g., the spring festival Pesah and the harvest festival Sukkoth on the 15th day of Nisan and Tishri respectively) or at the beginning of the month, as, e.g., the Rosh Hashshanah. The 15th of Adar would thus be fixed as corresponding to an average date for the vernal equinox. Finally, we find evidence that in the 2nd cent. B.C. the Jews of Palestine also celebrated the 13th of Adar as a festival and that, under the same tendency to give to popular rejoicings, when adopted from foreign sources, a Jewish setting, this festival was associated with the victory of Judas Maccabseus over the Syrian general Nicanor of Adasa in the year 161 B.C., and in consequence became known as ' Nicanor's Day' (1 Mac V^s-su ; Jos. Ant. xil. X. 5 [409] ; see FESTIVALS AND Fasts [Hebrew], vol. v. p. 866*). The book of Maccabees thus furnishes the festal legend for two holy days adopted by the Jews: (1) the Saturnalia, or midwinter festival, at the time of the winter solstice, celebrated for a week, which became the Jewish ^anukka, in commemoration of the supposed restoration of the Temple at Jerusalem to Jewish worship after the victories of Judas Maccaba:>us ; and (2) the spring festival in the middle of Adar, adopted under Babylonian-Persian influences and associated by the festal legend with a specific occurrence in the so-called wars of the Maccabees. Nicanor's Day and Purim thus represent the same festival. To the one a Jewish aspect was given by making it a commemoration of a victory gained over the enemy at a critical period in Jewish history, while for the same festival adopted under Babylonian-Persian influences a festal legend was composed which transformed a Babylonian myth, celebrating the deeds of Marduk and Ishtar, into a Jewish romance. It may be also that the Jews of Persia suHfered some annoyance from hostile officials, and that a liberation throtigh the dismissal of an ofl'ensive vizier suggested some of the incidents in the festal legend, which, in accord with the tendency of legendary compositions, would give to a comparatively insignificant episode an exaggerated importance. All this, however, is purely conjectural, and it must be frankly admitted that there is no evidence for any persecution of the Jews under any of the Persian rulers, who, on the contrary, appear to have been at all times favourably disposed towards them. The main thesis in connexion with Purim, that it is a foreign festival, a precursor of the Babylonian New Year's festival or the Persian New Year adopted by the Hebrews, is not aft'ected even if we assume some historical occurrence to be a factor in the composition of the romance, which was written to give a Jewish setting to a celebration that had become popular among the Jews of Rome and Babylonia and had spread to other countries where Jews had settled. The sad experiences of the Jews, encountering hostility and frequent persecutions in the Diaspora, tended to increase the popularity of Purim. The story in the book of Esther became typical of the sufterings of the Jews in many lands. There were Hamans everywhere who tried to work injury to the Jews, and the celebration of Purim helped to maintain their trust during the dark days in the ultimate deliverance from the dangers and difficulties besetting them. The merry-making at Purim also afforded an outlet for pent-up feelings, and furnished a much-needed relief from the serious life led during the greater part of the year. All the festivals of the Jews except Purim take on a sombre hue, even those which, like the Passover and the Festival of Booths, were in their origin distinctly joyous occasions. The somewhat cruel and vicious spirit of the book of Esther, reciting with evident satisfaction how the Jews avenged themselves on their enemies by slaughtering thousands of them {9^'^"), was overlooked in the abandonment to joy that marked the two days of Purim.

  
    PURITANISM 607 Masquerading and <,'anie.s became one of tlie features of the iio[uil;ir rejoicing. Presents were exchanged and drinking was enjoined almost as an obligation. Sober and .serious-minded peraons gave themselves over to the joy of Purim, and it was regarded as unite proper t<^ put one.self in such a condition at Purim time that one could not distingiiish between ' Cursed be Haman ' and ' Bles.sed be Mordecai' (Tahuud Bab. M'gUluh,lb), though naturally a playful allusion of this kind must not be forced beyond the point of showing that, as far back as Talmudic days, Purim was regarded primarily as a time of jollitication, devoid of any genuinely religious character. The exceptionally secular nature of the festival is also shown by the express permission of the rabbis (M'gilldh, 18a) that the roll of the book of Esther may be read in any language in the synagogue, while otherwise, as a matter of course, only Hebrew was to be used in the service. Even the synagogue service in connexion with Purim acquired some of the boisterous character of the festival ; for at the mention of Uaman and his sons the congregation stamped with their feet or made a noise with rattles or by knocking two sticks on which the name of Haman was written against one another until the name was erased. Such customs are to be regarded as popular survivals of endeavours to drive away evil demons by noises or by some form of sympathetic magic. They are closely bound up mth the popular view that at transition periods — and such the New Year's festival is — the evil spirits were particularly malevolent, lying in wait for victims. Masquerading is also to be viewed under this aspect as a means of disguising oneself from the evil spirits or of deceiving them. Another interesting trace of the original character of Purim as a New Year's festival is to be seen in the persistency with which the idea of its being connected with ' drawing of lots ' clings to it, for, whatever the etymological origin of the word ptir, there is no reason to question the correctness of the tradition as set forth in the book of Esther which connects it with 'casting lots.' At the New Year's period, according to the Babylonian view, the gods sit in the council chamber of fate and decide the lot or portion of individuals in the year to come ; and from the Babylonians this view passed to the Jews, for whom the ten days of the New Year's month are days of probation, corresponding to the ten or eleven days of the Babylonian Zagmuk period. On the 10th day, the Day of Atonement, the fate of the individual is definitely inscribed in the book of fate and sealed. The exchange of presents on Purim also rests ultimately on an association of ideas between ' lot ' and ' portion ' as somethingset aside for some one. The term used for ' presents ' (mandth) in the book of Esther (9^*- ^^) in connexion with the description of the custom is precisely the word which means ' portions,' while pHr is specifically explained in a gloss (9^) as ha-g6rdl, i.e. the common term for ' lot.' LiTKRATTTRB.— See FESTtVALS AKD Fa8T8 (Hebrew) and (Jewish) ; L. B. Paton, A Critical ami Exeijetical Commentary on the Book of Esther (ICC), Eiliiibur^'h and New York, 1908, pp. 1-118 ; P. Haupt, ' Purim,' BASS vi. ii. [1906]. Morris Jastrow, Jr. PURITANISM.— I. Definition and application of the term.— The widely divergent estimates of Puritanism still current unite in recognizing its significance as a formative factor in the life and character of the English people. Probably no other religious movement has left so deep an impress on the history of England. Some of the Puritan positions have been embodied once for all in the constitutional development and Church life of the country ; others of their contentions may yet be realized. In a modified form, the Puritan ideal of a Church at once national and self-governing may be the subject of a modern revival. But whether or no the ecclesiastical progiannue of Puritanism has a future, reverence for the very letter of the Puritan tradition lingers in many minds, while its inner force is by no means spent. It would conduce to clearness in historical studies if the term ' Puritanism ' could be confined strictly to the movement for further reform of the Church of England whose history falls within the century from the Act of Uniformity of 155'J to the Act of Uniformity of 1662. The Puritan party consisted of all those who believed in the maintenance of one National Church in England, and who desired that Church to be reformed afier the model of Geneva. According to Thomas Puller' (Ch. Hist, of Britain, London, 1655, bk. ix. § 66 f.), 'the odious name of puritans ' was first applied in 1564 to those who resisted the attempt of the bishops in that year to enforce uniformiiy in ritual and in the use of vestments. A passage in Jolin Bunj-an's Life and Death of Mr. Eadinan (written in 1680) — 'The man was a godly old Puritan, for so the godly were called in time past" — suggests that the term began to fall out of use as a distinct party label after the overthrow of Puritanism at the Restoration. It is confusing to extend the use of the term either backwards, as S. R. Maitland does [The Reformation in England, ed. London, 1906), to include early reformers of the time of Henry VIII., Edward VI., and Mary, or forwards, to cover later diasent. The kinship of Puritanism with earlier elements in the English Reformation is as obvious as is the indebtedness to it of the Free Churches. But Puritanism stood primarily for an ecclesiastical ideal which was not deiinitely adopted by any distinct body of Englishmen before the time of the Elizabethan settlement, and which was not accepted by the Nonconformist churches of later times. Puiitanism is most simply defined aa the movement for Church reform whose first great leader was Tliomas Cartwright and whose last was Richard Baxter. A wider application of the term ' Puritan ' to all who attempted a gieater sobriety of life than was customary in Elizabethan England became familiar in the 17th cent., if not earlier. Richard Baxter says that his father was dubbed a Puritan by his neighbours because he disliked the village custom of dancing round the May-pole on Sundays, and preferred to pass his time at home, reading the Bible and the Prayer-Book : ' For my Father never scrupled Common-Prayer or Ceremonies, nor spake against Bishops, nor ever so much as prayed but by a Book or Form, being not ever acquainted with any that did otherwise : But only for reading Scripture when the rest were Dancing on the Lord's Day, and for praying (by a Form out of the end of the Common-Prayer Book) in his House, and for reproving Drunkards and Swearers, and for talking sometimes a few words of Scripture and the Life to come, he was reviled commonly by the Name of Puritan, Precisian, and Hypocrite.'^ The wider aspect of Puritanism revealed in this application of the term cannot be ignored in any account of the subject, because the effort after a sober godly life which drew down this reproach was part of the whole religious movement of which Puritanism in the strict sense was the narrower ecclesiastical expression. It is worth noting incidentally that the name ' Puritan,' like the words ' Christian ' and ' Quaker,' was a term of insult which became a title of honour. 2. Puritans as a party in Church and State.—(a) TJie Prayer-Book controversy. — \Vlien Elizabeth came to the throne in 1558, the hopes of reformers ran high. It was certain that she would reverse the religious policy of her predecessor. The bnm1 J. Stew's still earlier application of the term to some Anabaptists is rightly rejected as erroneous. See OED, ».v. 'Puritan.' 2 Reliquiae Baxteriaiwe, London, 1696, p. 3.

  
    508 PURITANISM ing of heretics would cease, and subserviency to the pope would be ended. Though the number of convinced Protestants was not large, the country as a whole was prepared for a considerable change. In some sense England would become a Protestant power. But how far was the queen prepared to go? It was thought that she would at least reestablish the standard of reform set up by Edward VI. ; it was hoped in some quarters that she would go much farther. For, while many were content with the measure of advance embodied in the Prayer-Book of 1552 (and indeed the martyrdom of some of the authors of the Prayer-Book had consecrated it in the eyes of its users), others who had been in exile on the Continent had come under the spell of Geneva, and desired a more thorough reform along the lines laid down by Calvin. The Protestant world had not stood still since the days of Edward VI. , and it seemed absurd to be content with something obviously limited and faulty like the work of Cranmer. The position of many of the leaders like John Jewel, Edwin Sandys, and Edmund Grindal, who were among the first of the Elizabethan bishops, was that they would gladly go back to the system set up in the time of Edward VI. as a starting-point, but that they hoped to be allowed to make it the basis of a further development. The convenience of adopting the English Prayer-Book of 1552 was manifest. It obviated the necessity of thinking out at short notice forms of service and of govei'nment for the Elizabethan Church, and it gave a sense of continuity in the work of the Reformation in England. There was therefore no surprise or regret when the Act of Uniformity re-imposed the use of the second PrayerBook of Edward VI. The Act of Uniformity was preceded by the Act of Supremacy, which made Elizabeth chief governor of the Church of Christ in England. Her authority she was to exercise in the first instance through an ecclesiastical commission until a regular administration by duly appointed bishops should be possible. These two Acts ensured lay control of the Church, abolished papal authority and the Mass, and restored the English liturgy. So far, so good ; but what was to be the next step ? When the revised Prayer-Book was issued, it contained one or two features which occasioned disquiet among the more radical reformers. The clause in the Litany praying for deliverance from 'the tyranny of the Bishop of Rome and all his detestable enormities ' had vanished. The sentences appointed for the use of the priest in delivering the elements at communion included those fi'om the Prayer-Book of 1549 which were capable of being interpreted to imply the doctrine of transubstantiation. Moreover, into the Prayer-Book was inserted, apparently at the last moment and without the knowledge of Parliament, an additional rubric directing that ^ ' the minister at the time of communion and at all other times in his ministrations, shall use such orranients in the church as were in use by authority of Parliament in the second year of the reign of King Edward VI.' In accordance with this rubric, ministers in the communion service were to put on ' a white Albe plain, with a vestment or Cope' — the garments used in the celebration of the Mass. This was the starting-point of a renewed ves- . tiarian controversy. To the dismay of the reformers, the queen was determined that her clergy should wear a distinctive dress in ordinary life, and should continue to use the vestments of the nnreformed Church. When Archbishop Parker, under pressure from the queen, determined in 1566 1 See T. M. Lindsay, Hist, of the Reformation, Edinburgh, 1907, ii. 405 t. ; and H. Gee, The Elizabethan Prayer-book and Ornaments, London, 1902. resolutely to enforce uniformity in the use of vestments, the formation of a distinct Puritan party was inevitable. Some ministers resigned their cures rather than wear the prescribed dress. Small groups of parishioners in London went so far as to set up separatist meetings. The majority of men with Puritan sympathies remained in the Church, but began to entertain a doubt as to the bishops' hopes of further reform, and to subject the Elizabethan settlement to a more searching criticism. (b) Protests against j^opish abuses. — The broader Puritan position was championed by Thomas Cartwright, Lady Margaret professor of divinity at Cambridge, who in lectures on the Acts denounced the government of the Church of England as unscriptural and illegitimate. The hierarchy, he held, was as clearly popish and anti-Christian as the vestments. Cartwright was deprived of his professorial chair in 1570, but his views found expression in two 'Admonitions ' presented to Parliament in 1672. The first, written by John Field and Thomas Wilcox, is a singularly effective and vigorous statement of the Puritan programme of ecclesiastical reform. The authors begin by laying down the essentials of the Puritan standpoint, which consist in 'abandoning al popish remnants both in ceremonies and regiment,' and ' also in bnnging in and placing in Gods church those things only, which the Lord himself in his word commandeth.' The Puritans stood for making the breach with Eome as complete as possible, and the approach to the NT Church as close as possible. The writers of the Admonition then proceed to survey the condition of the Church in Fngland in the light of the requirements of a true Christian Church, which are 'preaching of the worde purely, ministring of the sacraments sincerely, and ecclesiastical discipline which consisteth in admonition and correction of faults severelie.' With regard to the ministry, the Puritans maintained the clergy to be quite inefficient. Large numbers of the clergy were mere ' Vicars of Bray,' .who had accepted every change in religion from Henry vui.'s time onward. Many were unlearned and incapable of teaching. They were men without any call to the ministry, and the method of their ordination and appointment was irregular and unchristian. Men who could preach were discouraged, by being made subject to a special licence, and by being bound down 'to a prescript order of service.' 'The ordinary ministry was starved, in order to maintain an expensive hierarchy, while the abuses of pluralism deprived godly ministers of opportunities, compelled congregations to go without preachers, and were yet inevitable because the incomes of many livings did not suffice to keep the incumbent. The contrast between the Elizabethan ministry and the primitive evangelists and pastors was glaring. ' Then, as God gave utterance they preached the word onely : now they read homilies. . . . Then feedyng the flocke diligently : now teaching quarterly. Then preaching in season and out of season : now once in a month is thoght sufficient, if twice, it is judged a worke of supererogation. For a thorough reformation, it was necesKiry to 'displace those ignorant and unable ministers already placed, and in their rowmes appoint such as both can, and will by Gods assistance feed the flock.' Passing from preaching to the sacraments, the Puritans objected to many details in the communion service, which they regarded as popish and out of harmony with primitive Christianity. Beyond their criticism of details, they complained of private communions and baptisms. This private use of the sacraments ignored their essential character as acts of Churchfellowship, and in effect ' tied the necessitie of salvation to the sacraments." An even worse abuse was the readiness with which men were admitted to the Lord's Supper and indeed obliged by law to partake of it. ' They [the early Christians] toke it with conscience. We with custume. They shut men by reasen of their sinnes, from the Lordes Supper. We thrust them in their sinne to the Lordes Supper.' One of the moat urgent reforms is 'that papists nor other, neither constrainedly nor customably, coniniunicate in the misteries of salvation.' In dealing in the third place with ecclesiastical discipline, the authors of the Admonition claimed that ' the whole regiment of the church ' is to be committed to ' Ministers, Seniors, and Deacons.' The esdsting hierarchy is to be removed. In particular the exercise of discipline "must no longer be left in the hands of one man — the monarchical bishop acting through chancellors, archdeacons, proctors, and what not. There was a sad confusion, they felt, between ecclesiastical and civil jurisdictions, both in procedure and in penalties. The use of excommunication should be more sparing and more solemn. This outline of necessary reforms was supplemented by ' A View of Popishe Abuses yet remaining in the Englishe Church,' whose presence prevented the Puritan clergy from subscribing an article to the effect that the Prayer-Book contained nothing repugnant to the Word of God.

  
    PURITANISM 509 The chief ruritan criticisms of detail may be suniniarize<l as follows : (1) The Prayer-Book stands (or a reading ministry as contrasted with a preaching ministry. (2) It enjoins the use of homilies which have not yet appeared, and which consequently cannot be approvi-d. Those homilies, too, are to discourage preaching— the main work of the minister. (H) It provides for the keeping of saints' days — contrary to the Fourth Commandment. (4) The order of the connnunion insists on the communicants kneeling instead of silting when they receive the elements. The book, moreover, retains the term 'priest' in this conne.vion, and allows private communion. (5) The sacrament of baptism is divorced from teaching, and may be administered in private even by women. Public baptism is also ' full of childishe and superstitious toyes,' as in suggesting that God has sanctified water to wash away sine. Other ' toyes ' are the impossible promise made by godparents, the interrogatories uselessly addressed to infants, and the use of the sign of the cross. (6) In the marriage service the Puritans objected to the wedding-ring, and to the phrase 'with my body I thee worBhippe," whereby a man ' makes an idol of his wife.' Other sujierslitious customs are associated with the ceremony. (7) Oonfirmation is bestowed on those ' that lacke both discretion and faithe,' and is wrongly confined to bishops. (8) The burial service maintains prayer for the dead, and is associated with many undesirable customs. (9) The order of service for the churching of women 'smelleth of Jewishe purification.' The Holy Scriptures are profaned as in the use of Ps 121, the Benedictus, Nunc Dimittis, and ilagniflcat, which are quite unsuited to the condition of those who constantly use them. (10) ' In all their order of service there is no edification . . . but confusion.' 'The standing up for the Gospel, and not for the Old Testament, shows that they 'are ignorante that the scriptures came from one spirite.' The bowing and scraping at the name of Jesus is equally unjustifiable. (11) Their Pontifical is simply popish. 'As the names of Archbishops, Archdeacons, Lord bishops, Chancelers, etc., are drawne out of the Popes shop togither with their offices. So the governement which they use, by the life of the Pope which is the Canon law is Antichristian and devilishe, and contrarye to the scriptures.' (12) The titles of honour assumed by the great ecclesiastics are against the Word of God, as is also the practice of joining civil with ecclesiastical offices. (13) The remaining criticisms concern tlie exercise of discipline and the appointment of ministers. The bishops' authority spoils the pastor of his normal power of discipline. Ministers are made at random by the bishops, and the men ordained rashly have to seek for "livings by dishonourable means. The cathedral churches maintain an idle and useless ministry at the cost of an effective parochial ministry. The whole system of patronage is wrong and encourages self-seeking among the clergy. The bishops' courts and methods of discipline, their licences, dispensations and excommunications, are also unscriptural ; for their administration is secular in temper, and is far removed from the brotherly reproof and admonition which should prevail among Christians. (14) As an after-thought, they add a protest against what they hold to be the blasphemous use of the sentence 'Receive ye the Holy Ghost' in the ordination eervice.i (c) Puritan position defined. — The foregoing analysis will suffice to bring out the negative aspect of Elizabethan Puritanism, as revealed in this series of objections to the Prayer-Book. A more attractive positive statement of the Puritan view may be found in Walter Travers, Ecclesiasticce Disciplince. . . . Explicatio (La Rochelle, 1574, Eng. tr. by Cartwright, n.p., 1574). Travers had certain peculiarities of his own, but his book is broadly representative. Travers begins by emphasizing the importance of ^ood discipline, i.e. sound government, to all human societies. The Church, like the State, cannot continue in health without discipline. He then urges that the discipline essential for the Church must be discovered from the Word of God. If God prescribed laws for the Jews — laws to which they were not allowed to add and from which they might not subtract — it follows that He will have laid down a platform of government for the Church of Christ. If the civil ruler may determine the constitution of the Church at his or her pleasure, what becomes of the sovereignty of Christ over His own subjects? If Christ is lawgiver and king. He cannot have left the ministry and government of His Church indeterminate. There is, moreover, a clear system to be discerned in the NT — a system which must derive from Christ Himself and maj' not be changed. And the adoption of this system is essential to the work of reformation. For doctrine and discipline go together. The Church of England has reformed the former, but retained the latter in its old popish character. Such a half-hearted reform cannot last. What, then, is the nature of the ecclesiastical discipline laid down in the NT? Before we discuss the particular offices of Christ's Church, we may note one general characteristic. No function is lawful in the Church apart from vocation. The 1 The First Admonition may be read t>i extenso in Puritan Manifestoes, ed. W. H. Frere and C. E. Douglas for the C!h. Hist. Soc, London, 19U7, pp. 8-55. oHice and the mode of appointment to it must be of Iiivitie ordering. A true vocation requires that a man be called to some certain place or church (i.e., he must not be ordained a deacon or a priest in general, but must be ordained to serve a particular community). A further requirement of a true vocation is that those called be faithful in the discharge of their office. There are two parts in vocation, viz. election and ordination. In election the elders should lead the congregation, but the assent of the congregation is necessary. It is essential that the men elected be fitted for the office for which they are chosen. This points to the necessity of careful examination of those who are to bear ottite, and tlie qualifications that they are to possess may be learnt from the Pastoral Ei)istles. Ordination consists of public prayer together with the laying on of hands. The latter feature of the ceremony belongs of right to the whole eldership. Turning to the particular offices, we find two kinds of ordinary official, viz. bishops and deacons. The bishops and presbyters, or elders (for they are one and the same in the NT), are appointed to look after particular churches. They are of two kinds, doctors and pastors. Ability to teach and to pray is the chief qualification of the former ; the latter's duti" is to speak the word of exhortation needed on particular occasions and to administer the sacraments. The deacons, according to Travers, are also of two kinds, the first being treasurers and almoners, and the second overseers or elders responsible for the discipline of the individual members of the church. The diaconate of the NT has nothing in common with deacons' orders in the Church of England. For the latter is but a step towards the priesthood, while the former is a distinct and permanent office. These are the only offices required or, indeed, permitted in the Christian Church. It is true, the N'T mentions other offices, such as apostles, prophets, and evangelists ; but these were extraordinary functions either peculiar to the first age of the Church or only revived in special circumstances of reform and advance, and consequently out of place in settled churches. The ordinary officers are bishops and deacons. Travers proceeds to develop another point to which the Puritans attached great importance. The higher government of the Church belongs, not to particular officials, but to a compound office, i.e. not to individuals set over and above ordinary ministers, but to sjTiods of the ministers themselves. The eldership or assembly gathered from the three chief orders — i.e. pastors, doctors, and overseers, or elders — exercises the highest authority. These synods are responsible for elections and depositions of Church officers. They are also responsible for discipline, alike in giving admonitions and in suspending members from communion or in pronouncing complete excommunication. The essential point is the corporate character of authority in the Church, and the corollary which the Puritans drew was to the effect that the monarchical episcopate is contrary to the spirit of early Christianity and to the letter of such passages as Mk l(>»2f. and Mt 23S*-12. ; (d) The break with Anglicanism. — The First Ad*^ monition to Parliament and the tract by Travers atlord an excellent survey of the Puritan ca.se regarding the liturgy and government of the Church of England. The whole field was covered in the long and embittered controversy that followed between Cartwright and Whitgift, in which both writers displayed great learning, much animosity, and an inadequate sense of proportion. But their works were overshadowed by Hookers Ecclesiastical Polity, perhaps the noblest piece of controversial literature in the English language. It is not possible to trace the development of the controversy in detail. The Puritans failed to secure any part of their programme in the time of Elizabeth. Indeed, the administration of the bishops, especially under the leader.ship of Whitgift, rendered their position more and more difficult. No relief was given to their consciences in respect of the details to which they objected in the liturgy. They were expected, not only to conform, but also to profess themselves satislied that the details in question were not repugnant to the Word of God. The queen was mainly responsible for this severe repression of Puritanism, and those who sympathized more or less with the Puritans were unwilling to disturb the closing years of her reign by opposing her. Hooker's searching analysis of the Puritan presuppositions and his finely tempered defence of the Prayer-Book also served to raise a barrier of moderate opinion against the advance of Puritanism. The movement as a whole became more restrained and more modest. The Millenary Petition, presented to James I. in 1603, contains no sweeping programme of reform. The demand for a complete change of Church govern �

  
    510 PURITANISM ment is abandoned. On the whole side of the Puritan case embodied in Travers the petition is silent. Instead, the desires of the petitioners are grouped under four heads : The first reproduces the following details from among the changes urged in the First Admonition : i 'In the church service, that the cross in baptism, interrogatories ministered to infants, (and) confirmation, as superfluous, may be taken away. Baptism not to be ministered by women, and so explained. The cap and surplice not urged. That examination may go before the communion. That it be ministered with a sermon. That divers terms of priests and absolution and some other used, with the ring in marriage, and other such like in the book may be corrected. The longsomeness of service abridged. Church songs and music moderated to better edification. That the Lord's day be not profaned : the rest upon holidays not so strictly urged. That there be an uniformity of doctrine prescribed. No popish opinion to be any more taught or defended : no ministers charged to teach their people to bow at the name of Jesus. That the canonical scriptures only be read in the church. In the second place, the petition urges the importance of a preaching and resident miiiistry. Thirdly, they protest against the abuses of pluralities and impropriations of tithe. Under the fourth head they ask that enormities of discipline and excommunication may be redressed. They particularly desire that excommunication . may not be issued by laymen, nor employed for trivial offences They criticize the fines and the fees, and the delays in ecclesiastical courts. The oath ex offieio,2 whereby men are forced to accuse themselves, should be more sparingly used.' In the Hampton Court Conference the Puritan representatives went somewhat farther. The uniformity of doctrine which they desired was to be found in the famous Lambeth Articles of 1595, which embodied the most rigid form of Calvinism. They desired corresponding changes in the other articles. Their jplea for the association of ordinary ministers with the bishops in discipline drew from the king the famous and fatal aphorism, 'No bishop, no king.' Some minor concessions were made to the Puritans as a result of the conference, but, broadly speaking, their position was not eased. If the bulk of their more moderate demands had been conceded, or if some latitude in the use of ceremonies had been permitted, the danger of schism might have been averted. As it was, the Puritans became the party of constitutional reform, attacking alike the abuses of the royal prerogative and the claims of the monarchical episcopate. Under Laud the tide of feeling against episcopal nile steadily rose. ' Sion's plea against prelacy ' commanded an ever more respectful hearing.    In the Long Parliament the movement for etolesiastical reform was no longer directed towards modifying episcopal control or securing detailed changes in the Prayer-Book ; the hierarchy was to be destroyed root and branch, the Prayer-Book displaced by the Directory for Public Worship. That, however, is not the final phase of the Puritan ecclesiastical ideal. At the Savoy Conference in 1661 they put forward someAvhat sweeping pleas for a reformed liturgy, and expressed their Avillingness to accept Archbishop Usher's scheme of a constitutional episcopate — a sclieme under which the bishops governed with the assistance of representative church councils. The Puritans were out-manoeuvred at this conference. They were asked to state their full demands, and they did so, in good faith; and then the boldness of their demands was used as a justification for refusing all concessions. They would have been content with less than they asked ; as it was, they got nothing but expulsion, and tlius regretfully «i?'^; Prothero, Statutes and Political Documents (155816So), Oxford, 1898, p. 414. 3 This was the device which had enabled Whitgift to detect and repress Puritan clergy. In virtue of their office, ministers had been compelled by Whitgift in 1584 to answer certain questions and subscribe certain articles— thus becoming their own accusers. Cartwright's claim to have been a champion of religious liberty has been questioned (see F. Paget, An Introd. to the Fifth Book of Hooker's Treatise^, Oxford, 1907, p. 41), but at least his refusal to take the oath ' ex officio mero ' must be counted unto him for righteousness. It is remarkable that the reference to this detested and arbitrary procedure in the Millenary Petition should be so restrained in character. they turned their backs on the National Church and on their ideal of such a Church, and set themselves to create their own religious organization. Puritanism as a definite movement for the reform of the Church of England was ended. 3. The influence of Puritanism as a tendency on religious and social life.— How far were the Puritans right in their ecclesiastical aims? Did they form a correct estimate of the needs and possibilities of the English Keformation ? Were their criticisms of the Elizabethan settlement justified in detail and in principle ? Any answer to these questions involves the introduction of the personal equation, but some answer must be attempted nevertheless. (a) Elizabeth's ecclesiastical policy . — The assumption that the queen gauged the temper and wishes of the country with singular sagacity is part of the persistent legend of Good Queen Bess. Elizabeth is supposed to have given the National Church exactly the form that the mass of the people desired. In suppressing the Puritans she was restraining short-sighted extremists who would have broken the national unity, and given to the Church of England a rigid constitution Avhich would have offended the Englishman's love of compromise. This view is frequently taken for granted, but it is really open to question. It would be truer to say that the country was prepared to accept almost any Church that Elizabeth liked to set up, provided it was more or less definitely Protestant, than to say that Elizabeth gave the country precisely the Church that it instinctively desired. No doubt the people generally would have revolted against any attempt to establish the Genevan model in England, but there is equally no doubt that, if Elizabeth had cared to go farther than she did in the Puritan direction, she would have had the approval and support of the majority of her first group of bishops and of many of her leading statesmen and favourites, including Burleigh and Leicester. Very little encouragement would have sufficed to make the clergy predominantly Puritan. As it was, a considerable and influential section of the clergy sympathized with the Puritan position. A majority in Parliament could have been found at almost any time to advocate and sanction further reforms, ^ There is no reason to suppose that in the matter of religion Elizabeth possessed any special genius for interpreting the mind of her subjects. The rank and file, like their leaders, would put up with almost anything from the queen, because the maintenance of her throne was essential to the national safety and independence. But, had she insisted on a more Calvinistic reform, the change would certainly have been accepted as readily as the actual settlement, and in all probability a more fully reformed Church would have evoked greater enthusiasm. The limits which Elizabeth set to reform in England cannot be regarded as an inspired expression of the national mind in religion either then or since. It is possible to claim for Elizabeth's ecclesiastical policy that it was determined by a diplomatic skill to which Puritans were strangers. The retention of the ornaments may have been intended, as Lindsay suggests,^ to give a Lutheran character to the Church of England and to secure for it from the emperor and the pope the toleration extended to Lutheranism by the Peace of Augsburg. The ornaments rubric and the other little changes in the second Prayer-Book of Edward VI. also conveyed to the pope and to Philip 11. of Spain the suggestion that England might return to the Catholic fold at any moment and at short notice. No doubt sucli an impression was intended, and 1 Cf. Prothero, p. xxxiii. 3 y. 408.

  
    PURITANISM 511 one cannot but admire the skill with which Elizabeth used her ecclesiastical settlement to minimize the dangers which she had to face in her foreign policy. But the element of statesmanship counted for less than the element of personal caprice. Diplomatic reasons justified a cautious beginning — they did not suggest an absolute halt — in the work of reform. After the pope had excommunicated her, and still more after the failure of the Armada, reasons of State counselled a stitl'ening of England's Protestantism rather than the reverse. If statesmanship had been the determining factor, Elizabeth might have held back the Puritans at first ; she would almost certainly have encouraged them later. She did not do so, because she was a Tudor and liked her own way. She meant to have the Ciiurch reformed according to her taste, and the Puritans were not to her liking. One reason for the queen's personal animosity to the Puritans was her indifference to religious truth. She was consec[uently at variance with the Puritans on the question of a preaching ministry. The queen did not greatly care whether the people were instructed in the faith or not. To the Puritans it seemed all-important that a reasoned statement of the Protestant position should be popularized. If it was desirable that the country should become Protestant at all, then undoubtedly the Puritans were right in desiring an intelligent conversion and a learned preaching ministry. On this issue Elizabeth was obscurantist ; the Puritans were standing for enlightenment and education, however narrow the views may have been which they would have propounded ostensibly for popular acceptance, and in effect for popular discus.sion.i Elizabeth, in attempting to starve thought and stifle discussion, was a sheer reactionary, and one of the most short-sighted measures on which she insisted was the suppression of the prophesyings — a measure against which Archbishop Grindal vigorously protested, to his eternal honour. There is no reason to doubt that the Puritan demand for a preaching ministry could have been very largely realized, had the queen wished it. There can be no question that the maintenance of an educated ministry would have been in the best interests alike of Church and of State. Even the instruments and defenders of the queen's policy admitted that. The main obstacles to the creation of such a ministry w-ere the avarice and prejudice of the queen. In some particulars the Puritan leaders certainly showed a truer appreciation of the religious needs of England than did the queen. Events soon proved that they saAv farther than their fellowreformers, when they urged that reformed doctrine would not co-exist for long with unreformed disciEline and worship. The apologists of the Elizaethan settlement pointed to the pure standard of reformed theology enshrined in the articles. Further reform of the liturgy or of Church government they held to he superfluous. The Puritans declared that the unreformed liturgy would undermine the reformed doctrine, and they were clearly i'nstified in holding this view. If the Church of Cngland was intended to be unmistakably Protestant, as the rulers of it claimed, then tne Elizabethan settlement was a fatal compromise, as the critics of it urged. (6) The Puritan polity. — The details of the Puritan criticism of the Prayer-Book need not detain us. Some of the weightiest charges given in the First Admonition apply not so much to the book itself as to misuse of it and to the association of superstitious customs with its rites and ceremonies.    Some of the Puritan criticisms seem now 1 See Douglas Campbell, The Puritan in Holland, England, and America, London, 1892, i. 458. unimaginative if not captious (e.jr., tiieir objection to the ring in marriage or to the use of the Slagnilicat in public worship). Others seem obvious, and have been more or less recognized. Thus, their demand for a revised lectionary was valid for other reasons besides the reference for Scripture which dictated it. The protests against the strict observance of saints' days and the lax observance of the Sabbath were also necessary, though both may have been pushed too far. The ' longsomeness of matins ' is likely to be taken into account in any future liturgical reform. But, in general, such reform, when it comes, will probably not owe much to Puritan criticism. It is more important to notice that Puritan ministers might have been accorded the liberty to omit or vary unessential details, not only with great relief to their consciences, but also with advantage to their congregations. The denial of liberty of conscience to the Puritan clergy in things indifferent is not excused eitlier by the probability that such concessions would not haVe contented them or by the fact that, as a party, they were as much possessed by the craving for outward uniformity as the queen and the bishops. With respect to the ministry and government of the Church of England, the Puritans were clearly right in pleading for a better educated, a better paid, and a more carefully appointed ministry. They had good grounds for protesting against the abuses of pluralism and patronage. The system and methods of ecclesiastical discipline lay open to the charges which the Puritans made against them. By 1662 all England agreed with them as to the necessity of separating civil and ecclesiastical oHices, and Laud has had no successor in the position that he secured in the councils of State. The impression that Hooker completely disposed of the Puritan case owes not a little to the neglect of the incomplete posthumous books of the Ecclesiastical Polity — vi., vii., and viii. When he came to grips with the Puritian criticisms of the actual working of episcopacy. Hooker was obliged to make large concessions to his opponents, and, where he would not make concessions, he did not find it easy to maintain his defence. There was, indeed, no answer to some of the main criticisms whicli the Puritans passed on the state of the ministry, and the only kind of reply possible was to deprecate haste in reform and to urge that the bishops were doing their best — the real obstacles being the intransigence of the queen and the vested interests of some highly placed laymen. The platform of Church govenfment which the Puritans drew from the Scriptures, and the appeal to the Scriptures on which it was ba.sed, raise further points of interest. As interpreters of the NT, Puritan scholars were not at fault in contrasting the diocesan episcopate ^vith the NT bishops who were in charge of particular churches and were the same as presbyters. It was fair to insist upon the difference between the primitive diaconate — a distinct office alongside of the eldership — and the later use of the diaconate as a mere stage in the evolution of the presbyter or priest. The element of corporate action and responsibility, alike in the choice of officials and in the maintenance of discipline, undoubtedly existed in NT times, and was rightly emphasized by the Puritans. In restricting membership to communicants, and in making strict examination before communion the instrument of discipline, the Puritans were also keeping close to the early Church. It is disputed whether they were correct, as a matter of scholarship, in claiming presbyterial ordination as the normal primitive practice, and it is doubtful Avhether their division of NT Church offices mto extraordinary and ordinary can be legitimately

  
    512 PURITANISM maintained. But the point on which their position has been most efl'ectively challenged is the assumption that there must be laid down in the NT a final form of Church government, to be rigidly enforced at all times and in all places. The Puritans took great pains to prove that ' God must have delivered in Scripture a complete particular immutable form of church polity.' Otherwise, they said, the Christians would be worse off than the Jews, and God would be negligent if He did not provide for the least detail of Church order. Hooker is never happier than when undermining this a priori dogmatism, in which the Puritans so frequently indulged : ' In matters which concern the actions of God, the most dutiful way on our part is to search what God hath done, and with meekness to admire that, rather than to dispute what he in congruity of reason ought to do. The ways which he hath whereby to do all things for the greatest good of his Church are more in number than we can search, other in nature than that we should presume to determine which of many should be the fittest for him to choose, till such time as we see he hath chosen of many some one ; whicli one we then may boldly conclude to be the fittest, because he hath taken it before the rest. When we do otherwise, surely we exceed our bounds ; who and where we are we forget ; and therefore needful it lis that our pride in such cases be controlled, and our disputes beaten back with those demands of the blessed Apostle, "How unsearchable are his judgments, and his waj'S past finding out ! Who hath known the mind of the Lord, or who was his counsellor? " ' i It would now be generally conceded that the government of the Church to-day cannot helpfully be made to reproduce exactly the features of the NT polity, even if we knew more accurately than we do the character of that polity. It is probable that no uniform system existed in the early Church, and Church institutions have necessarily been developed and adapted to changing conditions. The Puritan hypothesis of a divinely ordained and unalterable form of Church government is not tenable. Yet their appeal to the primitive Church was not fruitless, and is stUl a necessary safeguard against the easy assumption that, in the development of Church order, whatever is is right. Growth in Church organization is inevitable and desirable, but not every development is suited to the genius of Christianity, and none can escape criticism in virtue of its mere existence. When we refuse to follow the Puritans in denying the legitimacy of development in the realm of Church life, we have still to consider whether they were not justified in condemning particular developments as alien from the temper revealed in the arrangements adopted by the primitive Church. When the Puritans criticized the monarchical episcopate, as involving a social distinction and a secular greatness incongruous with the Christian ministry, and as exercising an arbitrary authority unsuited to the Christian brotherhood, they were accupying ground from which it was very difficult to dislodge them. The difficulty is at once apparent in Hooker's ineffective discussion of the phrase, 'it shall not be so among you' (Mt 20"^).'^ In origin and in character the institution of diocesan episcopacy was not specifically Christian. Moreover, the representative and democratic element in early Church order cannot be dismissed as accidental. There was and there is something vital to the expression of Christianity in the presence of just that element. And, above all, the Puritans rendered a service at once to Christianity and to liberty, when they in effect set limits to the authority of the sovereign in ecclesiastical matters. At the heart of their position was the belief that the Church has a constitution of her own, which she is to determine for herself, and which is not to be shaped to suit the diplomacy of States or the caprice of princes. This challenge to the royal prerogative roused the resentment of Elizabeth. It also turned the Puritans, almost J Bed. Pol. bk. III. ch. xi. § 21. 2 Bk. vn. ch. xvi. against their intentions, into the champions of constitutional government and political liberty. (c) Ivjluence on English life and character. — After tiie failure of their ecclesiastical hopes and their loss of political power the Puritans did not cease to influence England, The movement left its mark, for good and ill, on popular religion and, indeed, on every department of national life. In attempting to characterize the broad effects of Puritanism on English life and character, we may begin with its appeal to the Scriptures. ' Puritanism carried the genius of the Scriptures into the very heart and soul of England.' i As is apparent from the contemptuous protest of the First Admonition against showing special reverence for the Gospel lessons, the Puritans were more impressed with the unity of the Bible than with the difierence between Law and Gospel. They recognized development, but they tended to attribute an equal authority to all books of the Bible as coming from the one Spirit. They sent men to the Bible as the Word of God, and bade them seek there comfort and guidance for every occasion. They championed the view tliat the Bible was the people's book, and their appeal to Scripture did in effect guarantee the religious independence of humble folk. Unlearned men could read the book and appropriate its treasures for themselves. The Puritans were sometimes shocked at the results of the Bible study which they advocated, but they could not undo the consequences of their own principles. The setting up of the Scriptures as the authority in religion favoured liberty of thinking and developed personal religion. The concentration of attention on the Bible had a remarkable educative effect on maiiy minds. Unconsciously men like Bunyan acquired literary taste and power, because their reading was confined almost exclusively to one really gieat book. Dowden claims that by this means certain popular sympathies were fostered in literature : ' A homely strength, a genial warmth, a respect for man as man, a breadth of human interest, a humour that is not supercilious, a pity which is not condescending.'^ It is difficult to overestimate the gains, intellectual and spiritual, derived from assigning this premier position to the Bible. There is, no doubt, a considerable discount on the services of Puritanism in this regard. In demanding direct Scripture warrant, not only for creed and Church order, but also for every act of daily life, the Puritans were in danger of depreciating ordinary reason, as Hooker declared, and they were also in danger of troubling tender consciences. Whatsoever is not of faith is sin, they urged, and whatsoever is not grounded on the Word of God is not of faith. Hooker's second book brings out admirably the dangerous exaggeration to which Puritan reverence for the Scriptures committed them : ' Admit this [that it was the drift scope and purpose of Almighty God in Holy Scripture to comprise all things which man may practise] and what shall the Scripture be but a snare and a torment to weak consciences, filling them with infinite perijlexities, scrupulosities, doubts insoluble and extreme despairs?'^ Another result of this admission was to set man wresting the Scriptures in order to get from them the guidance and assurance that were not on the surface. It also enhanced the temptation to fill up the lacunae of the NT by moral precepts and civil laws derived from the OT : the uncompromising attitude of the Puritans towards popery was diuy defended by the directions to the Children of Israel to destroy the Canaanites utterly ; Sabbatarianism, intolerance, and the belief in the death 1 E. Dowden, Puritan and Anglican, London, 1900, p. 15. 2 P. 33. 8 Bk. II. ch. viii. § 6.

  
    ITANISM 613 lieiialty for witches were strengthened by this appeal to tlie OT ; the wide acceptance in Puritan circles of the theory that heathen virtues are splendid vices may also be traced to the same root. If the English are essentially an OT people, the Puritans are largely responsible for it. (f/) Puritan theology and e^/uc*.— Puritan theology was simply Calvinism, ultimately worn thin. It is not necessary to describe the system, and it is not possible here to trace its development in detail. It petritied into a series of dogmas, known as the live points of Calvinism, which dealt with election and reprobation, the limited scope of the atonement, total depravity, irresistiljle grace, and final perseverance. Since the English people ceased to be familiar with these doctrines, they have ceased to possess a definite theology, and their thoughts on ultimate questions have become chaotic and vague. The main principles affirmed in Puritan teaching were the sovereignty and righteousness of God and the sinfulness and all-pervading character of sin. The emphasis on original sin and total depravity made mortification o'f sin one of the central duties of the Christian life, and this lent to Puritan devotion and Puritan sainthood a somewhat sombre and gloomy character. The devout Puritan was very different from earlier Franciscans or later Methodist saints like Billy Bray. The Puritan did not normally attain to the sense of being at home with God, which may be found in the Franciscan and in some sections of the Evangelical movements. On the other hand, -he had a strong sense of responsibility, and the religion which he embraced had an individualizing mfluence. ' The unvarying central element in Puritanism was the belief ihat the relation between the invisible spirit of man and the invisible God was immediate rather than mediate.' i The true Puritan stood ever in the great Taskmaster's eye. He learned to fear God and found 1 hat he had nothing else to fear. This =tr-- , ed was not without its consolayi<.):~,, Ouce convrinced of the supremacy of God, r-'i' ;md wonK-a could face terrible things, conI iiat ertn these things would be overruled ieonsrie^'.^ Mark Rutherford says with side of the subject : and the folly of insurrection, and there is ! irremediable will belsom^'vhaT niitiiyat'J'i. cenuine; and this "J, lea-^r n ujt be said ; all the theolofries a.id v'hi'o^-phics if is recognition of the tacts ; tl'e (i.ost real, if ,ur. L ... - ■ ..eart of it, inthe remedy whi(-ii itoffers.'^ •. •vo ^ ,, <.r.M,l which enabled men to face disdisaster without dest>air. ;..y-re syUl --=2''''>sc.{\tself in self. Puritan emplia^i;. on God's ■ an's depravity necessitated a ■^ve moral discipline. As the s training in a Puritan home, mentions two things : (1) an .. ing, and (2) the convictinr t'lat ^1' 1'. -^in and not a venial v/-; :::'■-«. • ' • '.inciitary features of Puritan iiiora,!ttv \W(,i i.;:,.i.:l to the first, the Purit-in tradilior,' '-'Mif-.l io r-.,- through literal-mindedness It ou<.u,..n^ piosaic at'-' distrusted works of irn^^^-rni tion, alike poetry nd romance, though tb ; ilr^^-T was more especiaiiV apt to be banned. But titib insistence on litern.i truthfulness has prolmbly not been without its t. 'Feet in do vyloping the scientific temper. The sei ond poir.t constitutes perhap-; the greatest service rendered by Puritanism to social life. It was and remains the head and front of the Puritans' offending in the eyes of many who resenr, the restriction of natural pleasures. Yet even what may seem the over1 Dowden, p. 11. 2 The RevoltUUm in Tanner's Lane, London, 1SS7, p I'T VOL. X.— 33 V • scrupulousness of Puritanism on this subject is not without its value. 'To Puritanism we owe the characteristic which, in some other countries, is expressed by the term English prudery, the accusation implied being part of the general charge of hypocrisy. It is said by observers among ourselves that the prudish habit of mind is dying out, and that is looked upon as a satisfactory thing, as a sign of healthy emancipation. If by prude be meant a secretly vicious person who affects an excessive decorum, by all means let the prude disappear, even at the cost of some shamelessness. If, on the other hand, a prude is one who, living a decent life, cultivates, either by bent or principle, a somewhat extreme delicacy of thought and speech with regard to elementary facts of human nature, then I say that this is most emphatically a fault in the right direction, and I have no desire to see its prevalence diminish.' i Beyond any doubt Puritanism made possible and coinmon a sound home-life in England, so far as its influence on sexual morality is concerned. Its effects on the relations of parent and child were not altogether admirable. The doctrine of original sin led to an utter distrust of child nature. Even Bunyan bids parents remember that cliildren are cursed creatures. The wills of children, being evil, were to be broken, and children were to be taught to keep their distance. Home discipline was to be strict, and the rod was not to be spared. The relative justification for this attitude is sometimes overlooked by those who criticize Puritan home training and education. Thus Samuel Butler, in TAe Way of all Flesh (London, 1903), looks back Avith regret to 'the spacious days of Queen Elizabeth.' Then the relations between parents and children seem on the whole to have been more kindly. ' The fathers and the sons are for the most part friends in Shakespeare, nor does the evil appear to have reached its full abomination till a long course of Puritanism had familiarized men's minds with Jewish ideals as those which we should endeavour to reproduce in our everyday life.' 2 As a matter of fact, in the days of Elizabetli the friendship of father and son often meant the initiation of boys into vice in very tender years. The advantages of sowing wild oats were firmly believed in. Children who would now be at a kindergarten were sometimes familiarized with drinking and swearing, while youth was encouraged to see life. The pages of Ascham's Scholemaster afford a sufficient revelation of the moral laxness and parental irresponsibility against which Puritanism reacted, and no one who kuov.H that side of Eliiabethan social life would wish t" return to it. The main defect of Puritanism in this connexion was its depreciation of childliood ; its chief merit was its inpistence on a sense of duty — on the need ot maiv n;^ a serious use of life. It has yt-t to be shown t'.»:.t the belief in original sin, which E. G. A. Ilohues' regards as the root of all evil in education, and which did in fact involve a dis.vnst ot'cnild natiu-p ■» can r^^ally be abj'Jidoned withuuc losing an elemei.r of truth and hajdnes.-* ir^fiicti made for strength of character and purity of life. (e) Infliu-nce on educ<rijn and industry. — Is the matter of education the Puritan.s bad to proride for tiiemselves after 1662, and they made no small contribution to educational progress. As a reforming party thej sat loose to the mediaeval and classical trfiiitions to which the universities and grammar schools were still wedded. They were readier for changes both in method and in curriculum. It was in Puritan circles that Comenins attracted attention and sympathy in England. The Long Parliaaent seems seriously to have considered entrusting, to him the task of reformiEg national educatioL. The dissenting academies of 1 O. Gissing, Thi Prioate Papers of Uenry Ryeeroft, London. 1903, p. 280. 2 P. 21 f. ^ ^a^ What i» ana. ■ • ' '■, London, 19T' ^ The general ten ■ rust natural .^ illustrated further fi -;fs af Evai,^ j., the story of Augusiui i» it - iiijgins by in; i mji, , , ^ria Hare, or the tragedy of "Senry Uartyc'f love-story.

  
    514 PURITANl.. the 18tli cent, compared favourably with the older universities alike in expense, morals, and intellectual keenness. It was in these academies that the teaching of modern subjects was begun. ^ The Puritans are being blamed nowadays for having been too exclusively intellectual, and it is true that ISth cent, deism and rationalism may be regarded as the children of Puritanism. But this strong intellectual tendency was really a virtue, in spite of its limitations. In the States it was the Puritan colonists who cared for education. The colonists of Virginia took no such interest in the subject, as witness the sentence of W. Berkeley, governor of Virginia in 1671 : ' I thank God there are no free schools or printing, and I hope we shall not have them these hundred years.' " After all, the sermon itself, on which the Puritans set such a high value, is an appeal to the reason of the common man, and is an instrument of education. It assumes that religion must captiire the head as well as stir the feelings. And so far the Puritan appeal to reason made for a higher intellectual life and activity. The independence of character which Puritanism fostered also helped to produce pioneers in educational reform. The moral discipline enforced by Puritanism had a considerable reaction upon industry. The Christian life was regarded as essentially an ordered life. The passions were to be under rational control. Puritanism cut men off from wasteful expenditure and worldly pleasure. Forms of indulgence which dissipated both wealth and energy were sternly denounced and repressed. Time and talents were not to be wasted. On the contrary, the Christian's first duty wa" to r:."ke the must of iuspo\\ers and posses-ions in whatever might be his calling. Idleness was a sure sign that one's standing in grace was doubtful. No one sliould be unemployed ; even the man of leisure should find sonre occupation whicli would be of service -,'-eal. Puritan pressure in these d: ;;ly tended to develop the spirit 01 eut r.v.'.L .Kid industry characteristic of modem cai>italism. Both by inculcating frugality and by gtrengthening home ties, Puritanism encouraged thrift and the accumulation of capital. Moreover, by insisting on a careful i^fcc of time and on self-control, it helped to form those regular habits on which the conduct of modern industrj depends. The business virtues, viz. honesty, jnmetuaiity, and steady application to work, were loinforced by the ethic o^ Puritanism. Once tigain, the emphasis on personal rosponsibility which was cliaract«ristic ot the movement serv^ed to make men bring an independent judgment to bear on their business problems, and so increased the power of individual ini'" ' ' cr ibo-^ i.ue inCutii"£ of Puritanism v still more clearly on the sHe of econc" mu. For the Puritans, having lost potrer, naturally distrusted >State control, while they were in any case convinced opponents of State . bsolutism. Their first concern was toleration, ai d they became the champions of the raovement for limiting State interference in every direction.' (/) Puritanism and art. — The relations of Puritanism to art and literature are not easy to define. Tlie movement ha*, betn wrongly held responsible for the general degrf.dation in taste, especially in architecture, which took place in the 18th century. Much vandalism has been attri1 See Irene Parker, DitSinting Academics in England, Cambridge, lf'l4. - Cf. J). Cai;!,ibeU, The Puritan, i. S2. 3 See on thi- .-'uhject Max Weber, 'TheBthic of Protestontigth and the Spirii of Cajritalism,' two artt. in Archiv fiir Sczialloissenschait, •■ . \\ak.\, xx-. [1904]; E. Troeltfich, Cte Soziallehren der c/-/ - 'V/ieTi Kirchen, Tubingen, 1912; H. Levy, Economic Li -.cii-on, London, 1913 ; a^d an essay by H. G. Woodrin Proj criy : its Rights and IhUits, London, 1916. buted to Puritans in which they only shared or did not share at all.^ It is of course clear that Puritanism tended to dissociate itself from certain forms of art, particularly the dramatic art and the stage, which it treated as hopelessly corrupt, and whose moral recovery it; consequently tended to retard. It is also of the essence of Puritanism that it depreciated the outward. Calvinism has been called ' the ugliest of all religions.' ^ Its symbolism is of the plainest. Dependence on the outward is discouraged. The central emphasis on God's righteousness still further contributed to a neglect and a distrust of the merely beautiful. The Puritan was intensely preoccupied with moral issues, and, as a result of the Puritan tradition, many have neglected and stunted the artistic sides of their nature. And yet this very concentration on the moral life and on the supremacy of God's righteousness has not been \\athout its vivifying iniluence on art and literature. The deepening of the inner life due to Puritanism was bound to find expression. ' Puritanism in itself is ill -fitted to produce a great art. Yet the inward life of the soul may be intense and the more intense because it does not readily distribute itself through appointed forms ; and absorbing thoughts and passions cannot fail in some way to discover or to create that outward vehicle through which alone they can secure a complete selfrealisation.' 3 Nor is the self-discipline of the Puritan unfavourable to art. 'For the maintenance of high passion the habit of mora, restraint is in the long run more favourable than the habit ol moral relaxation." ■* And it may be urged that, in the last resort, art reaches its highest achievements precisely through the practice of moral renunciation, i.e. through the Puritan acknowledgment of the supremacy of God's righteousness. ' Xo man does real justice to beauty till he feel the mora' beauty of resisting beauty — upon due occasion. There is something incomplete in artistic taste till it see, with so great an artist as Plato, the beauty of Puritanism.' 5 4. Summary. — To sum up, the Puritans stood for an ecclesiastical ideal, the chief importance of which lay in asserting that the Church must not be made the tool of the State. In th"= «.->;->,--•;ing the independence of the Church, s necessity of a democratic element government, the Puritans promoted cc liberty and very ]>(/werfiilIy inflnpr ideals of governmeut. Those ideals i with them into the colonies which t in America, where their conception and of ^tate found freer expressic, the United States Puritanism has ; erted an even grea*"**" iuflnence on Saxon wo^'-^ llian it has thiongli -.. Brlti>u ( haracter. By means cf a narroNV theology I'nritanism has sh,iped ing of generations of Englishmen on themes of religion. By its insistence discinline it has inculcated ' a steao; stolid dutifrtlnes.s,' which has expre largely in industry and in industrial pr which is apparent in all professions aiic the men and women who have come influence of the Puritan tradition. If 1 has favoured the growth of democracy, developed those qualities of self-conti devotion to duty without which no demuuiacy can be preserved from corruption. In temper nnd outlook Puritanism has shown some 01 Ihv dei^f-ts aasociat^'d with the somewhat parailel Jewish movement known as Pharisaifjr, •'■' Puritans le-aued too umch to the OT. elief in 1 Sec J. Crquch, Puritanism an: An -. t. 2Tiele, ftp. W. B. Selbie, Kft .■/ A. ^1 ■ ■. rua n, London, 1914, p. 105. 3 Po»\ den, p. 9. ■♦ lb. p. M. 1 5 P. T. Forsyth, Christ <m Parnassus, London, 1!J13, p. 280.

  
    PURITY 516 original sin led to a too sweeping depreciation of human nature and to harsh, unsympathetic judgments on oi)poneuts. Their religion tended to lack gladness, and their ' cardinal error lay in a narrow conception of God as the God of righteousness alone, and not as also tlie God of joy and beauty and intellectual light.' ^ But no movement of religious tliought could fail to ennoble human life and to possess permanent worth wliich, like Puritanism, was inspired witli the conception of the chief end of man as being to glorify God and enjoy Him for ever. LiTBEATURK.— Besides the works mentioned in the article, the following should be consulted : i. Gekerai. histories. — D. Neal, the Hist, of the Puritans, 3 vols., London, 1S37 ; B. Brook. The Lives of the Puritans, to 1662, 3 vols., do. 1813 ; J. B. Marsden, Hist, of the Early Puritans, to 16!,2, do. 1850, Hist, of the Later Puritans, 764-'-62, do. 1852; W. H. Frere, The English Church in the Reigns of Elizabeth and James I. (155S-16S5) ( = Hist. of Eng. Church, v.), do. 1904; W. H. Hutton, The English Church from the Accession of Charles I. to the Death of Anne (1635-1711,) (=Bist. of Eng. Church, vi.), do. 1903 ; J. Brown, The English Puritans (Cambridge Manuals of Science and Literature), Cambridge, 1910. ii. Elizabetbak PURITAXISM.—The Seconde Parte of a Register, ed. A. Peel, 2 vols., Cambridge, 1915 ; R. G. Usher, The Presbyterian Movement, 158S-89, London, 1905 ; 'W. Pierce, An Hist. Introd. to the Marprelate Tracts, do. 1908; The Marprelate Tracts, ed. W. Pierce, do. 1911. iii. PUHiTAwiSM i}f Stuart period asd coiixoy wealth. — W. A. Shaw, Hist, of the English Church during the Civil Wars and under the Commonicealth, 16U0-&), 2 vols., London, 1900 ; G. B. Tatham, The Puritans in Power, Cambridjfe, 1913, Dr. J. Walker and the Sufferings of the Clergy, do. 1911 ; E. Calamy, Abridgement of Richard Baxter's Hist, of his Life and Times'^, do. 1713 ; S. R. Gardiner, The first two Stuarts and the Puritan Revolution, 1603-60^, do. ISSS. H. G. ^yooD. PURITY. — A fine passage from the works of the Cambridge Platonist Henry More (1614-87) ■will give a good idea of the wide meaning which the gospel attaches to the word ' purity' : ' By purity I understand a due moderation and rule over all the joys and pleasures of the flesh, bearing so strict an hand and having so watchful an eye over their subtle enticements and allurements and so firm and loyal affection to that idea of celestial beauty set up in our minds, that neither the pains of the body nor the pleasures of the animal life shall ever work us below our spiritual happiness and all the compatible enjoyments of that life that is truly Divine ; and in this conspicuously is contained whatever either moral temperance or fortitude can pretend to. '2 To this large conception of the meaning of purity corresponds the viesv of Augustine that the purity of heart mentioned in Mt 5* means single-heartedness or simplicity : ' Hoc est mundum cor quod est simplex cor.' 3 ' Die est vere castus qui Deum attendit, et ad ipsum solum se tenet.'-* It thus appears that 'purity,' like 'temperance' and 'sobriety,' has, properly speaking, a wider sense than is usually connected with the M'ord. It connotes the singleness or simplicity of a nature which finds the perfect satisfaction of its desires in God. The opposite of purity is uncontrolled or misdirected desire ; and the characteristic reward of purity is the vision Avhich is man's true life : ' Vita hominis visio Dei.'^ The origin and usage of the word are sufficiently dealt with in HDB, s.v. It will sutfice to recall the obvious fact that the idea of purity, like that of holiness, gradually passed over from the material and ceremonial sphere into the range of ethical ideas ; the notion of outward consecration or dedication  to the service of the Deity gave way in 1 Dowclen, p. 11. - ' Of the Divine Life,' ch. xiL (Theol. Works, London, 1708, p. 37). S De Serm. Dom. in itonte, i. ii. 8. ■» De Beata Vita, 18 ; cf. John Smith, Select Disomirses, London, 1660, p. 432 : ' Every particular good is a blossom of the First Goodness ; every created e.\cellency is a beam descending from the Father of lights ; and, should we separate all these particitlarities from God, all affection spent upon them would be unchaste and their embraces adulterous. We should love all things in God, and God in all things, because He is all in all, the beginning and original of being, the perfect idea of their goodness and the end of their motion.' 5 Iren. iv. xx. 7. process of time to that of inward sanctity. In this process the teacliing of the Hebrew prophets played a conspicuous part.^ The culminating point is perhaps marked in our Lord's teaching recorded in Mk V*'"^ (Mt lo'^-^"). Christ's saying about the thing that ' defileth a man ' in fact distinguishes between two spheres, the physical and the spiritual, which men had hitherto tended to confuse. Henceforth, as Christians were led to perceive, '"pollution" (t6 KowovcrOai) in the sen.se contemplated by the Scribes can be predicated only of that which affects man's moral nature.'* It is interesting to trace anticipations of this principle in ancient ^vriters — e.g., Cicero : 'Cast« jubet lex adire ad deos, animo videlicet, in quo sunt omnia : nee tollit castimoniam corporis ; sed hoc oportet intelligi, cum niultum animus corpori praestet, obser\eturque, ut casta corpora adhibeantur, multo esse in animis id servandum magis. Nam incestum vel aspersione aquae vel dierum nuniero tollitur ; animi lab^ nee diuturnitate evanescere nee amnibus uUis elui potest.' 3 As in the case of other virtues which re-appear in Christian ethics, tlie idea of purity, directly depends upon the Christian conception of God as a Being to whom 'all hearts are open and all desires known.'* I. Purity in the narrow sense of freedom from sensual pollution was a virtue which, before the coming of Christ into the world, held at best a precarious position. Israel cannot be said to have been very far above the general level of tlie ancient world in this respect. Where polygamy is not condemned, no very high standard of purity can be expected, and grave lapses from chastity in OT times were of frequent occurrence. These were often closely connected with Israel's inveterate tendency to idolatry, and in fact the prophets usually describe the apostasy of the nation as 'adultery' (Hos 2, Jer 3, Ezk 16, etc.). As regards the Gentile world, heathen moralists could inculcate purity only by appealing to self-regarding and prudential motives. They had no resources for taming or restraining the force of human Sassion. Purity was a virtue of which men espaired. St. Paul in his sombre picture of heathen degradation regards the Gentiles as actually given over to an abandoned mind (Ro 1^'®, Eph 41^ o"'-)- Religion itself was corrupted at the source ; the current mythology was a chief factor in the general demoralization. The better elements in the ancient religion passed over into the mysteries {q.v.), which at least appealed to the sense of moral defilement, though they could not appease it. These bore their own imperfect witness to the truth that purity of life was needed for acceptable approach to God. Now, Christianity dealt with the evil which was too strong for the heathen world by re-emphasizing, with sanctions peculiar to itself, the Stoic doctrine of the sanctity of the human body. Seneca had spoken of God as ' near us, with us, within us,' 'lodging in the human body.'^ Epictetus hc-lsaid : ' Thou bearest God about with thee, within thyself ; and thou dost not realize that thou art outraging Him with thy impure thoughts and thine unclean deeds, . . . God Himself beine present within thee and overlooking and overhearing all,' etc." St Paul points to the bodv as the actual 'temple' of the Holy Spirit (1 Co 6'^) ; the bodies which are misused in sin are 'the members of Christ' (1 Co 6'^). The sin of uncleanness does despite to the indwelling presence of the Spirit ; it outrages that nature which the Son of God made His own and hallowed by contact \nth His deity ; henceforth 1 See HDB, s.vv. 'Unclean, Uncleanness,' ' Holiness.' 2 H. B. Swete, The Gospel according to St. Mark 2, London, 1902, p. 152, onMk7i8£. 3 De Leg. 11. x. 24. 4 See R. C. Trench, Synonyms of the NT, Cambridge, 1854, § Ixxxv., etAiK0iwJ9, KciSapo's. 5 Ej). Mor. xli., xxxi., quoted in J. B. Lightfoot, St. Paul's Epistle to the PhiUppians*, London, 1S78, p. 2S0. 6 Diss. n. viii. H f., quoted in Lightfoot, p. 314 f.

  
    516 PURITY the body is ' for the Lord, and the Lord for the body ' (1 Co 6'^). We find an echo of this language in Tertullian's passionate assertion of the sanctity and dignity of the material which the Son of God has condescended to assume and to hallow. ' God forbid that He should abandon to everlasting destruction the labour of His own hands, the object of His care, the receptacle of His own Spirit, the queen of His creation, the heir of His liberality, the priestess of His reli^on, the soldier of His testimony, the "sister of His Christ.' i Christian purity is in fact sanctioned by motives peculiar to the religion of the Crucified. It forms a part of that self-control (iyKpareia) Avhich is the most characteristic element in Christian morality, and wliich was 'primarily identified witli sexual purity, and then extended to include renunciation of the world and mortification of the flesh.' ^ Purity is the spirit which strives to bring every bodily impulse, every affection, every passion, every faculty — thought, imagination, memory — into subjection to Christ. But it is important to remember that purity implies not mere abstinence from illicit pleasure but the positive dominion of the Holy Spirit in man. The way to purity lies through the practice of self-control in all things great and small (1 Co 9^^). This is pointed out more at length elsewhere (see art. Temperance). There are certain safeguards of purity which may be mentioned here. («) Of religious faith something has already been said. The gospel supplied a neAv and powerful motive to purity in teaching the sanctity of the body, hallowed by the Incarnation and redeemed by the Passion of the Son of God. That which lie had worn as a vesture, exalted to the throne of heaven and made the temple of the Spii'it, could no longer be employed as an instrument of sin (Ro 6"-"). The prominence of this doctrine in the NT is a proof of ' the intense desire which religion has to protect the founts of life against whatever might destroy, waste, or pollute them.' Christianity ' erects a sacred fence round the most dangerous places in our life.' It does not despise the body, but labours ' to preserve and increase vitality. AVith this motive, it visits v.'ith its sternest censure any assertions of the individual's right " to do what he will with his own " body.' 3 Further, if purity implies the right direction of desire, the gospel brought to bear upon the force of passion ' the expulsive power of a new afl'ection ' in so far as it inspired and developed the love of God and of man for God's sake. (b) Christ's law of mortification has an obvious bearing on the process of self-purification. ' If thine eye offend thee, pluck it out.' Mortification implies something more than mere self-restraint, the habit of which in other matters is so essential a condition of victory over fleshly sin. It implies the cutting off of even innocent pleasures that are found perilous to purity. It implies the use of Avhat Jeremy Taylor* calls 'some rudenesses' toAvards the body (cf. 1 Co 9^', i;7rw7rtdfw, dovXayuyw) -spare diet, occasional fasting, habitual abstinence, and other Avholesome austerities ; it means also continual Avatchfulness against the beginnings and least occasions of evil. (c) Occupation is also a valuable and necessary safeguard. While sloth and ease are the frequent forerunners of impurity, any kind of employment Avhich leaves few vacant spaces of time is of great benefit. (cZ) Of the power of prayer and of the recollection of the Divine presence it is needless to speak. Without them purity in its perf ectness is impossible. One particular remedy may, hoAvever, be mentioned, namely, recollection of the sympathy of Christ with the tempted. He has felt the full pressure 1 Be Resurr. Cam. 9. 2 A. Harnack, The Expansion of Christianity, Eng. tr., London, 1904, i. 111. 3 W. E. Inge, Truth and Falsehood in Religion, London, 1906, p. 74. 4 Holy Living, ch. ii. sect. 3. ♦ of temptation, yet Avithout sin (He 4"), and one great aid to purity is the thought of His example, of the travail Avhich He under Avent in order to be made in all things like unto His brethren, and of the cross on Avhich He endured the open shame Avhicli is the appropriate penalty of secret sin (He 122). (e) Finally, Ave must bear in mind that the desire which occasions the sin of impurity finds its appropriate halloAving in marriage. 'Honourable marriage hath a natural eflScacy, besides a virtue by divine blessing, to cure the Inconveniences which otherwise might afflict persons temperate and;sober.' i 2. Purity in the larger sense is virtually equivalent to 'simplicity' or ' single-mindedness.' ' It carries on to the whole of our nature that watchful reserve and restraint which it imposes upon the body.' 2 Purity means the integrity of a Avill dedicated to God in perfect simplicity of purpose ; it implies not the sacrifice of innocent desires, but the consecration of them ; not the effort to acquire a single virtue, such as chastity or purity in the narrower sense, but the striving after goodness in the widest sense. Purity of intention consists in seeking to please God in all things and to make His glory the object of every act and Avord. The pure heart is that which is continually seeking God, passing through all things onwards and upwards to God, embracing one only object of life, and holding fast to a single purpose amid the bewildering multiplicity of calls and duties, claims and responsibilities, which make life difficult and complex. The pure heart is undivided, undistracted, unsophisticated. It imparts to character that 'moral unity' Avhich Christ in a supreme degree exhibits, the unity Avhich springs from devotion to a single end — the love and service of God. And the rcAvard of this purity is vision, insight, illumination (Mt 5^). ' Cor purum penetrat caelum et infemum.'^ Aquinas connects the beatitude ' Beati mundo corde,' etc., Avith the Holy Spirit's gift of 'understanding.' The reward of purity is a certain freedom from intellectual illusion and error ; by purity of heart, ' etsi non videamus de Deo quid est, videmus tamen quid non est.'* The perfect vision Avhich shall satisfy not only the intellect but every element in man's complex nature is the consummation of a process that begins in this life — the cleansing of the heart and conscience from all loAver aims than the serAdce of God. Purity, in fact, in its completeness is the effect on the character of true faith in God (Ac 15"), the faith that Avorks by love (Gal 5^). _ So Bernard makes it to consist in tAvo things Avhich are both different aspects of love : ' in quaerenda gloria Dei et utilitate proximi.'^ For purity is, as Ave have already noticed, not mere abstinence, not the mere cleansmg of the heart from Avrong or inordinate desires, but desire or love directed aright, and finding in God and His service the one true and satisfying end of human life. The ^ure heart seeks not God's gifts merely, but Himself. It thinks of Him as the only adequate response to the deepest yearnings of human nature. It believes that what He is, rather than what He gives, is the true life of man. ' Ille non aliquid ex lis quae condidit ; sed ee ipsum tibi dat ad fruendum, se ipsum omnium conditorem.' <> LiTERATDRE.— Art. 'Keuschheit' in PRE3; Augustine and others on the Sermon on the Mount ; G. Congreve, Christian ii/e, London, 1899 ; F. W. Robertson, 5errMo»is, ser. iii., do. 1870, no. 10; E. Caird, Lay Sermons and Addresses, do. 1907| p. '205fF. ; W. P. du Bose, The Gospel in the Gospels, do. 1906, p. 112 fl. R. L. OtTLEY. 1 J. Taylor, Holy Living, ch. ii. sect. 3, ad fin. 2 G. Congreve, Parable of the Ten Virgins, Lofidon, 1904, p. 108. 3 Thomas k Kempis, de Imit. Christi, ii. 4. 4 Summa, ii. ii. qu. viii. art. 7, resp. 0 De Mor. et Off. episc. iii. 10. 6 Aug. Serm. cclix., ' in Oct. Pasch.,' 3.

  
    PURUSA— PUSEY 517 PURUSA. — Pt/7-«sflr signifies in Sanskrit ' man,' then 'the livinj,' ininciple in men and in other beings,' and finally ' the supreme Spirit,' both the supreme personal God of theism and the impersonal world-soul in a pantheistic sense. As early as the Rigveda (x. 90) there is found a hymn, which reappears with several variations in later Vedic texts, wherein the purusa is described as the i)rinieval Being, as the personification and starting-point of the whole universe. The heavens, the atmosphere, and the earth proceed forth from t\\G purusa, also the sun and moon, gods, men, and animals. From the head, the arms, the legs, and the feet of the pumm respectively are derived (according to vv. 11, 12) the four castes of men, which are here mentioned for the first time in Indian literature. Since in this hymn, though only in mythological fashion, the thought of man's identity with the universe is expressed, we may see in it an anticipation of the main teaching of the Upanisads and the Vedanta (qq.v.), that is, of the doctrine of the essential identity of the inner man, the soul, with Brahman, or the soul of the universe. In the philosoj)hical systems of India the word purusa is used in the same sense as the more common dtman to denote the souls of living beings ; and this is done independently of the particular meaning attached to the word, whether, as in the Vedanta, the individual souls are conceived as one M'ith the indivisible soul of the universe or, as in the Sankhya, Yoga, Vaisesika, Nyaya(2'g'.'V.), as existing in infinite numbers. LrrBRATURE. — P. Deussen, AUgemeine Geschichte der PhiloSophie, Leipzig, 1894, 1. 1, pp. l.'50ff., 288 ff., Eng. tr., The Philosophy of the Cfpanishads, Eldinbur^h, 1906 ; F. Max Miiller, Six Systems of Indian Philosophy, London, 1899, pp. 331-343. R. Garbe. PUSEY.— Edward Bouverie Pusey (1800-82), scholar and divine and leader of the Oxford Movement ((/.v.) in the Church of England, later known as the Catholic Revival, was regius professor of Hebrew in the University of Oxford from 1828 to his death. This crown appointment, combining with it a canonry of Christ Church, gave him a central and independent po.sition, from which he was able, by books, sermons, and individual personal dealings, to give a unity of character and aim to the INIovement, both in its earlier and to a great extent also in its later phases. I. His place in English life.— Pusey was by birth an English gentleman ' of the old school ' (cf. the anecdote in Liddon's Life of Edward Bouverie Pusey, i. 186), and it may be said that some of the best influences of his time had combined in the formation of his mind and character. He was one of the first English theologians to study German, and in two long visits to Berlin, Bonn, and Gottingen in 1825-27 he worked under Freytag, Ewald, Tholuck, Schleiermacher, and Eichhorn, and came to know what scholarship meant to them. 'From Eichhorn Pusey learnt the vastness of the world of modern learning and the standard of work which wag necessary in order to ex])lore it. When in later years he would say, " A German ])rofessor would think nothing of doing so and so," he meant Eichhorn ' (Liddon, i. 74). Pusey was a fellow of Oiiel at the time when this common-room was the intellectual centre of Oxford, and until his wife's death in 1839 he niLxed freely in all the varied life of the university. Even in the deep seclusion from ordinary society which he inflicted upon himself after that date he was in touch through his family with the life of the English upper classes, and such sermons as that entitled 'Why did Dives lose his Soul?' (preached in All Saints', Margaret Street, on Ash Wednesday, 1865), or ' Our Pharisaism ' (delivered in St. Paul's, Knightsbridge, on Ash Wednesday, I 1868), show his unerring insight into their spiritual needs. This is an important element in Pusey's life, which has not always been suliiciently recognized. In social life no less than in scholarship he was a man whom none could patronize or despise, and he knew how to speak to Victorian society about its vulgarity and worldliness with a .searching directness which could not be evaded or ignored (cf. his rebuke to a lady in Spiritual Letters of Edward Bouverie Pusey, London, 1898, p. 77, and to the heads of houses in Oxford for their luxury [Liddon, ii. 110]). Students of 19th cent, manners would find a great deal of material in his sermons. In Liddon's Life, i. 51, there is a charming account of Lady Emily Herbert, who wa.s married to his brother Philip in 1822, and of her relations with Pusey, which helps to put this side of his life into true perspective. 2. His part in the Oxford Movement. — In the Church revival which began in 1833 the acknowledged leaders were Pusey, Keble, and Newman, and Pusey's special part in the work may best be understood by comparing his mind and temperament with those of his two friends. Imagine, then, a young man, interested in religion, but inclined to scepticism, coming into contact with the three leaders of the Movement in its early days, and starting some controversial subject, such as the difficulty of believing that there can be only one true Church. Keble, we can imagine, jealous for the truth of God, and looking at the matter from a high mystical plane, would make some shrewd and unanswerable remark in veiy simple language, which would silence and perhaps somewhat abash the questioner, even if it did not altogether convince him. Newman wouldinstantly throw his mind sympathetically into the problem, and work it out speculatively, as if trying to arrive at the truth about it for himself. Pusey, on the other hand, would concentrate his attention on the questioner, would study his character, and begin to try to convince him of the truth. He had, that is to say, pre-eminently the mind of a pastor, and had no taste or capacity for speculation. Thus in a religious movement his would not be the mind to originate the ideas, or even to give them striking expression. His work would be to translate them into action and to press them upon men's attention. Pusey's eminence lies in his immense strength of character and of conviction. To this he added very great learning, and the power of bringing it to bear upon the matter in hand in that cumulative and somewhat uncritical manner which was more controversially effective in those days than it would be in ours. ' Pusey,' said R. W. Church, commenting on the significance of his adhesion to the original Tract writers, ' knew the meaning of real learning. In controversy it was his sledge-hammer and battle-mace, and he had the strong and sinewy hand to use it with effect ' (quoted in Liddon, i. 358). The most striking contemporary appreciation of his personality and influence is in an essay by J. B. Mozley about the sermon which he preached on ' The entire Absolution of the Penitent,' at the close of his two years' suspension (1st Feb. 1846).^ The religious principles and ideas which it was Pusey's work to press home in this way into the unresponsive soil of Victorian England were not anything which he had acquired as the result of a sudden conversion ; nor had they been adopted in any way as a working hypothesis to be tested by their success ; they were part and parcel of his whole self, acquired by tradition in childhood, and confirmed by all the experiences and studies of early manhood. He never had any temptation to doubt, and was always in the mental position of a teacher. If the truth which he thus held so con1 Liddon, iii. 59, and J. B. Mozley, Essays, Historical and Theological^, i., London, 1884.

  
    518 PUSSY fidently were attacked, his nature would rise up to defend it with all the ardour of a crusader, and he would be ready to face all reverses and difficulties with the uncompromising courage of an early Christian martyr. Church's judgment about him Avas that he was ' a man after all to rank with religious leaders of high mark in all ages.'^ His temperament was thus essentially that of the ecclesiastic, and he was mei'cilessly severe to anything that seemed to him like a dilettante attitude towards religion, but genuine unbelief he Mas quite able to understand and to meet sympathetically. While still an undergraduate, he had tried unsuccessfully to win an old school friend from atheism, and this experience left a deep and very important mark upon him (Liddon, i. 46). It is true, indeed, of all the early Tractarians that they felt themselves to be striving not for the triumph of one particular form of Christianity, but for the maintenance of genuine religion as a whole. In this they were far in advance of their time, and it is one reason perhaps for the strong prejudice which they had to overcome. Soldiers are not popular in countries which think themselves secure (cf. the striking speech made by Lord Salisbury after Pusey's death [Liddon, iv. 391 f.]). This may have been also in part a cause of that simplicity in Pusey's outlook which made him, as a Roman Catholic writer says, unable ever ' to calculate the effect of his arguments on any who differed from him.'^ With this directness and intensity of character he combined an equally strong capacity for affection. The controversies and work of the Tractarians must never be thought of apart from that iKT^vt)i dydTTT] (1 P 4®) which bound them to each other, and the refined family life which was the permanent background of all their activities. The movement had indeed its centre in a university, but there was none of that easy tolerance or that cold-blooded aloofness from the real world in its leaders which make religious people rightly suspicious of the word 'academic' 3. Theological position. — The foregoing considerations are necessary for a right understanding of Pusey's theology. The Tractarians were practical religious reformers, and the moral struggle against unbelief was always before them. They were never sitting, as it were, calmly in the study, as historians or critics or compilers of dogmatic systems. They were not, like the Scholastics, the products of a settled ecclesiastical world, nor, like the modern Biblical scholar, did they stand aside from the problems of practical religious endeavour. Their theological work was all called out by the needs of a religious revival and by the combat with teachers whom they felt to be hindering it. Pusey's lasting contribution to the religious thought of his time is the conception of Christianity as being necessarily a single whole. This was the natural result of the apologetic preoccupation noticed above. God is one, and Jesus Christ is one, and the Word of God through Jesus Christ is one. So also must be the life of the Church and the faith of the Church. These are almost commonplace assumptions with Christians nowadays, but they are to a very great extent the legacy of the Tractarians and the result of the conflict of the Tractarians with the leading tendencies of their time. A recent Broad Church writer, V. F. Storr, charges Pusey and the other Tractarian leaders with having had a narrow outlook on their time, with being out of sympathy with jits aims, and lacking insight into its fresh problems. ' For them, theology was not the science of the living God who was fulfilling Himself in many ways, but rather the formal study of the defined beliefs of the Christian Church at a certain 1 Life and Letters of Dean Church, London, 1895, p. 182. * W. Barry, ' Pusey and Puseyism,' in CE xii. 583. period of its existence : a period which they assumed was to be the norm and pattern for all time. The object of their endeavour was, confessedly, not to construct a new theology, but to recover an old one' (The Development of English Theology in the Nineteenth Century, lSOO-1860, London, 1913, p. 257). To write like this is to be blind to the whole moral aim and achievement of the Oxford Movement on its theological side. It is like blaming pioneers among brushwood for not raising crops as quickly as their neighbours on the prairie. Pusey and his friends found the ground occupied by the two formidable obstacles of Bible-worship and rationalism, and they had not only to expose their logical weaknesses, but also to overcome the obstinate self-satisfaction with which they were rooted in men's minds. Pusey's careful study of the way in which Christian thought in Germany was being dissolved by rationalism made him keen to observe its symptoms elsewhere, and in his first big work, the tract on baptism,^ he pointed out in masterly fashion that the evangelical appeal to the Bible suffered from precisely the same logical inconsistencies. By rationalism he meant, says his biographer, ' that attitude of mind which allows Reason to limit the possibilities of Revelation, instead of confining itself to its legitimate work of testing its evidence and understanding its moral weight ' (Liddon, iv. 4). And in his first public controversy, in 1836 — the protest against the appointment of R. D. Hampden as regius professor of divinity — Pusey defined the principle of rationalism, against which they were fighting, thus : ' The assumption that uncontrolled human reason in its present degraded form is the primary interpreter of God's Word, without any regard to those rules or principles of interpretation which have guided the judgments of Christ's Holy Catholic Church in all ages of its history and under every variety of its warfare ' {ib. i. 373) That the evangelicals were logically not different from the rationalists he showed from their rejection of the plain sacramental teaching of Holy Scripture on the subject of baptism {ib. i. ch. xv.) because it does not fit in vnth their preconceived notions of 'spiritual' or 'gospel' truth. ' A great deal of the Bible,' he declared, ' is thus nowadays read with what, if men examined it, they would find to be the very spirit of unbelief (Scriptural Views of Holy Baptism, p. 150). He argued that the evangelicals, in that they rejected the sacramental view of baptism, while accepting the doctrine of the Incarnation, ' although the one doctrine is declared in Holy Scripture as explicitly, as incidentally and as variously ' as the other, were applying a rationalistic ' solvent ' to the totality of Bible truth. This eclectic method of dealing with the Bible was justified in evangelical circles on the ground that they were fixing their attention upon the ' kernel ' of the gospel. Pusey meets this contention in a finely indignant passage, which might be quoted as a motto for the whole Tractarian teaching : ' I would by the way,' he says, ' protest against such illustrations, whereby men, too commonly, embolden themselves to call any portion of God's institution for our salvation "husk" or " shell " or the like ; let it seem to us never so external, it can in no stage of the Christian course be dispensed with, which these similitudes would imply. Rather if we use any image, we might better speak of the whole Gospel as an elixir of immortalit3', whereof some ingredients maj' be more powerful than the rest, but the efficacy of the whole depends upon the attemperament of the several portions ; and we, who formed neither our own souls, nor this cure for them, dare not speak slightingly of the necessity of any portion ' (ib. p. 5, quoted from Tracts for the Times'*, London, 1842, vol. ii. pt. ii.). 4. The appeal to antiquity.— Pusey's primary contention, in other words, was that Christian truth must be treated as a whole, and that it must be approached, like any other subject-matter, Avith a scientific submission to fact and in a historical spirit, instead of with arbitrary assumptions. However much men may differ from him as to the application of these principles, they should at any 1 Scriptural Vie2vs of Holy Baptism, Oxford, 1835 (containing nos. 67, 68, and 69 of the Tracts for the Times).

  
    PUSEY 519 rate give him credit for having in this way cleared the ground for the intelligent modern study of theology. Every one in that day looked on the Bible as the source of religious truth, and for the most part he did not need to go behind that. Pusey's contention merelj' was that the Bible must be studied in its proper historical context of the early undivided Church. If it were objected to him by Evangelicals that by this deference to the Fathers he was thereby settmg up an authority other than that of Holy Scripture, he would answer : 'The contrast in point of authority is not between Holy Scripture and the Fatiiers, but between the Fathers and ug ; not between the book interpreted and the interpreters, but between one class of interpreters and another; between ancient Catholic truth and modern private opinions ; not between the Word of God and the word of man, but between varying modes of understanding the Word of God ' (Liddon, i. 418). This appeal to antiquity was not with Pusey, it should be noticed, somethmg that could be applied in a niechauical way. It was an appeal to the whole mind of an age ' which had deeper and truer thoughts, an altogether deeper way of vie wing things than moderns' {ib. i. 410), and the early Christian writers are of permanent value not as supplying an infallible authority in matters of either faith or practice, but as being a great reservoir of true Cliristianity, in which those who would understand Holy Scripture for themselves should first be steeped. This standard is, of course, very difficult to apply to individual questions at any particular moment, and is perhaps difficult to defend in the face of a hard unsympathetic logic, whether from Roman Catholics or from sceptics, but Pusey believed that it I'epresents a truly spiritual and theologically satisfactory conception of the authority of the Church, Avithin w-hich all that is true both in Romanism and in Protestantism is seen to be embraced. The effect of this line of thought upon an able young man who had been brought up as a Methodist may be seen in Gregory's autobiography,^ and a clear sketch of the practical conclusions to which it led is given in a letter of Pusey's in 1840 answering the question, ' What isPuseyism?' (Liddon, ii. 140). For an account of the ' Library of the Fathers,' edited by Pusey and his friends, in order to make the chief Patristic writings available for English readers, see ib. i. ch. xviii. S- Attitude towards science and criticism. — Within the limits of space available in a work like the present it has seemed better to draw out these broader aspects of Pusey's teaching than to go into the detailed controversies which accompanied the application of his principles to the life of the Church of England. A list of the main controversies is given for reference below. The Oxford Movement proper was previous to the theological difficulties connected with evolution and other scientific hypotheses, and Pusey was the only one of its leaders who lived on into that new period. He describes the change tliat had taken place in thought in an interesting letter to his old pupil J. B. Mozley when he returned to Oxford in 1871 as regius professor of divinity {ib. iv. 221). Pusey was always a good friend to the teaching of natural science when he felt it was not being used to undermine religion, and he was much more alive to its importance than many of the ' liberal' theologians of his time. In 1855" the final vote of £30,000 for the construction of the museum at Oxford would have been lost if he and his friends had not supported it {ib. iv. 332). One of his last sermons bore the characteristically cumbrous title Un-science, not Science, adverse to Faith (London, 1878), and is described by his bio/i Robert Gregory, IS 19-19 1 1 : being the Autobionraphv of hobert Gregory, D.D., Dean of St. Paul's, London, l'912. gra]jher with good reason 'as a permanent and most valuable contribution to the right understanding of the relations between Religion and Science (Liddon, iv. 335 ; cf. p. 80). In regard to the science of Biblical criticism Pusey, it is well known, withdrew his first book, 'The Theology of Germany, from circulation {ib. i. 175) and never relaxed from an attitude of inflexible conservatism. It should be noted, however, that this was due not to any obscurantist aversion to free inquiry, but, like everything else in his life, to his preoccupation with practical religion and to his convictions about the truth and unity of the Chri.-;tian Revelation. The new views, he felt, were in large measure the products of an intellectual atmosphere in which the truth of the Incarnation was ignored or denied, and the writers tended to be 'totally insensible to the religious import 'of the literature with which they were dealing {ib. i. 73, iv. 65, 74). His 'Fabian tactics' in regard to their work have probably contributed much more than would often be acknowledged towards the creation of the far more satisfactory atmosphere in which English theologians are able to work to-day. 6. Practical interest in church work. — Pusey's work has left a considerable mark upon the institutions and methods of the Anglican Church, no less than upon her theology. Of these the revival of the 'religious life' is the most remarkable. His desire for sisterhoods sprang perhaps originally from his sense of the spiritual needs of the great cities and of the lack of outlet for the relig^ious energies of unmarried women rather than from any deliberate intention to re-establish monastici^m, but his Patristic studies (Liddon, iii. 2) had made him feel that the life of virgin self-consecration was an essential feature of the Catholic tradition, and so the two motives were closely combined. He had made it a subject of prayer for some years, and this seemed to find its first answer in the strong desire of his eldest daughter Lucy, who died in 1844 at the age of 15, to devote herself to a single life and to work for the poor. He wrote from her deathbed to Newman : ' I ventured to give her in charge to pray for ua all in the presence of her Redeemer, and, if it might be, for those institutions to which she had herself hoped to belong ' (ib. ii. 386). Marian Hughes, who died in 1913 as mother of the Convent of the Holy Trinity in Oxford, dedicated herself to the 'religious life' as early as 1841 {ib. iii. 10), and the first community for women was founded on 26th March 1845. Its superior, Miss Langston, was later one of the nurses taken by Florence Nightingale to the Crimea (Maria Trench, Story of Dr. Pusey's Life, London, 1900, p. 279). R. M. Benson, the founder of the first revived community for men in 1866, was also one of Pu.sey's intimate friends {Letters of Richard Meux Benson, Oxford, 1916, pp. 6, 206, 328). ^ Pusey's overwhelming sense of the failure of the Church to minister to the great cities showed itself also in relation to the ordinary parochial system. At the time when he was composing the tract on baptism in 1835 he wrote an article on the need for new churches in London which gave the stimulus to Bishop Blomlield's Metropolitan Churches Fund.- He and his wife gave up their carriage, and started to live much more simply in order that he might subscribe to tlie fund. In 1845 he founded anonymously the Church of St. Saviour's, Leeds, which was consecrated in the same month as Newman seceded, and the course of nineteen sermons which were preached during the octave of the consecration was the first of those ' parochial 1 Cf. also Russell's Dr. Pusey, 108 ff. ; for the only complete account of modern Anglican communities see S. L. Ollard and G. Crosse, Dictionary of English Church History, London, 1912. 2 Liddon, i. 329, and iv. 82.

  
    520 PYTHAGORAS AND PYTHAGOREANISM missions' -tthich have now become an ordinary feature of English church work.' In connexion AA-ith this absorbing interest in the spiritual welfare of the great cities may be mentioned the personal help that Pusey gave in Bethnal Green during the outbreak of cholera in 1866.The personal reminiscences recorded by those with whom he worked there give a pleasant and vivid impression of his personality. ' I served on the Committee of the hospital with Dr. Pusey,' wrote a clerg\-man, 'and very often I met him at the bedside of the patients — simple, tender-hearted, and full of sympathy. If the word "sweet" had not become somewhat canting — I should say there was something inexpressibly sweet in the smUe and quiet laughter which so brightened his face when he was pleased and hopeful' (Liddon, iv. 143). This smile of Pusej-'s, it ma\" be noted, was appreciated also by one who was far from being his admirer in other ways. ' Jenny Lind,' wrote Dean Stanley in 1848, ' has been in Oxford for three days. When animated she is perfectly lovely, and her smUe is, with the exception of Dr. Pusey's, the most heavenly I ever beheld ' {Letters of J. B. Mozley, London, 1885, p. 196 ; cf. also Liddon, iii. 108). Pusey's influence upon individuals was very great. From 1838 onwards he heard confessions from persons in every rank of life (Russell, p. 78), and, though strongly opposed to any idea of making private confession compulsory, he used frequently to urge its practical necessity in the case of certain sins.^ His adaptations of Roman Catholic books of devotion, such as Scupoli's SpiriUial Comhat,* though much criticized at the time,* have greatly enriched the spiritual life of Anglicans, and helped to break down a gi'eat deal of the prejudice which is due to ignorance against the Roman Church. In 1856 he held a devotional conference of clergy for a week in his house, and was one of the pioneers in beginning systematic ' retreats ' [q.v.).^ In this connexion also .should be mentioned his commentary on The Minor Prophets (Oxford, 1877), and his little volume of Private Prayers (London, 1883), which shows the simplicity and fervour of his own devotional life. No undertaking for which he was responsible was nearer to his heart than the ' Companions of the Love of Jesus, engaged in Perpetual Intercession for the Conversion of Sinners,' and the volume of Eleven Addresses (Oxford, 1868) given in a retreat for this gild would suggest why a place has been sometimes claimed for him among the English saints.' 7. Pusey's principal controversies. — 1841-46. Jerusalem bishopric — the relation of the Church of England to Lutheranism. 1843. . His sermon on the Eucharist condemned. 1845. . Letter to the English Churchman on Newman's secession. 1846. . The condemned doctrine of the Eucharist reasserted and not challenged — ' the power of the keys.' 1847. . The Gorham judgment — the doctrine of baptism. 1854. . The Denison case — the doctrine of the Holy Eucharist. 1S60. . Essavs and Revieics. 1S65-70. Reunion with the Roman Church. 1870, . Use of the Athanasian Creed. 1871. . The Purchas case — ritual questions (see also Liddon, iv. ch. viii.). For Pusey's attitude towards changes in religious ceremonial cf. also ib. ii. 142, iv. 210, 369. 1873. . Declaration on confession and absolution. 1879. . Dean Farrar's Eternal Hope. Literature. — H. P. Liddon, Li'fe of Edicard Bouverie Puseyi, i vols., London, 1893-94 ; G. V/. E. Russell, Dr. Pusey, ' Leaders of the Church ' series, do. 1907 (popular and throwing much fresh light on his personality, esp. chs. xii. and xiii.); a complete bibliography of Pusey's printed books, pamphlets, and sermons is given in Liddon, iv. 395-453. Special mention may be made of The Church of England leaves her Children free to whom to open their Griefs'^, Oxford, 1850, The Doctrine of the Real Presence as contaiiud t'n the Fathers, do. 1855, What is of Faith as to everlasting Punishment t do. 1880. For letters to the archbishop of Canterbury (1842) and to the bishop of London (1851) see laddon, ii. 278, iii. 297. Albert Way. 1 Liddon, ii. 497. 2 ib. iv. 141. 3 Jb. iii. 68, and iv. 265 4 L. Scupoli, The Spirittial Combat, with the Path of Paradise, Eng. tr. [bv E. B. Pusey], London, 1846. 5 Liddon, ii. 394. 6 Ib. iii. 377. 7 Cf . a letter of Newman's about him, quoted in Liddon, i. 389. PYGMIES.— See Dwarfs and Pygmies, Negrillos AND Negritos. PYRRHONISM.— See Sceptics. PYTHAGORAS AND PYTHAGOREANISM.— I. Pythagoras. — Pythagoras was regarded as more than human by the members of the society which he founded, and all diflerences between them were supposed to be settled by the formula avrbs ?(pa, ipse dixit. On the other hand, he had left no written statement of his doctrine, and little more than a century after his death the most divergent accounts of it were already current. We find some Pythagoreans denying that the practice of abstinence formed any part at all of the master's teaching, while others gave it the first place. This divergence seems to have arisen from the ambiguous character of the society, which was from the first at once a religious order and a scientific schooL We shall see grounds for thinking that the two things were one in the mind of Pythagoras himself, but the scientific side of his doctrine inevitably attracted some, while others chmg to his religious beliefs and practices. By the 4th cent. B.C. tlie divergence had become so great that it is hard to find anything in common between the two sects except their reverence for the name of Pythagoras. As is natural, we have no direct testimony from the Pythagorists of the strict observance, though the denials of the more enlightened members of the society would sutficiently prove their existence. Fortunately, however, they were a favourite subject of ridicule with the 4th cent, comic poets, and we still have a considerable number of fragments in which they are made fun of for their squalid and penurious ways. It is perfectly plain that they did, as a matter of fact, abstain not only from meat but fi'om fish, and that they wore a peculiar costume and went barefooted. They also looked for a privileged position in the next world, and regarded their present life as a sojomn in a strange land {dirodrj/xla). For the rest, they are said to have been lousy and dirty, which is the impression that ascetics are apt to make on men of the world. This is a matter of such importance for the history of Greek religion that it may be well to give translations of a few fragments. The originals will be most readily found in A. W. Pickard-Cambridge, Select Fragrmnts of the Greek Comic Poets (Oxford, 1900), to which references are added. Aristophon, in his Pythagorist, says : ' In heaven's name, do you think the men of former days that turned Pythagorists were so squalid because they liked it, or that they enjoyed wearing coarse cloaks? Not a bit of it, in my opinion. It was from necessity, seeing they hadn't a thing, that they invented a fine pretext for economy, and established canons useful to the poor. Why, serve up to" them fish or meat, and if they don't eat it up toes and all, I'm ready to be hanged ten times ' (Pickard-Cambridge, p. 69). And again : ' He said he had descended to the dwellingplace of those below and had beheld each class of them, and that the Pj-thagorists had a great advantage over all the dead. He said that Pluto would eat with them alone because of their piety' — 'The god is not particular, then, if he likes to keep company with such dirty fellows ! ' . . . ' And they eat vegetables and wash them down with water, and none of our young men would put up ^vith their lice and their old cloaks and their avoidance of baths' {ib. p. 70). In the Tarentines of Alexis, the following dialogue occurred : ' The PAthagorisers, as we are told, neither eat fish nor anything else with life in it (e/xil/uxovX and they alone drink no wine.'^' Epicharides eats dogs, though, and he "is one of the Pythagoreans.' — 'Yes, but he kills them first ; for then they no longer have life in them.' — ' They live on Pvthagorisms and subtle words and chiselled thoughts {<^povriSss), and their daily fare is this. A fresh loaf for each and a cup of water, that's all.' — ' Why, that is prison fare ! ' (16. p. 86). Other extracts will be found in Diels, Vorsokratiker^, Berlin, 1912, i. 373. It will be observed that the comic poets of the 4th cent, speak of the Pythagorists very much as Aristophanes speaks of Socrates. The reference of Aristophon to the Descent into Hades {Kardpacni eU 'AiSou) is of special importance for the reconstruction of the system. The passage about the airoSriijUa will be referred to later in another connexion. . On the other side, we have the statements of Aristoxenus of Tarentum, who had been personally acquainted with the leading Pythagoreans of the beginning of the 4th cent. B.C., and who had been

  
    PYTHAGORAS AND PYTHAGOREAN ISM 521 a disciple of the Pj'thagorean Xenopliilus before lie joined the school of Aristotle. He uflirmed that Pytha*;oras only enjoined abstinence from the flesh 01 tlie ploughing' ox and the ram ; and, with respect to the mysterious tabu on beans, he said that, as a matter of fact, they were the favourite vegetable of Pythagoras, who valued their laxative properties. He also said that Pythagoras had a weakness for the Hesli of young porkers and tender kids. In a similar spirit, though without the characteristic exaggeration of Aristoxenus, Dicjearchus of Messene, anotlier disciple of Aristotle, who maintained even against his master the superiority of tlie active to the contemplative life, endeavoured to represent Pythagoras as a legislator and statesman.^ No doubt it is this divergence that accounts for the almost total silence of our earliest authorities about Pythagoras himself. Plato was very deeply interested in Pythagorean doctrine, and it is a very remarkable fact that the name of Pythagoras occurs once only in his writings,^ and all that we are told in that passage is that he won his followers' aflection in an unusual degree (SiatpepbvTus irfair-ndr]) by teaching them a ' way of life.' • Even at the present day,' adds Socrates, ' their successors are conspicuous by their manner ot life, to which they give the name of Pythagorean.' So far as it goes, this is evidence that, at the supposed date of the conversation reported in the Republic, some time before the close of the 5th cent., the ' Pythagorean life ' was known at Athens and regarded as an original part of the system. Even the scientific Pythagoreans are mentioned only once in Plato by that name, in the passage where Socrates is made to say that the Pythagoreans (llvdaybpeioi) regard music and astronomy as sister sciences.^ On the other hand, Plato has a great deal to say about the views of people whom we know from other sources to have been Pythagoreans ; the strange thing is that, for all Plato tells us, we should only have been able to guess this even of such leading men as Philolaus and Echecrates. Generally he introduces Pythagorean philosophical views anonymously as those of ' ingenious persons' {Ko/j.foi rives), or the like, and he does not even say that Timaeus the Locrian, into whose mouth he has placed an unmistakably Pythagorean cosmology, was a member of the society. We are left to infer it from the fact that he comes from Italy. This reticence must surely be deliberate, and Aristotle imitates his master's caution. The name of Pythagoras occurs only twice in the genuine Aristotelian writings that have come down to us. In one passage* we are told that Alcmseon was a young man in the old age of Pythagoras, which is a useful piece of information ; the other ^ is a mere quotation from Alcidamas to the effect that ' the men of Italy honoured Pythagoras.' When Aristotle has to discuss definite Pythagorean theories, he uses studiously vague phrases like ' the men of Italy who are called Pythagoreans.' By great good fortune, however, he also wrote a special treatise on the Pythagoreans, which is lost, but is quoted by later writers. These quotations are invaluable ; for they are evidence that the niir«,culous legend of Pythagoras was not, as might have been supposed, the invention of a far later age, but was known at Athens in the 4th century. It may be assumed that Aristotle heard it from some of the Pythagorists of whom the contemporary comic poets made fun. Pythagoreanism was not at all congenial to him, and he probably wished to represent Pythagoras as a charlatan. 1 For references and a discussion of the sources of the traditional life of Pyth^oras see Burnet, Early Greek Philosophy^, London, 19US, p. 102 fif. 2 Bep. X. 600 B. 3 n, vii. 530 D. i Met. A. 5, 986» 29. 5 fchet. B. 23, 1398b 14. The intention of Aristotle seems to bo shown by his statement that Pythagoras busied himself with tlie theory of iiunibt- rs, but that 'he did not break with the niiracleinongerinj,' of Pherecydes' (ttj? 'ItpexvSov Teparoiroiia? ovk arrto-TT)). ' At a lattr date Apollonius of Tyana (q.v.) and lambUclius were dehgtiled to be able to quote Aristotle's authority for the miracles of Pytliagoras, and in this way that philosopher unwittingly became one of the founders of Neo-Pythagoreanism — a thing which waa enough to make him turn in his grave. The earliest reference to Pythagoras is a practically contemporary one. Xenophanes, like Pythagoras himself, was one of the Ionian tinigris who found a home in the West 'when the Mede appeared ' ; and some verses from an elej'y of his are quoted by Diogenes Laertius,^ in which we are told of Pythagoras that he once heard a dog howling and apjiealed to its master not to beat it as he recognized tlie voice of a departed friend. It is true that Pytliagoras is not named in the verses themselves, but Diogenes, or rather the writer from whom he is excerpting, is more than usually precise in his method of citation ; for he says that they occurred in the elegy of which the fir^t line is a verse which lie quotes. It is clear, then, that he had the whole elegy before liim, and he can hardly have been mistaken when he said it referred to Pythagoras. If that is so, we have contemjjorary evidence of the fact that Pythagoras taught the doctrine of transmigration or rebirth (woKiyyeveala). The verses are satirical, as we should expect from Xenophanes, and the next reference to Pythagoras is hostile too. Heraclitus said of Pythagoras' that he had carried scientific inquiry (Iffropin) farther than any one, that he claimed its results as a wisdom of his own, and turned them into an art of mischief (KaKorexvlv)- Later still, though within a century of the time of Pythagora.s, Herotiotus* speaks of him as 'not the weakest sophist (i.e. scientific man) of the Hellenes,' and says he had been told by the Greeks of the Hellespont that the legendary Scythian Salmoxis had been a slave of Pythagoras, son of Mnesarchus, at Samos, and had learnt from him the strange doctrine of immortality. Herodotus does not believe this, for he is of opinion that Sahuoxis lived many years before Pythagoras ; but the story is evidence that Pythagoras was well knowTi in the 5th cent, both as a man of science and as a preacher of immortality, and that is what we want to know. The Life of Pythagoras by Diogenes Laertius is a farrago of Alexandrian erudition and speculation, while those by Porphyry and lamblichus are subsequent to the romantic reconstruction of the story by Apollonius of Tyana. They all contain, however, a good deal of material derived from Aristoxenus and Dicaearchus, which may embody genuine tradition in such statements as have no connexion with the particular views regarding Pythagoras which they were anxious to propagate. The historical setting came mainly from Timseus of Tauromenium in Sicily, who was anything but a trustworthy historian, but who had special means of access to original sources for the history of the West. The facts that we can really be said to know may be very briefly stated. Pythagoras, son of Mnesarchus, was a Samian, and the period of his activity fell in the second half of the 6th century B.C. According to Aristoxenus, he emigrated from Samos because he would not submit to the tyranny of Polycrates, which seems probable enough, though we do not require any special explanation for the emigration of lonians to the west at this date. He found a new home at Croton, a powerful Achaian colony in the Gulf of Tarentum, famous for its healthy climate and the number of Olympic victors it produced. Here he established his society, which was at once a rehgi1 Aristotle, frag. 191 (Rose). \ yiii. 36. 3 Frag. 17 (Eywater). * "^- 95 �

  
    522 PYTHAGORAS AND PYTHAGOREANISM oiis order and a school of science. It soon acquired a dominant position in Croton and the other Achaian states of these parts, and this naturally called forth a strong opposition, which was led by Cylon, a wealthy noble. It seems certain that Ephorus and Tiraseus connected the outbreak of opposition to Pythagoras Avith the war between Croton and Sybaris, which ended with the destruction of the latter in 510 B.C. In any case, Timeeus said that Pythagoras lived at Croton for twenty years, and then emigrated to Metapontura, where he died. He also said that the Metapontines consecrated his house as a temple ; and Cicero tells us ^ that, when he visited Metapontum, he refused to go to the house where he was to stay till he had seen the place where Pythagoras died. The opposition of the partisans of Cylon to the Pythagorists was carried on after their founder's death, and ended in a regular massacre, from which very few of them escaped. Polybius tells us ^ that the days when they set fire to the lodges (ffwidpia) of the Pythagoreans were followed by a period of disturbance in Magna Gra^cia, ' as was natural, seeing that the leading men of every state had so unexpectedly perished,' and the Greek cities of S. Italy were tilled with bloodshed, civil war, and confusion of every kind, till at last they got the assistance of the Achaians in the Peloponnese, whose colonists they were, in restoring tranquillity. No date is given anywhere for this persecution, but Aristoxenus said that only two of the Pythagoreans in Croton escaped, Lj^sis and Archippus — for whom Plutarch* substitutes Lysis and Philolaus. We know that Lysis was the teacher of Epaminondas at Thebes, and, as Epaminondas cannot have been born much before 420 B.C., Lysis must have been still living in 400 B.C. We must assume, then, that the great persecution took place somewhere about the middle of the 5th century. On the other hand, it must have been before the establishment of a Panhellenic colony by Pericles near the deserted site of Sybaris (444 B.C.), or we should have heard of these troubles in that connexion. It is evident from Plutarch that the Pythagoreans played a very important part at Thebes, and that it was now one of the chief seats of the society. AVe know from Plato's Phcedo* that Philolaus was resident there some time during the last twenty years of the 5th cent., and also^ that Echecrates and others, whom we know from Aristoxenus to have been Pythagoreans, were settled at Phlius near Sicyon. Some time before the death of Socrates, liowever, it must have become safe for the Pythagoreans to show themselves in S. Italy again, for we gather that Philolaus had already left Thebes by that time, and we know that he settled at Tarentum, henceforth the chief seat of the society, where it is represented in the next generation by the distinguished mathematician, statesman, and general, Archytas, the friend of Plato. The Pythagoreans of Tarentum were the centre of the opposition to Dionysius I. of Syracuse, and it was at their request that Plato undertook the education of his successor, Dionysius II. The story of Damon and Phintias, which Aristoxenus said he was told by Dionysius himself when in exile, belongs to this period. The uncertaiut}' of the chronology is a great difficulty. The dates usually given for Pythagoras himself were obtained by the usual process of synchronizing his fortieth year (his ax/ii) or jiornit) with the most important event of his middle life. This was taken to be his emigration to Italy ; and, on the basis of the statement of Aristoxenus referred to above, that was dated by the era of Polycrates (532 B.C.). It is also clear that some estimates were based on the dates of the previous incarnations 1 De Fin. v. 2 (4). 2 ii. 39. 3 Be Genio Socratis, 583 A (13). 4 61 D. Simmias and Cebes are young men in 399 B.C., and had been disciples of Philolaus at Thebes. 5 67 A. of Pythagoras as Aithalides and Euphorbus.i If we could be quite sure that Timfeus and Ephorus were right in connecting Pythagoras with the war between Sybaris and Croton (511 e.g.), that would be a fixed point, though we cannot tell how old he may have been at the time. The residence of the leading Pythagoreans at Thebes towards the end of the 5th cent, is also a fact, and it is not gohig too far to suggest that the brilliant career of Epaminondas and the brief supremacy of Thebes in Greece may be traced to their inspiration. At any rate Aristotle 2 quotes from Alcidanias the remark that, as soon as the ' philosophers ' became the leaders of the Thebans, the city prospered. Plutarch, who knew his Boeotian history and who made use of BcBotian writers, in his dialogue de Genio Socratis describes the conversation that took place among the con spirators on the winter night of 379 B.C., when Pelopidas freed Thebes by seizing the Cadmea. He tells us that the conspirators had met in the house of Simmias, the Pythagorean disciple of Socrates whom we know from the Phcedo, and that, while they were talking, Epaminondas, who disapproved of their project, introduced a Pythagorean from Italy, Theanor of Croton, who had come to pour libations on the tomb of Lysis, whose spirit had appeared to the brethren and told them of his death. He relates how, after the massacre at Metapontum, from which only Lysis and Philolaus escaped, it was unknown where Lysis was, till Gorgias of Leontini reported having met him at Thebes. The Pythagoreans in Italy wished to send for Lysis or to recover his" remains if he were dead, but were prevented by the ci\dl wars and tyrannies prevailing at the time. Theanor did not, however, intend to disturb his body now ; for he had heard a voice while he watched by the tomb bidding him leave it where it was, and he saw that Epaminondas had given Lysis a proper Pythagorean burial down to the most secret details. No doubt this may be a romance, but it imj.'lies a very definite historical background in the mind Of Plutarch, and he knew what he was talking about. Pythagoras was an Ionian, and it is absurd to make him the champion of the ' Dorian aristocratic ideal,' as most German writers since A. Boeckh and O. Miiller have done. To begin with, Avhat they mean by the ' Dorian ideal ' is really a fancy picture of the Spartan and Cretan ideal invented by Athenian conservatives of the 5th cent, and popularized by Athenian philosophers. Corinth and Syracuse were as purely Dorian as Sparta, and probably more so, and they will not fit into this picture. The source of the impression that there is something Dorian about Pythagorism is simply that the few fragments of genuine Pythagorean writing that survive belong to the generation when the Dorian Tarentum was the chief seat of the school, and were naturally comjjosed, not indeed in the local dialect of that city, but in the ' common Doric ' which was the literary language of Sicily and S. Italy at the time. The very numerous forgeries of Pythagorean writings naturally followed this model, and so there has come to be a sort of Doric veneer on the surface of Pythagorism. But Croton, Metapontum, and the other original seats of the society were not Dorian, but Achaian, and there was no love lost between Dorians and Achaians, especially in Italy. Herodotus tells us » that the Sybarites accused the Crotoniates of getting the better of them by Dorian help— a suggestion which the Crotoniates repudiated with indignation. Besides, if a Crotoniate at this date had anything important to say, he would have written in Ionic (as Alcmseon of Croton, who was a young man in the old age of Pythagoras, appears to have done) ; for Ionic was the recognized dialect for serious works, and even the Dorians used it. The literary use of Doric, except for farces and satires, dates only from the reaction against Athens caused by the Peloponnesian War. Grote protested long ago against the annexation of Croton to the Dorians by Boeckh, and his protest has at last been listened to in Germany by Eduard Meyer.* Nor is there any evidence that the Pythagorists espoused the cause of the aristocracy. They were a religious association, and we are told a good deal about the severe tests applied by Pythagoras to aspirants to the novitiate, but there is no hint that birth or wealth was essential. The character1 Laqueur, in Hermes, xlii. [1907] 530 B. 2 Rhet. B. 23, 139Sb 18. 3 v. 44. 4 Gesch. des Altertums, Stuttgart, 1884-1902, vol. ii. § 502, note.

  
    PYTHAGORAS AND PYTHAGORBANISM 523 istic of such associations in Greece and elsewhere is just tliat any one is aiimitted to membership ■vvhoisalile and willing to fullil their re<iuirements, whatever his condition may be. The prominent part played in the society by women from the very lirst depends on this. It is probably true that I'ythagoras dissuaded the Crotoniates from giving up the refugees from Sybaris, but that was surely 1>ecause they were suppliants, and not because they were aristocrats, if indeed they were, of which there is no evidence. Aristoxenus said expressly that Cylon, the leader of the opposition to I'ythagoras, was a man distinguished by birth, position, and wealth, not a popular leader, as modem writers assert. Moreover, when the Pythagoreans did return to Italy, they settled at Tarentum, which was an extremely democratic state, and it is hard to see anjthing else tliat could have recommended a Dorian city to them. It is true that Archytas was at the head of the Tarentine government for years, but he owed his position to popular election. Lastly, though Empedocles (q.v.) may not have been a member of the Pythagorean society, he was certainly an enthusiastic admirer of Pythagoras, and seems to have taken him as his model ; and Empedocles was the leader of the democratic party in another Dorian state, Agrigentura. It is no doubt possible that there is some truth in the statement of some authorities that the family of Pythagoras was descended from a certain Hippasus, wlio left Phlius rather than submit to the conquering Dorians. The exiles settled first at Lemnos, from which island they were afterwards expelled by the Athenians, when the family of Pythagoras settled at Samos. Pausaniasi heard this account of the matter at Phlius itself, and it is noteworthy that Echecrates and other P\i:hagoreans settled at Phlius in later days, and that the name Hippasus is well known as that of a Pythagorean who revealed the secrets of the society. That makes no difference, however, to the lonism of Pythagoras ; for the exiles from Phlius belonged to the original population who were settled in the /Egean before the Achaians came, and whom we must identify with the Arcadians on the one hand and the lonians on the other. If the famil.y of Pythagoras preserved the memorj' of these things, he would be less than ever inclined to sympathize with ' Dorian ideals.' Nor were the Achaians Dorians. It may be that they spoke a very similar dialect, though we have not sufficient remains of it to be sure, but that can be suflBciently accounted for if we suppose that they both adopted the language of the original population before the not very remote date when the lonians took to saying £lis instead of Valis, for instance. The retention of the old pronunciation by backward communities is normal. Tlie whole question has been needlessly complicated by the unwarranted assumption that the Arcado-Cypriote dialect is Achaian, whereas it is most closely akin to the dialect of Homer. It has actually been said that Prthagoras changed his name from Pythagoras in order to signify his adhesion to the ' Dorian ideal ' 1 Of course the form is due to the fact that we generally read of him in Attic writers who use the Attic form, and there is no reason to suppose that he ever called himself anything else but TlvOayoprj^, as he was still called by Deraocritus. 2. Pythagorean religion. — In the light of modem anthropology, the Pythagorean religion has become a good deal easier to understand than it was. We can see that, so far as the leading ideas on which it was based are concerned, it might have arisen anywhere ; for those ideas are primitive and worldwide. The first of them is that the soul can leave the body temporarily or permanently and take up its abode in another body. The second is the kinship of men and beasts, which makes it possible for the same soul to inhabit the bodies of either. The third is the necessity of observing certain abstinences or tabus. To make a religion out of these ideas, it only requires a great teacher to give them an ethical character which they do not inherently possess, and that is why we find so many resemblances in Pythagorism to systems which can have no historical connexion with it. Some of these had already struck people in the 5th century. Herodotus - notes the agreement of the P.ythagorean rule to bury the dead in linen with ^ ii. 13. 1. This explains why Aristoxenus called Pythagoras a 'Tyrrhenian.' In the 4th cent. e.g. the 'Pelasgians' whom Jliltiades expelled from Lemnos were called 'Tyrrhenians.' - ii. 81. the Egyptian practice of excluding wool from temples, and he hints ^ that not only this, but the belief in immortality and transmigration, came from Egypt. The rule about linen is simply, of course, a consequence of the tabu on wool as an animal product, and may ari.>^e independently in many places ; and Herodotus was wrong in supposing that the Egyptians believed in transmigration. It was probably an impression that he gathered from the semi-animal figures on the monuments. As the geographical horizon became wider, Pythagoras was sent farther and farther afield for his religious instruction — to the Chalda^ans and the Druids and otiier peoples. In modern times his system has been derived from China, and even now there are those who think it came from India. Now there are certainly some striking resemblances between Pythagorism and Buddhism, though the differences are more striking still. That can be explained quite naturally, however, when we remember that the Hindus, like the Greeks, had a bent for philosophy, and that the operation of philosophical speculation on the same basis of primitive belief would naturally yield somewhat similar results. The question of Egyptian influence is on rather a diflerent footing ; for it is historically possible, and, if we remember the close connexion between Polycrates of Samos and Amasis of Egypt, it will seem quite likely that Pythagoras visited Egypt. If we could find any real trace of Egyptian influence, we should not hesitate in admitting it. It is strange, however, that Herodotus does not say that Pythagoras had ever been in Egypt, and that the first statement that he had occurs in a work which expressly disclaims any historicaJ character, the Busiris of Isocrates, and in a pa.ssage obviously based on the somewhat obscure remark of Herodotus. We must remember, too, that what Pythagoras might have leamt in Egypt at that date would have been the confused and artificial theology of the Saite period, and we can find no trace of that. We shall see that the religion of Pythagoras, like everything else about him, has a definitely Ionian character, and that the doctrine of rebirth or transmigration was known in the ^Egean before his time. The word ' metempsychosis,' by which this doctrine is generally known, has only very late authority, and is based on a confusion of ideas ; for it would mean that the same body waa inhabited successively by different souls. The correct term would have been fierero-cD/iaTaxTts, which is actually used by Plotinus and the Christian apologists. The proper "expression is undoubtedly jroAiyyei'ecria, or rebirth. The first point to notice is the intimate association of Pythagorism with the cult of Apollo at Delos. We know from the Homeric Hymn that the Apollonia (q.v.) at Delos had become a meetingplace for all lonians long before the time of Pythagoras, though their official chief deity was the Minyan god Poseidon Helikonios, who presided over the Panionion at Mycale. Now, as L. R. Farnell has rightly insisted, Apollo Lykeios, the wolf-god (who has nothing to do with the sun in classical Greek literature) comes from the north, and his connexion with Lycia, which may have been called after him, is secondary, and due to Achaian colonization in those parts. Everj'thing points to his having been a god of the northerners who took the place of the old yEgean rulers in the 14th century B.C. There is nothing strange in his having been adopted by the lonians. When gi-eat sanctuaries like that at Delos are established, the seats of the gods become fixed, even though the people to whom they originally belonged have disappeared or been absorbed, as the Achaians were by the lonians of the /Egean. In much the same way, those Achaians who were able to maintain their separate nationality after the Dorian conquest of 1 u. 123.

  
    524 PYTHAGORAS AND PYTHAGOREANISM the Peloponnese, when they expelled the lonians from the southern shore of the Corinthian Gulf, took over the worship of Poseidon Helikonios which they found there. The most interesting trace of the northern origin of Apollo is the bringing of the offerings of the Hyperboreans to Delos every year by one or more ancient routes, and Apollo himself was supposed to revisit the Hyperboreans annually. Now Aristotle wrote in his work on the Pythagoreans that the citizens of Croton gave the name of Apollo Hyperboreus to Pythagoras. For the Hj-perboreans and their offerings see Farnell, CGS iv. 99 ff. They are found in the legend of Delphi too. The story told to Herodotus at Delos was as follows : ' The holy things wrapped in wheateu straw were carried from the Hyperboreans to the Scythians, and were passed on by them from people to people tiill they reached the Adriatic. Thence they were sent southwards and were received by the men of Dodona, who were the first of the Hellenes to receive them. From Todona they came down to the Malian Gulf and crossed to Eubnea, whence they were passed on from town to town till they reached Carystus, and from Carystus they were conveyed by the Carystians to Tenos, without touching at Andros, and the Tenians handed them on to Delos.' i Pausanias^ mentions another route by way of Sinope which has puzzled scholars. If it should prove to be the case that the Hittites spoke an IndoEuropean tongue of the same tji^e as the Italo-Celtic, the meaning of this will be clear enough, and, in view of that, which seems to be more than a possibility, the Achaian character of Apollo becomes important. Now, in discussing another Hj'perborean institution, the Olympian crown of wild olive, Pausanias gives us the following information : 3 ' Olen the Lycian, in his Hymn to Achaiia, was the first to affirm that there are men who dwell beyond the North Wind ; for in that hymn he says that Achaiia came to Delos from the Hj-perboreans. Afterwards Melanopus of Cyme composed an ode on Opis and Hecaerge, in which he said they too had come to the Hyperboreans before Achaiia did so.' It does not matter for our purpose here whether Olen is a historical person or not ; for it is at least clear that these statements were made in Delian hymns. It may be noted further that the Homeric Hymn represents Apollo as ruling over many places which were not Ionian at a later date, but which formed part of the Achaian land in the heroic age. This may possibly help to e.xplain the similarities between Pythagorism and Druidism which made such an impression on the Greeks and Romans of a later date. W. Ridgevvay •* holds (the present writer believes rightly) that the Achaians were Celts, and it seems plain that the Druids (q.v.) did teach the doctrine of transmigration. 5 We do not know how sophisticated these Druids (who used the Greek alphabet) may have been, but there is after all a fairlj' general agreement that a new view of the soul reached the Greeks from the north (see art. Sodl [Greek]), and there are certain elements in the Delian legend which seem definitely Celtic, such as the singing swans so beautifully described by Aristophanes.6 Now these, as every one knows, occur in Plato's account of the death of Socrates,'' where Socrates is made to say he is a fellow-servant of Apollo's swans. If we follow up the clue suggested by the identification of Pythagoras with Apollo Hyperboreus, we shall find many confirmations of the hypothesis that Delos was the source of his inspiration. In the first place, his very name suggests some family connexion Avith the worship of Apollo ; for the most obvious etymology of it is that it means an envoy to the sister sanctuary at Pytho (cf. the TTvXayopai who were sent to the Amphictyonic Council). We note further that the Hyperboreans are represented as vegetarians, and tliat the oldest altar of Delos, that of Apollo the Father (yev^rwp), was reserved for fireless oblations of vegetable offerings like the firstfruits of the Hyperboreans. We read in Diogenes Laertius^ that Pythagoras worshipped at this altar only, and, though this may not be genuine tradition, it is probable enough that, in his preaching of abstinence from animal flesh {aTToxv ifi^^x^'')> he should have appealed to this ancient worship of his people. Moreover, purification (Kddapa-is) was one of the leading ideas in Pythagorism, and it certainly was a prominent feature of the cult of Apollo. There are, indeed, reasons for thinking that it was not an original 1 iv. 33. 2 i. 31. 2. 3 v. 7. 8. Cf. Pindar, 01. iii. 16, where we learn that the Hyperboreans were settled on the Danube. ■1 The Early Age of Greece, Cambridge, 1901, i. 337 ff. 5 Ca?sar, de Bell. Gall. vi. 14. 5. 6 Bird^, 769. 7 Phcedo; 84 E. * viii. 13. feature of this cult, but there is no doubt that, by the time of Pythagoras, Apollo was regarded as the catliartic god par excellence. Further, there are indistinct memories of earlier missionaries of Apollo than Pythagoras. Herodotus tells us 1 of Abaris the Hyperborean, a holy man who travelled from country to country with a golden arrow in his hand. He tasted neither food nor drink, and averted plagues and earthquakes by his spells. Pindar said this was in the days of Croesus, only a generation before his own birth. Herodotus also speaks'* of Aristeas of Proconnesus, who, when ' rapt by Phoebus ' {^oi/3oXa/Mwrbs yevdfxevos), visited the northern peoples. His soul could leave his body, and he was seen in far distant places. Like Pythagoras, he found his way to the Achaian colony of Metapontum, and told the men of that city that to them alone in Italy had Apollo come. There was a statue of him beside that of Apollo in the market-place there. To the same cii'cle belongs Hermotimus of Clazomense, who could leave his body for years at a time, and bring back prophecies of the future, till once his enemies burned his body in the absence of his soul and he was seen no more. It is plain that Pythagoras was not Avithout predecessors, and that he had no need to visit remote regions to learn the view of the soul on which his doctrine was based. On the cathartic element in the religion of Apollo see CGS iv. 295 fl. Purification (/caflapcrts) came to be so closely associated with Apollo that Socrates, in Plato's Cratylus,^ proposes to derive his name from an-oAuwi' or anoKovMv, or both. But we can go further than this ; for we can show that Pythagoras had Ionian predecessors in his cosmogony as well as in his doctrine of the soul. There are traces of cosmogonical theory even in Homer,* and it is plain that Hesiod did not invent the cosmogonical figures at the beginning of his Theogony ; for he introduces Chaos and Eros without a word of explanation, and there is no indication of the parts they played in the creation of the world. As Gomperz^ very justly observed, ' Hesiod's system is a mere husk of thought which must once have been filled with life.' Moreover, his doctrine ^ that the men of the Golden Age have become 'holy spirits' {dalfioves ayvoL) who Match over mortal men goes far beyond i^rimitive belief, though we can hardly suppose that Hesiod invented that either. Such doctrines are obviously the fruit of what we must call theological speculation, and that raises a great difficulty. It is generally evaded by attributing all such speculations to the Orphics, and there is no doubt that they held cosmogonical doctrines and entertained beliefs about the soul of the very type that we are now considering. On the other hand, there is no evidence that the Orphic communities existed at so early a date as we should have to assume if Ave are to account for the facts in this way. Moreover, so far as we can see, Orphism was the religion of humble people, and we know of no great Orphic teachers whom we can credit with the origination of such daring speculations. It seems as if Orphism, Avhen it did arise, Avas rather a parallel phenomenon to Pythagorism than its source. It must be remembered that the Orphic god is Dionysus, not Apollo, and the Avorship of Dionysus is of much more recent date than that of Apollo. It certainly became tinged with mysticism like that of Apollo, and to some extent that of Demeter at Eleusis, but the problem of the origin of this mysticism remains, and it is not easy to rest content Avith the vieAv that it is Thracian. The belief in ecstasy may Avell have been so, but that does not take us very 1 iv. 36. 2 iv. 13. 3 405 B. 4 II. xiv. B Greek Thinkers, Eng. tr., London, 1901-12, i. 40. 6 Works and Days, 122 f.

  
    PYTHAGORAS AND PYTHAQOREANISM 625 far ; for what we have to account for is the existence of cosmogonical speculation and an elaborate doctrine of the soul, which presents many coniinon features in all the religious movements of the time, so far as we know anything about them. The obvious affinities of Iliad xiv. and Odyssey xi. with Orphic doctrine have led some scholars to suppose that they are later additions to the Homeric poems, but they would have to be so late that the theory loses all plausibility. The view that Hesiod is the originator of Greek cosmogonical speculation, which we all held in the 19th cent., is shown by a close examination of the Theogony to be wrong. Hesiod is certainly repeating those things at secondhand. It is of great significance that Dionysus is not any more important for Hesiod than he is for Homer. It is mentioned in jiassing that he is the son of Zeus and Somele, but there is no hint that he is an important god. That seems fatal to the view that there are Orphic elements in Hesiod. Since the close of the 19th cent, it has been possible to look at these things in another light, though it is not easy to adjust our vision to the new perspective. We know now that there was a highly developed civilization in the yEgean dating from tlie Neolithic Age, and excavations at Menidi and Miletus have shown that it passed by gradual transition into the early Ionic civilization. There is not the slightest ground for regarding the semibarbarous invaders from the nortli as the main stock of the Greek people, i.e. the people to whom we owe Greek civilization and everything that makes Greece of value to us to-day. Every day brings fresh confirmation of the view that the Achaians or Hellenes, or whatever they called themselves, adopted the language and civilization of the conquered ^gean people and were ultimately absorbed by them. Now we can have no difficulty in supposing that the people who created the JEgean civilization were capable of theological speculation. Nor is there any need to suppose that they were dependent on Egypt or Babylon in any way for this. The ^gean civilization is as old as that of Babylon or Egypt, and in many ways superior to either of them. The Achaians and Hellenes did not bring civilization to the ACgean, but in some ways set it back. "What they did bring was apparently the Olympian gods and the war-chariot and the chivalrous ideal as we find it in the poems of Homer. In that way, no doubt, the incursion of the northerners introduced a new and valuable element into the life of the ^gean, but for most things they were dependent on the higher civilization of the people whom they had conquered. The coming of the Acliaians marks the beginning of the Greek Middle Ages, but there was a long antiquity behind that. It is most unfortunate that we cannot discuss Pythagoras adequately without constant reference to ethnological problems, but that is forced on us by the treatment of the subject in most recent works. It is necessary at this point to say that it seems impossible, in view of recent discoveries, to maintain the view that the Greek language reached the ^gean from the north. Its affinities are closest with the languages of Iran and India, and not with those of the Italo-Celtic type. This appears clearly from its system of declension and conjugation. The Greek, .Sanskrit, and Avestan verbs are inflected on identical principles, and in particular they alone possess the augment, save for some survivals in Armenian — an exception that proves the rule and gives us a hint of the route by which Indo-European speech may have reached the ..Egean. It is the fact that the oldest datable traces of Indo-European speech are to be found in Asia Minor, and this is so whether the new view of the Hittites pro\'es to be sound or not. Hittite, if it has been correctly interpreted, is a language of the Italo-Celtic t.vpe, and has no special affinities with Greek. The distinction between centum and satem languages, of which so much has been made, is a futile one, since the sibUization of k is a secondary phenomenon wiiich may occur anywhere and at any time. The Romance languages have become satem languages in liistorical times. Now, if these views are sound — and everj' fresh piece of evidence seems to confirm them — there is no difficulty at all in supposing that an older form of Greek was spoken in the ^gean in the Bronze Age, and that it was adopted from the original population by tlie Achaians and Dorians from the north, who must originally have spoken a form of Celtic. Of course they would introduce a number of their own words, notably fled?, which is inexplicable as a native Greek formation. The continuity of early jEgean and Ionic speculation, which is being assumed in this article, has, therefore, nothing startling about it. In this respect, at least. Ridgeway saw how the land lay when there was nmch less evidence than there is now. If tliis view is correct, we can easily understand how tiiere came to be ' theologian.s,' as Aristotle calls them,' in Ionia long before the time of Pythagoras. We still have a priceless fragment of one of the latest of these, Pherecydes of Syros, an i-sland close to Delos (see art. Cosmogony anu Cosmology [Greek]). It is the oldest piece of Greek prose in existence, and was aheadj' known in part from Clement of Alexandria, wliile the beginning and some of the continuation of it have been recovered from an Egyptian papyrus published by Grenfell and Hunt. This introduces us to speculations which are most easily understood if we suppose them to be old yEgean in character, such as that of the cloak (<papo%), embroidered with ' Land and Ogenos and the liomes of Ogenos,' which Zas (Zeus) gave to Chthonie (Eaith) at their ' holy marriage,' and wJiich was spread over a ' winged oak' (vTroirrepo^ 8pvs). For us the important point is that our earliest authorities, including Aristoxenus, who was not anxious to emphasize the mystical .side of Pythagoras, agree in representing him as the disciple of Pherecydes. Aristotle too, as we have seen, spoke of his attachment to the miracle-working (TepaTowoda) of Pherecydes. This means at least that Pythagoras was acquainted with a speculative cosmogony, and probably with a doctrine of the soul's immortality rather less primitive in character than any we can attribute to Aristeas or Abaris. At any rate the discovery of an actual fragment of Pherecydes in Egypt makes it much more likely than it seemed before that later ages had some real knowledge of his doctrine, and that Cicero may have had good authority for his statement that he taught the immortality of the soul. The fragments of Pherecydes will be found in Diels, Vorsokratiker'i, vol. ii. p. 202 ff. ' The present writer cannot believe that Pherecydes was influenced by Anaximander, as Diels supposes. The ' winged oak ' points to Arcadia or Dodona rather than Miletus. Nor can it have any connexion with Bab.vlon, where there never were any oaks. The scholiast on Apollonius Rhodius, i. 645, quotes Pherecydes for the statement that Aithalides, the herald of the Argonauts, received from Hermes the boon that his soul should be at one time in Hades and at another on earth, and from Apollonius himself we learn that he had also the gift of remembering his former lives. If we can trust this, it is very important ; for Hermes is an Arcadian (and therefore pre-Achaian) god, and the Argonauts are Minyans. Now Aithalides was regarded as a previous incarnation of Pjiihagoras, fluphorbus being the next. The statement of Cicero 2 is that Pherecydes was the first to teach the immortality of the soul, which only means that;he was the first extant writer to do so. The imniediate source of the statement is probably Posidonius. There is no reason, then, for supposing that the doctrine of rebirth or transmigration was the original contribution of Pythagoras to religion, and the same may be said of his detailed prescriptions as to the avoidance of certain acts and the observance of certain abstinences. There can, in fact, be no doubt tliat most of the Pythagorean precepts are tabus of a thoroughly primitive type, and many of them can be matched among savage peoples to-day. Later writers, of course, interpret these dKova-fiara, as they are called, as symbols or allegories of moral truth ; but that view will not easily be accepted now, in view of our increased knowledge of such things. It is natural to suppose that, to many of the followers of Pythagoras, these precepts were the most important of his teachings, and that there was a rift between the higher and the lower Pythagorism from tlie first. That is only human nature, and it seems to be the explanation of much that we are told about the hierarchical organization of the society. It is very significant that one of the names given to the lower grade is dKovafj-ariKoi, which can hardly mean 1 Alet. A 6. 1071b 26, the first occurrence of this fateful word. 2 Tusc. i. 16 (38).

  
    526 PYTHAGORAS AND PYTHAGOREANISM anything else than those who made the precepts, or dKo6(XfjLaTa, the principal thing. The distinction between Pythagoreans and Pythagorists has no doubt a similar origin. It is probable that modern scholars are right in holding these distinctions to be of late date, but tiie difference between those who were capable of assimilating only the external side of the religion and those who could reach its inner meaning must have been present from the first, and, as we have seen, it soon became so accentuated that it split the society in two. The same consideration throws light upon what we are told of the obligation of secrecy imposed on the members of the society. As usually stated, that is clearly an attempt to explain how certain doctrines were apparently unknown to the mass of the memljers, and so far it is unhistorical. Pythagorea n doctrines were apparently quite well known, and influenced outsiders from an early date. At the same time, it is quite credible that novices were bound to silence for a period. That is too common everywhere to excite surprise, and the words which are used to describe this obligation, ^X^fJi-vdia and ixepprjfxoaijvri, suggest this rather than the disciplina arcani. Now these words are distinctly Ionic in character, and that is a good reason for believing that they have come down from the early days of the society. The following may be quoted as specimens of the aKovo-fxara : ' Not to pick up what has fallen,' ' Not to break bread,' ' Not to stir the fire with an (iron) sword,' ' Not to eat from a whole loaf,' 'Not to let swallows share one's roof,' 'Not to look in a mirror beside a light.' There can be no doubt how precepts of this kind are to be classified, and we cannot take seriously the later explanations such as that ' Not to stir the fire with a sword ' only means that we should not further provoke an angry man.i But all this, however largely it bulked in his teaching, was only a part, and not the most important part, of the contribution of Pythagoras to religion. There must have been something to account for the striking difference between the development of the Orphic and Pythagorean sects. The former seems to have become utterly corrupt in a very few generations ; and in a conversation supposed to take place well before the close of the 5th cent. Plato makes Adimantus condemn the Orphic religion as a mere traffic in pardons and indulgences."^ We know that there were Pythagorists at Athens in the 4th cent., but nothing of the kind is suggested of them ; they are only laughed at for their abstinence and their devotion to the simple life. On the other hand, there were at the same date a number of eminent scientific men, calling themselves Pythagoreans, who paid no respect to these external observances, and even tried to explain them away. Now the one great difference that we can discern between the Orphics and the Pythagoreans is just this— that the Pythagoreans all agreed in tracing everything to the inspiration of a great individual, while we do not hear of any great Orphic teacher at all. Those whose names have come down to us, like Onomacritus, are known chiefly because they were suspected of literary frauds. We may reasonably infer from this that the higher side of Pythagorean religion came from the founder himself. It is not possible, of course, to prove conclusively what this higher doctrine was, but an examination of our earliest evidence will afford us some positive indications. In the Phcedo ^ Plato makes Socrates express surprise that Cebes and Simmias have not been taught by Philolaus the true reason why it is unlawful for a man to take his own life. The first reason, wliich he says is a ' high doctrine' and not easy to understand, is that our souls are bound in the prison-house {(ppovpd) of the body, and we have no right to try to escape till God gives the signal. There is a further doctrine, which Socrates accepts, 1 See Burnet2, p. 106. 2 Rep. ii. 364 E. 3 61 D-62 B. that we are the chattels {KTrj/jLara) of the gods, and they watch over us. There can he no doubt that Plato means us to understand all this to be Pythagorean ; for Philolatis was the most distinguished Pythagorean teacher at the time of which he is speaking. We are also told that he did not give any clear account of this doctrine, which was therefore presumably one which he had inherited from his predecessors. Now it will be seen that it has a distinctly ethical tendency, such as we do not find in anything that we know of Orphism. The imprisonment of the soul in the body has a disciplinary character, and the gods or God (the two forms of expression are used quite indiscriminately) have imposed it on us for the good of our souls, so that it is our duty to submit. So much we may fairly infer from this passage, which is really our oldest and best authority. If Ave may also regard the famous description of the true philosopher in the Thecetetus ^ as insj^ired by Pythagorean teaching, we may go a step further and attribute to Pythagoras the doctrine that the end of man is to become like God {ofioiuais ry ^e^')We are not able to prove this indeed, but it is so far confirmed by the fact that Aristoxenus makes the ' following of God ' (t6 dKoKovdeiv t^ Oeiji) the keynote of the Pythagorean system as expounded by him ; and an unknown writer excerpted by Stobseus 2 gives ' Follow God ' {'dTrov 6ei^) as a Pythagorean precept, and calls attention to the agreement of Plato with it. It is obvious that this is on a different level from ' Do not stir the fire with iron ' and the rest of the aKovafxaTa, and it appears to furnish a clue to the real meaning of Pythagoras. It gives Pythagorism something more than the mainly negative attitude to life of Buddhism, and distinguishes it from Orphism, which emphasizes ' release ' (Xi^o-ts) above everything else. To the Orphic the body was the tomb of the soul {(TU)/ji.a ffrj/xa), and what we call life was death ; and that is a very different thing from regarding the body as a house of correction. There is, in fact, no evidence that the idea of a final release from the 'wheel of birth' played any part in Pythagorism. That is admitted by Rohde, who attributes it to the defectiveness of our information. Pythagorism without a final release, he says, would be like Buddhism without a nirvana.^ The present writer would suggest that, imperfect as our information may be, it would be extraordinary that it should aftbrd no evidence of this doctrine, if it had ever existed. We have the excellent authority of Aristotle for saying that the Pythagoreans divided rational living things into gods and men and ' such as Pythagoras,'* and so it would seem that the fully purified soul becomes incarnate in a philosopher and religious teacher who seeks to raise others to his level. So far as we can judge from the Phcedo, its final destiny is not any sort of nirvana, but 'to dwell with the gods.' It is an interesting point that the purified soul remembers its previous incarnations. It is said that Pythagoras remembered that his last incarnation had been as Euphorbus the Dardanian, who, by Apollo's help, wounded Patroclus {II. xvi. 804 ft'.). It is not necessary either to disbelieve this or to attribute it to imposture. Men were very exalted in those days, and it is perfectly possible that Pythagoras was in dead earnest when he saw the shield of Euphorbus dedicated by Menelaus at Argos, and recognized it as that which he had borne in Apollo's service in a former life. We may gather from this the further information 1 176 B-D. 2 Eel. ii. 249. 8 (Wachsmuth) ; cf . Aristoxenus, ap. Iambi. Vita Pyth. 137. 3 Psyche^, Tubingen, 1910, ii. 1G5, note 2. 4 Frag. 192 (Rose) : rod \oyiKoO foJou to /iieV ecrri Stos, to 5e avdpuJVOS, TO 5c otoi' Ilu^ayopa;.

  
    PYTHAGORAS AND PYTHAGOREANISM 527 that there was an interval of several generations between each rebirth, which, if we regard the myths which Plato puts into the mouth of Socrates as Pythagorean, were spent in pnrgatory, the very name of which has a definitely Pythagorean sound. For the doctrine of the l)ody as the tomb o( the soul see Plato, Cratylus, 400 C, where we arc told that tho body is called cru/xa, i.e. ai)ixa., ' on the ^Tound that the soul is buried in the present life." Socrates goes on, however, to f^ive it as his own opinion that the OriJhIcs (oi aij.4>\ 'Op4,ea) really called the body (ri>ij.a, because the soul is now payiu}^ the penalty for ' those things for which it pays the penalty,' and that it has a covering (Trepi'jSoAos) in the likeness of a prison (.5to-/jia)-n)piou etK6va) 'so that it may be kept safe ' (iVa criufjjTai) till it has paid in full all that it owes. The word o-wjia is on this view derived not from oTJjia but from o-tu^o). This looks very like an attempt to explain the Orphic doctrine in terms of the Pj-thagorean. 3. Pythagorean science. — This is not the place for a full discussion of Pythagorean science, but it is necessary for our purpose to establish its Ionian ciiaracter — which will prove that it goes back to Pythagoras himself — and it is desirable that it should be shown, if possible, in what, if any, relation it stood to Pythagorean religion. The subject is ditlicult because, while the religion of I'ythagoras underwent no important development, as far as we know, Pythagorean science was extremely progressive. That, again, is because, while the leading Pythagoreans took their religion for granted or neglected it altogether, they were obliged to defend their scientific teaching against criticism of all kinds, and of course it became greatly modified in the process. In particular, we see that it was necessary to account for the ' four elements' of Empedocles, which had become the foundation of medical science, and above all to take up a definite attitude towards Zeno's very serious criticism of the Pythagorean view of space and the unit. We are safe in referring theories which show a preoccupation with problems of this kind to a later generation of the school. On the other hand, Parmenides, who describes himself as a youth in his poems, must have Avritten not very long after the death of Pythagoras, and there is clear evidence that he had been a Pythagorean. The cosmology which he expounds in the second part of his poem, and whicli he tells us has no truth in it, cannot well be anything else than Pythagorean, and, considering the time at which he wrote, it must be practically the doctrine of Pythagoras himself. Unfortunately we have only fragments, though they are instructive enough, and show pretty clearly which parts of the Pythagorean cosmology may be regarded as original. In view of the relation of Pythagoras to Pherecydes, it is not surprising that his expositions should have taken the form of a cosmogony, and we even gather from a chance remark of Plato ^ that it contained stories about the gods such as were usual in cosmogonies. The cosmogonic Eros is mentioned in a fragment that survives. It is clear, however, that the leading ideas of the system came from quite another source than Pherecj'des. In the first half of the 6th cent. B.C. science, as we understand the -word, had arisen for the first time in the world's history at Miletus on the mainland not far from Samos. Thales, Anaximander, and Anaximenes had been busy with the question of the stuff of which the world is made, and this had been defined as a limitless something {dTretpou), ultimately held to be air, which at that time was supposed to be a vapour and identified with steam and mist. Water and earth and other solid substances were explained as condensed air, while fire was air still further rarefied. In this limitless mass there were innumerable worlds, each with its earth, sun, moon, and stars, and these arose and passed away like bubbles in the limitless mass of vapour. Moreover, Anaximander, the second of 1 Symp. 195 0. the Milesians, bad put forth a daring tlieory of the earth and the heavenly bodies, which was rejected by his successor Anaximenes, but evidently left its mark on tiie mind of Pythagoras. According to this, the earth hung free in space in the centre of the world, and it kept its i)lace because there was no reason why it should fall in one direction rather than another. On the other hand, Anaximander was not able to shake himself free from the idea that we are living on a disk, and he was thus led to picture the earth as cylindrical, with another disk antipodal to ours. He further explained tlie sun, moon, and stars by supposing that they were rings of fire enclosed in air, with the fire escaping at a single orifice where we see the luminary. This was the earliest form taken by the notion of a planetary orbit. The school of Miletus had also formulated some very elementary geometrical propositions about triangles which gave them the means of calculating the distance of inaccessible objects, such as ships at sea. The influence of all this is clearly marked on tiie system of Pythagoras, though it is e^'ident that he went far beyond his teachers. He was the real founder of arithmetic and geometry, and he may fairly be credited with a large part of the first six books of Euclid. The proposition about the square on the hypotenuse still bears his name, though we happen to know that the proof of it given in Euclid, i. 47, is not the Pythagorean one. It is probable that the original proof was of a more arithmetical character, and was connected with a very old piece of traditional knowledge, namelj', that a triangle of which the sides are as .3, 4, 5 has always a right angle, and 3^ + 4- = 5^. This proposition solved the problem of the duplication of the square, but it also brought up the difficulty of incommensurability, since the side and the diagonal of a square have no common measure. For that reason a number of problems which we should deal with algebraically are treated geometrically in Euclid, ii., which is in substance Pythagorean. It is also certain that Pythagoras is to be credited with the discovery of the spherical shape of the earth, which was a commonplace of Italian science in the 5th cent., though the lonians refused to accept it, and even Anaxagoras and Democritus maintained that the earth was flat. This was closely connected with the explanation of lunar eclipses, which may also be confidently ascribed to P5'thagoras, though it was not known in Eastern Hellas till a later date. To judge from the poem of Parmenides, Pythagoras also retained the theory of planetary rings, and indeed there is no evidence that spheres were substituted for rings before Eudoxus. Like Anaximenes, he regarded the stuflf of which things are made as air (i.e. mist or darkness), and he must have said that the world inhales this from without ; for Xenophanes already ridiculed the idea. What differentiates him completely from all his ])redecessors, however, is that he paid more attention to the form or limit of things than to the limitless soTuething of which they were made. Later Pythagoreanism identified this with abstract space, but there is reason to believe that this is a more recent development. It is the fact that Pythagoras introduced the idea of the limit {Tripas) as the correlative of the Milesian limitless (&Treipov) that gives him his place in the history of science and affords a clue to his apparently strange doctrine that things are numbers. According to this, the limitless once limited gives us the point, twice limited the line, thrice limited the plane, and four times limited the solid ; and all things are made of such geometrical solid figures in various arrangements. It will be seen that the weakness of this view is that the point is identified with unity,

  
    528 PYTHAGORAS AND PYTHAGORBANISM instead of with zero, as it should be, and this is where Zeno's criticisms proved fatal. The definition of the point as ' unity having position ' enabled Pythagoras to treat geometry as a form of arithmetic up to a certain point ; but Zeno showed the difficulties of this, and the later Pythagoreans had to abandon the doctrine that things are numbers and to substitute the statement that things are like numbers. Nevertheless it was a magnificently daring conception of reality and, but for the necessary imperfections of its first statement, it is substantially the same as that of Descartes. For all this the reader is referred to Burnet's Early Ch-eek Philosophy^, chs. i., ii., and vii., with the modifications contained in his Greek Philosophy, pt. i., Thales to Plato (London, 1914), chs. ii. and v. As a proof of the remarkable scientific insight of the Pythagoreans, it should be mentioned here that the successors of Pythagoras (though not, so far as we can judge, Pythagoras himself) held that the earth and the other heavenly bodies revolved round a central luminary. This was not, indeed, identified with the sun, which was supposed to be a planet like the earth, but it was a very great step to regard the earth as a spherical planet. Pythagoras carried his theory a step further by his great discovery that the intervals of the scale recognized in his day — the fourth, the fifth, and the octave — could be expressed by simple numerical ratios. This discovery was no doubt based on measurements of the length of the string which corresponded to these intervals, and it suggested a solution of another Milesian problem. The Milesian system had been dominated by the idea of the 'opposites,' especially hot and cold, wet and dry, which appeared to be at war with one another, and Anaximander had spoken of the observance of a due measure between these as ' justice ' [dlKr]). This Pythagoras thought he could explain from his great acoustic discovery. If high and low pitch can be brought together in a perfect attunement {ap/xovla), it was natural to suppose that all other opposites could be similarly treated and that all stable reality would prove to be a ' blend ' (Kpa<ns) of opposites in proportions which could be numerically expressed. There were certain ' means ' (/xeffdTTjres) between each pair of them, of which the arithmetical mean (corresponding to the octave) is only one. It is the same idea of combination in fixed proportions that Dalton introduced into chemistry. Pythagoras thought it was the key of the world, and perhaps it is. He applied it among other things to the problem of the relative distances of sun, moon, and stars, which he expressed in terms of the intervals of tlie scale. That ideas of this kind need not be altogether futile is shown by the fact that Bode's law of the planetary distances, which is based on a similar conception, has been of use in giving a direction to astronomical research, though it has not been empirically verified, and that Mendel^efFs periodic law has actually led to the discovery of new elements. The meaning of the statement of Socrates in Flato' sBepublic,^ that the Pythagoreans made music and astronomy sister sciences, will noAV be plain. It was in medicine that the other great application of this principle was made, chiefly, it would appear, by Alcmseon of Croton. Health Avas regarded as the proper tuning (apfiovia) of the body, so that the right proportions between hot and cold, moist and dry, were preserved. Disease was just the disproportionate expansion of one of them. Alcmseon expressed this further by comparing health to the reign of e(jual laws (Icrovofxla), and disease to monarchy. This is the original sense of the doctrine of the ' temperaments ' which played so great a part in the history of medicine ; for teynpcramentum or temperaUira ia but a translation of the Pythagorean term Kpacris. 1 vii. 530 D. So far we have been dealing Avith those ' anticipations of nature ' to which after all science owes its most striking advances, but at this point the religious teacher and mystic comes into contact with the man of science. If the sun, moon, and stars really correspond to the fourth, the fifth, and the octave, they must give forth sounds like tlie tuned strings of the lyre. If we do not hear these notes, that is because our souls are out of tune and do not vibrate in unison with them. This is the theory generally known by the misleading name of the 'harmony of the spheres' — an expression which is meaningless as applied to astronomy before Eudoxus. It has had a great history and inspired not only Shakespeare and Milton, but even Kepler ; and it seems to give definite meaning to the precept 'Follow God.' It explains at once the remark of Aristoxenus that the Pythagoreans used medicine to purge the body and music to purge the soul. Alcmaeon of Croton said the soul was immortal ' because it was like to things immortal,' and it had this likeness in virtue of its being always in motion ; ' for all divine things, the moon, the sun, the stars and the whole heavens are in continuous motion.' ^ He also said that the reason men die is that 'they are not able to attach the beginning to the end,' ^ as the heavenly bodies do in their revolutions. We find the same doctrine of the circles of the heavens and the circles of the soul in Plato's Timceus, which is in the main a statement of the later Pythagorean doctrine, and we may infer that the saying quoted by Socrates in the Phcedo, that ' philosophy is the highest music,' is Pythagorean too. If that is so, we have found the connecting link between Pythagorean religion and Pythagorean science. The highest purification (Kddctpcns) of all was just science, and especially mathematical science. In the Ode on the Nativity Milton of course introduces the ' crystal spheres,' and in other respects gives us a later form of the doctrine. Shakespeare's statement of it is put into the mouth of Lorenzo in the fifth act of the Merchant of Venice. In the Book of Homage to Shakespeare (London, 1916) the present writer has tried to throw some light on the channels through which a knowledge of Pjrthagorean doctrine may have reached the England of Shakespeare's youth. The doctrine was capable, however, of being applied in a way that Pythagoras can never have intended, and this was the chief cause of the breakdown of Pythagorism as a religion. It was only a step to say that the soul was itself an attunement {cLpfiovia) of the body, and that was fatal to the doctrine of its immortality. We are told distinctly in the Phcedo that this tenet was maintained both by the Pythagoreans of Thebes and by those of Phlius at the end of the 5th cent., and Aristoxenus continued to maintain it even after he had become a member of the school of Aristotle. This may account for the vagueness of Philolaus on such subjects as reported by Cebes and Simmias, and it is noteworthy that Plato represents Socrates as refuting the theory on his dying day. It seems clear that the preoccupation of the Pythagoreans with medicine had led them to regard the soul more and more as a function of the body, and it has recently been ascertained that Philolaus Avrote on medicine and played a considerable part in the development of that science. That was the end of the Pythagorist religion among the more enlightened members of the order, though the old practices and beliefs were continued underground, as it were, by other followers of Pythagoras, who handed them on to the Neo-Pythagoreans and the Neo-Platonists (qq.v.), who revivified them by bringing them into touch with the Platonic tradition. In fact Plato was the true successor of Pythagoras, whose doctrine was represented in a one-sided way by 1 Aristotle, de Anima, A. 2. 405* 29. 2 Arist. Probl. 916^ 33.

  
    PYTHAGORAS AND PYTHAGOREANISM 529 both sects of his nominal followers. In this way scientific Pythagoreanism became merged in the Academy {q.v.), while religious rythagorism had a good deal to do with the rise of Cynicism (q.v.). 4. Pythagorean ethics. — It would, of course, be an anachronism to speak of a Pythagorean system of ethics. The constitution of such a system was tlie work of the schools of Athens and, with the exception of somejindications of ethical theory in the fragments of Democritus (q.v.), of them alone. On the other hand, it is necessary to insist that the ethics of Socrates, Plato, and Aristotle were based on a Pythagorean foundation, and are not fully intelligible unless we bear this in mind. It may be added that Democritus too was a pupil of the Pythagoreans and wrote a book entitled Pythagoras. Being a religious community, the Pythagoreans had of course a rule of life, and it has recentl}' been urged with great plausibility that certain hexameter verses, which are quoted at a fairly early date, and which may have been derived from the work of Timoeus of Tauromenium, are actual fragments of this rule. The Golden Verses are spurious, of course, but they may well have been modelled on an older original. In particular, it seems certain that the members of the society had to make an examination of conscience morning and evening. They had to go over the events of the day that was past and ask themselves, ' In what have I transgressed, what have I done that I ought not to have done, and what have I left undone that I ought to have done ? ' It is obvious that a rule of this kind would be favourable to the rise of speculation on ethical subjects. For the probability that there was a rule such as that described see A. Delatte, in Revue de Philologie, xxxiv. [1910] 175 ff. Delatte has been nusled by some of his German authorities when he says that the original dialect of Pythagoreanism was Doric and that the original form of the doctrine was that things are like numbers, but he makes out a good case for the thesis that verses like rrfj Trape^-qv ; ri 6' tpe^a ; ri /not 5i6v ovK ir(k4a6y]; are really as old as t)ie 5th cent., and formed part of a ' rule' in hexameter verse. Five verses (including the aljove) are quoted in Pori^hyry's Life of Pythagoras C40 Nauck) and give a description of the Pj-thagorean examination of conscience. Now, we find that the ethical theories of Plato and Aristotle everywhere take for granted a classification of human lives into wisdom-loving, honourloving, and gain -loving ; and this is closely bound up with what is usually called the doctrine of the tripartite soul as expounded in Plato's Republic. It seems very difficult to doubt that it is Pythagorean, and, as a matter of fact, Posidonius ^ said that he had found the doctrine of the tripartite soul in the writings of the successors of Pythagoras. The stoiy was that Pythagoras himself had used the word (pt\6<ro(pos for the first time in a conversation with Leon, tyrant of Phlius or Sicyon, and it is everywhere implied in Plato that it was perfectly familiar to Socrates and his circle. ' Is not Euenus a philosopher ?,' asks Socrates in the Phcedo,^ and the answer comes at once, 'I think so.' It seems to mean a man who holds a certain doctrine about the soul, and to have a much more specialized sense than the corresponding verb, as it is used in Herodotus. Life, Pythagoias is said to have told Leon, is like a gathering (iravriyvpis) such as that which comes together for the Olympic Games. There are three classes of visitors. The loAvest are those who come to buy or sell, and next above them are those who come to compete ; the best class, however, are those who come to look on (deujpeTv). If this is really the teaching of Pythagoras himself, we can see at once that it is the foundation of all subsequent Greek ethics, and in particular of the doctrine of the primacy of the theoretic life (lit. ' the life of the spectator '), which was held by 1 Ap. Galen, de Hipp, et Plat. 478. 2 ei C. VOL. X.— 34 Plato, with important reservations as to the duty of philosophers to take their turn in descending into the cave from which they had escaped (/cara/SaT^ov iv /Jidpei), and by Aristotle with no reservations at all. The importance of Pythagoreanism in connexion with the rise of Greek ethical theory has been too much neglected, as is well shown by J. L. Stocks in his paper, ' Plato and the Tripartite Soul,' published in Mind, no. 94, new ser., xxiv. [1915J200fiE. Important evidence of the Pythagorean origin of these ideas is fiirnislied by a fragment of the Tarentiiies of Alexis,! where some one, presumably one of the Pythagoreans who are the subject of the comedy, says : ' No man of sense could bear a grudge against us with reason, seeing that we do no wrong to our neighbours. Dost thou not know that what is called living is but a name, a euphemism for our human lot? For myself I cannot tell whether any one will say that 1 judge rightly or wrongly, but the view I take on refle.\ion is this, that all human affairs are wholly insensate, and that we that are living have as our portion merely a sojourn in a strange land (ajro^Tj/xta), like men released for a gathering (Tra^ojyvpi?) from death and darkness to this passing ot time and to this light that we behold." The moral drawn from these considerations is that we should eat, drink, and be merry, which is not exactly Pythagorean, but the point may well have been the inconsistency between the doctrine and the practical inferences from it. That has always been a favourite subject of comedy. The verses are quoted here only to show that the idea of the Tranjyvpis (Vanity Fair) and the a7ro5t)>iia are Pythagorean. This, then, seems to be the source of the view of life which is common, e.g., to Plato's Phcedo and bk. X. of Aristotle's Ethics, but there is a further side of their ethical doctrine which is derived from Pythagorean science rather than Pythagorean religion — the doctrine that goodness is the health of the soul, and that the soul's health is determined by a mean. This is generally associated with tlie name of Aristotle, but Aristotle got it in the main from Plato's Philebus, and Plato distinctly gives us to understand that it is of Pythagorean origin. In this connexion it is very significant tliat Socrates is the chief speaker in the Philebits, though it is one of Plato's latest dialogues and he had for a long time given uj) his early custom of making Socrates the central figure. Already in the Phcedo he makes Socrates use the doctrine that goodness is an attunement (apuovla) of the soul, to refute the theory that the soul is an attunement of the body. That would land us with an attunement of an attunement, which is absurd. Socrates evidently expects the Pythagoreans to accept this explanation of goodness as an attunement at once, and that is just the meaning of the doctrine of the mean as we find it in Aristotle's Ethics. There is a fragment of Archytas in which he speaks of TrXeove^la and hor-qs very much as Socrates is made to do in the Gorgias,^ though it breaks off just before it comes to the point, if it ever did. But, after all, it is not a far cry from what Alcmaeon says about the health of the body to the doctrine of the mean as determining the health of the soul, and it may be that this step was already taken in the Pythagorean society. In any case it is based on Pythagorean ideas, and was implicit in the teaching of Pythagoras from the first. It is certain that Pythagoras is entitled to be called the father of science, and it becomes more and more clear that all European religion and ethics, so far as they do not originate in Palestine, can also be traced back to him. There is still a great deal of work to be done, however, before we can grasp his historical character firmly. Most recent advances in our knowledge of the subject have been due to discoveries in other fields which have thrown a quite unexpected light on Pythagoras. What is now required is a thorough examination of all the forged Pythagorean documents of later days in the light of this new knowledge. Undoubtedly they are forgeries, and there is no chance of their being rehabilitated as genuine documents. At the same time, it is clear that 1 Pickard-Cambridge, p. 86 2 plato, Philebus, 16C ff. 3 Archrtas, frag. 3 (Diels). Ct. Plato, Gorg. 508 A.

  
    530 QADIANI they are the work of men who knew a good deal more about Pythagoreanism than we do, and they would have had no chance of passing ofi" their productions as genuine if they had not been careful to give them an air of verisimilitude. It is not enough to condemn them because they contain ideas and use terminology which we are accustomed to regard as Platonic or Aristotelian ; for nothing is more certain than that Pythagoreanism is the basis of Athenian philosophy, and some even of Aristotle's terminology is demonstrably of Pythagorean origin. That, so far as can be seen, is the direction which research may most profitably take at present. LiTERATnRB. — The older works on Pythagoras and his school are antiquated, and the time has not yet come for a new synthesis. A. E. Chaignet, Pythagore et la philosophie pythagoricienne, 2 vols., Paris, 1873, was an attempt to apply reasonable principles of criticism to the subject, but it was premature. An intelligible historical view of the subject was first made possible by Erwin Rohde's 'Die Quellen des lamblichus in seiner Biographie des Pythagoras,' Rkei7iisches Museum, xxvi. [1871] 554 ff., xxvii. [1872] 23 ff. These made clear for the first time the position of Aristoxenus and Dicaearchus. The same writer's Psyche^, Tubingen, 1910, throws much light on the subject too. The interpretation of Pythagoreanism as a system has been possible only since the publication of Paul Tannery's Potir I'hist. de la sci-ence hell&ne, Paris, 1887. Among the works which may be said to have issued from the school of Tannery, G. Milhaud, Le(;ons stir les origines de la science grecque, Paris, 1893, and Les Philosophes-Giomitres de la Grice, do. 1900, deserve particular mention and may be specially recommended to those who desire a lucid exposition of the mathematical side of the doctrine. The histories of philosophy (E. Zeller, T. Gomperz, etc.) generally give a fair view of the state of the question at the time of their publication, though it must be said that German writers, to their own great loss, have done scant justice to the admirable work produced in France. JOHN BUKNET. Q QADIANI. — Qadiani was the name originally given to the followers of Mirza Ghulam Ahmad of Qadian, Gurdaspur District, Panjab, in order to distinguish them from orthodox Muslims. In 1900 they were, at their own request, entered in the Government census lists as Ahmadiya Muslims, and they have since been called by that name. Mirza Ghulam Ahmad (1839-1908) was a man of some learning and unusual powers of leadership. In 1889 he announced that he possessed the right to receive bai'at ('homage') from his followers. Two years later he declared himself to be the 'promised Messiah' of Jews, Christians, and Muslims, and the Mahdl expected by Muslims at the last day. In asserting that he fulfilled in himself the prophecies relating to both the Messiah and the Malidi, he controverted the usual Muhammadan belief that the two will be distinct personalities with different missions. He said that he had come ' in the spirit and power ' of Jesus and of Muhammad, and he later declared that he was greater than Jesus, since he was the Messiah of Muhammad, as Jesus was of Moses. Shortly before his death he announced that he was likewise the final incarnation (avatdra) of Visnu, whom Hindus had been expecting ; and since his death his followers have added the further claim that he was ' the latter-day reformer of Parsis ' and ' the Buddha of the East.' Tlie proofs by which he sought to establish his claims Avere declared to lie in revelations and miracles, the latter chiefly taking the form of prophecies of the death or discomfiture of his enemies among orthodox Muslims, Christians, and members of the Arya Samaj. After the sinister fulfilment of one of these prophecies, in the death under suspicious circumstances of a prominent leader in the Arya Samaj, the Mirza was compelled by order of the Deputy Commissioner of Gurdaspur District, dated 24th Feb. 1899, to refrain from further predictions involving the death or disgrace of another. One of the so-called miracles, which served to prepare the way for the announcement of the Mirzil's Mes.siauic office, was the alleged discovery, through a divine revelation, of the existence of the tomb of Jesus Christ in Srinagar, Kashmir. Jesus was said to have been taken down from the cross in a swoon and healed by the miraculous ' ointment of Jesus ' (marham-i-Isa). He then set out on a mission to ' the lost sheep of the house of Israel ' in Central Asia and Kashmir, finally dying, at the age of 120, in Kashmir, M-here his tomb in time became confused with that of a local saint named Yus Asaf. No serious evidence has been brought forward in proof of this novel theory, on which the whole claim of Mirza Ghulam Ahmad and his followers admittedly rests. Regarding his claim to be the expected Mahdl, the Mirza was constrained perhaps by political considerations to make known a revelation alleging that the Mahdi was not to be 'a man of blood,' as had been universally supposed, but was rather to lead Islam to triumph by means of a peaceful holy war (jihad). In this connexion he made much of his loyalty to the British Government. In further substantiation of his manifold claims he pointed to the corrupt condition of modern society and of the character of the accepted priests and teachers in every religion, which called for a great reformer and prophet, like himself, to bring to all hearts a new and quickening certitude in things religious. He drew a sharp line of demarcation between his followers and orthodox Muslims by enjoining all true Ahmadis to refrain from following orthodox imams in their prayers, attending non-Ahmadi funeral services, and giving the hands of their daughters to non-Ahmadi husbands, though their sons might marry non-Ahmadi girls. He also turned his face resolutely against all political controversy, and denounced as mischievous the activities of the All-India Moslem League and the Muhammadan Educational Conference. The movement has grown steadily since its inception in 1889. In 1896 it claimed 313 members. In the 1901 Government census 1113 males were returned for the Panjab, 931 for the United Provinces, and 11,087 for the Bombay Presidency (obviously an inaccuracy). In 1904 the Mirza claimed 'more than 200,000 followers,' and before his death he estimated the total number of his followers at 500,000. Against this manifest exaggeration must be placed the returns of the census for the Panjab in 1911, viz. 18,695 Ahmadis. Probably 60,000 would be a liberal estimate of the total strength of the movement throughout India to-day. There are also a few scattered followers in other countries. Before his death in 1908 Mirza Ghulam Ahmad ajjpointed his close friend and early disciple, ^Jakim Nur al-Din, as his successor, the ' first khnllfah ' of the movement. Under the direction of the khallfah the work was to be carried on by a board called the Sadr-Anjuman-i-Ahmadiya. During the ensuing six years, before Nur al-Din's death in 1914, a schism developed within the sect. One party, led by Khwajah Kamal al-Din, a

  
    QARO 531 prominent barrister, began to take part in political controversy, and in its religious literature showed a leaning towards the rationalism of Sir Syed Ahmad Khan, the founder of the Muhammadan Anglo-Oriental College at Aligarh. The other party tended to magnify the supernatural claims and unique position of Mirza Ghulam A^imad, and continued to emphasize the evils of present-day Islam and its priests. In siiort, the former wing sought to bridge the chasm separating the sect fi-om Islam generally, whereas the latter stressed the points of diflerence as fundamental. When Nur al-Din died, the split widened. The son of the Mirza, Hazrat Mahmud Ahmad, noAV hailed as 'the promised son of the promised Messiah,' was hastily elected the second khalifat ul-Masih by a group of his adherents at Qadian. The I'ationalistic party forthwith seceded, and founded a new society in Lahore called the Anjuman-iisha'at-i- Islam, whose interests were vested in a group of men rather than primarily in a single individual. Two of the members of this group, Khwajah Kamal al-Din and Maulvi Sadr al-Din, are the founders of a Muslim mission at Woking, England, through the instrumentality of which some scores of English people, including one peer, Lord Headley, have announced that they have become Muslims. A monthly paper in English, The Islamic Review and Muslim India, is published at Woking, and it is worthy of note that no trace of Ahmadiya influence is to be found in it, save perhaps in the evident anti-Christian animus. The Qadian party continues to publish The Review of Religions in English, and several vernacular papers, conducts a successful high school, and carries on considerable missionary work. It can truly claim to embody the real spirit and tradition of the founder and his original followers. J. N. Farquhar thus succinctly sums up the position and importance of Mirza Ghulam Ahmad's teachings in relation to similar movements in India to-day : ' Apart from these personal claims, hia teaching is an attempt to find, amidst the irresistible inrush cf Western education and Christian thouifht, a middle path between impossible orthodoxy and the extreme rationalism of Sir Syed Ahmad Kh3.n' {Modern Religious Mooements in India, p. 146). Recent events indicate that the middle path was destined to end speedily in cross-roads. LiTERATfRE. — H. D. Gfiswold, Mirza Ghulam Ahmad, the Mahdi Messiah of Qadian, Ludhiana, 1902, 'The Ahmadiya Movement,' in The Moslem World, ii. [1912] 373fF. ;' J. N. Farquhar, Modern Religious Movements in India, New York, 1915, p. 137 ff. ; M. T. Houtsma, in RMM i. [1906] 333 £f., and in EI iv. 206; H. A. Walter, The Ahmadiya Movement (' Reliipous Life of India ' scries), Calcutta, 1918, ' The Ahmadiya Movement To-day,' in The Moslem World, vi. [1916] 66 ff. ; Mirza Ghulam Ahmad, The Teachings of Islam, Qadian, 1896 ; The Review of Religions, published monthly since 1902 ; and numerous periodicals and controversial pamiihlets in the vernacular. H. A. Walter. QARO. — Joseph ben Ephraim Qaro, a famous codifier of Rabbinical Judaism, was born in Spain in 1488, and died at Safed, Palestine, in 1575. On the expulsion of the Jews from Spain in 1492, which sent many scholars to other lands and diffused Rabbinical culture more widely, his parents went with him to European Turkey, settling first in Nicopolis. Here he received thorough instruction in the Talmud from his father, who was eminently qualified to be his teacher. Later he lived in Adrianople, Salonica, and Constantinople— successive steps in his long-cherished journey to Palestine, which he reached about 1535, Safed becoming his place of residence. It was an age of mystical tendencies in Judaism, which is so inlierently opposed to such influences from the earliest times. Owing undoubtedly to long periods of persecution, which reached its climax in Spain, an added stimulus was given to Kabbalistic dreamers, whose fantasies took firm hold on many susceptible minds which had lost judgment and balance under the burden of exile and wretchedness. Turkey, which opened its dominions to the oppressed, and where large and fairly prosperous communities could be found, attracted all types of Jews, the visionaries in goodly number. Safed in particular proved a seat of mystics, and Qaro's early fantasies were revived and strengthened by the new environment. He had met some years before Solomon Molcho, who strove to play the part of a Messiah and sull'ered death at the stake in 1532, and he gave full vent to his mystical ideas which, long cherished, were clamouring for expression. He was so far overwrought as to invoke a familiar — even in his Nicopolis days — and for fifty years he kept a diary which recorded his discussions with this imaginary genius. The book of visions, called Magr/id McsJuirim, whether actually written by him or merely ascribed to him by a zealous disciple, as occurs not rarely in literary history, makes him a double personality — a mystic as well as a codifier. Hajipily, and as one evidence that the diary or collection of desultory notes is not entirely genuine, the comprehensive works upon which his fame is really based show no mystical influences. Whatever his reverence for the Zuhur as authority for the Kabbalistic dreamer of dreams, he gave undisputed first place to the Talmud, with his logical mind, and was impelled by the needs of the times to popularize and strengthen its hold on the life and thought of Judaism. He was not the first intellectual whose imagination was to prove an incentive, not an opiate. Qaro's fame depends chiefly on his two digests of Rabbinical law. He wrote these in an age of dispersion when in the Jews' new settlements, which were never wholly secure, the fundamental law and authority of Judaism were imperilled as much by the violent and arbitrary changes in environment as by the half-knowledge of leaders and the almost total ignorance of the people. Considering these conditions, one can understand how his passion for saving from destruction the traditional creed and customs worked upon a susceptible nature and fostered fantastic reveries as well as lofty ambitions. If he could not be a Messiah in the popular sense, he could save his people none the less by inculcating the authority and permanence of the law. As early as 1522 in Adrianople, he began the first of his great works, Beth Yosef, ' House of Josej)!!,' which, completed in 1542 at Safed and published in 1550-59, raised him to the front rank of Talmud ists of his own age or earlier. This work, while a commentary on Jacob ben Asher's Arba'ah J'urim, 'Four Orders,' whose method he closely foUoAved, is more than a digest of the authorities cited therein. It gives a careful critical view of many Rabbinical opinions not quoted by his predecessor. Hence it furni.shes an unsurpassed wealth of material. The range of reading displayed, in both Talmudic and postTalniudic literature, together with the critical sagacity in the study and comparison of authorities, leaving little uninvestigated, gives a monumental character to the work. A sturdy independence is exhibited in the discussions, although the standard authorities, al-Fasi, Maimonides, and Asher ben Jehiel, are accepted. Qaro's aim throughout was partly to familiarize the Rabbi with the duties that devolved upon his high office as leader in Israel, and partly to explain to the student clearly and methodically how laws are developed from the Talmud through later Rabbinical literature. It was not merely to answer the Epicurean, but to stimul.ite to study and research, and to gain for practical life an intelligible,

  
    532 QUEEN OF HEAVEN harmonious system which would maintain the old faith for all time. Not wholly satisfied with Beth Yosef, in later years he wrote his second great code, Shulhan Arukh, 'Prepared Table' (1565; according to Steinschneider,^ 1555). It is possible that he underestimated its value and character, for in the introduction he speaks of having prepared it for young students, thus stamping it as elementary. He preferred the other digest in his decisions — it was for experts, for Rabbis deep in the law. Yet the Shulhnn' Arukh has rapidly outdistanced the earlier code as authority. Despite continuous controversy— in fact largely by reason of the attacks made upon it — it has become the Rabbinical code which defines Judaism to our own day in the lives and opinions of the great majority of Jews throughout the world. For almost a hundred years the contest waged — it was a bloodless battle of the books, however — the chief opposition being on the part of Talmudists who were Ashkenazim, of German stock, as contrasted with the Sephardim, or Spanish, to whom Qaro was naturally acceptable. It is tlie opinion of L. Ginzberg ^ that the Ashkenazim regarded the work as an unquestioned authority only after Isserles, who adduces still later views, had subjected it to criticism and extensive supplements. After the period of censure came the age of admiration, with a host of commentators that made it a household word in the ITtli cent, and to our age. Its authority was firmly established, with here and there an eminent Rabbi, with a bent to individualism, who refused to recognize its guidance as binding. Since the development of Reform Judaism and the rise of modernism in various lands there have been countless attacks on Qaro and his code. On the whole, most of these have been rather unjust ; for he is not responsible for laws, opinions, and customs that have existed in Israel from grey antiquity. His function was to photograph Jewish tradition, to record and interpret it according to the authorities, so as to weld still more firmly past, present, and future. His office was not that of an apologist, but that of a codifier. Graetz' claims tliat Qaro ened in citing all opinions, hoM'ever transient and trifling, and made his work a store-house of views which do not always reflect credit on Judaism and have really furnished biting texts, if perverted, for the antiSemite. There is undoubted force in this contention, but Qaro's candour and fullness are not to be underrated. He had nothing to conceal or to extenuate. It must also be stated in his vindication that he lays no claim to absolute authority, asserts no doctrine of infallibility. Far from forging an iron bond, he rescued Jewish thought from stagnation and promoted the conflict of opinion, eminently healthful for a creed that claims to be intelligent. The work consists of four parts, called Orah Hayyim, 'Path of Life,' Yoreh De'ah, 'Teacher of Knowledge,' Hoshen ha Mishpat, 'Breastplate of Judgment,' and Eben ha Ezer, 'Stone of Help.' The first deals mainly with prayer, the blessings. Sabbath and holy days, and their prescribed observances. The second concerns itself with food and its preparation, and the slaughtering of animals for food, Jew and non-Jew in their relations to each other, duties to parents and charity, religious customs connected with agriculture, and the rites of mourning — a rather extended and diversified list of contents. The third part treats of marriage and divorce from the civil and religious points of view. The fourth and concluding section 1 Catalogios librorum Hebrceorum in Bibliotheca Bodleiana, Berlin, 1852-60, col. 1480. 2 JE iii. 586. 8 Hist, of the Jews, iv. 652. discusses legal proceedings, laws as to business, and the relation of man to man in an everyday working world. All life in its variety and complexity was thus considered as part of the concern of religion. In the dark ages that were upon the Jew as the 17th and 18th centuries arrived the work preserved him from disintegration. Whether its influence was to be as salutary, with the spreading of civil and religious liberty among the nations and the gradual passing away of the Ghetto and its necessarily narrowed life, if not vision, cannot be so summarily answered. All depends upon the point of view. Qaro's life in Safed was much influenced for a time by R. Jacob Berab, one of his most leained associates in that place. The recognized head of its Jewish community about 1535, he was the centre of a number of disciples and was called 'teacher' by Qaro. In 1538 he attempted to restore the rite of ordination, with no less an object in view than the re-establishment of the Sanhedrin in Palestine as seat of the highest authority in Israel. Qaro was elated by the idea and became one of the four disciples to be ordained without delay. Unfortunately Berab died two years later and the gi'andiose scheme failed to be realized. Qaro, with all his ardent leanings towards the Messianic r61e, sensibly preferred his work as teacher and author. He lived until 1575, and had the satisfaction of seeing his fame and authority more and more generally acknowledged, while hundreds of students, some of high distinction, thronged his lecture-hall to hear his opinions and interpretations. In addition to his two codes Qaro published in his life-time Kescf Mishneh, ' Double Money ' (Venice, 1574-76). After his death appeared Bedek ha Bayith, ' Repairing of the House,' supplements and corrections to his Beth I'ose/(Salonica, 1605); Kelale ha Talmud, ' Principles of the Talmud ' (do. 1598) ; Abkat Rokel, 'Powder of the Merchant, Decisions' (do. 1791); Maggid JUesharim, 'Who preaches Righteousness' (Lublin, 1646, with supplements, Venice, 1654). Some fragments in the Bodleian, a few sermons in the collection Oz Zaddikim, 'The Strength of the Righteous' (Salonica, 17'J9), and a number of commentaries on the Mishnah and on Rashi's and Nahmanides' Pentateuch commentaries, which seem to have disappeared, complete the Ust. Literature. — H. Graetz, Gesch. der Juden, Leipzig, 1866-78, ix., Eng. tr., London, 1891-92, iv. ; S. Schechter, Studies in Judaism, 2nd ser., London, 1908, pp. 210-236 ; M. Gaster, ' The Origin and Sources of the Shulchan Aruch,' in Report of Lady Judith Monteflore College, London, 1893; L. Ginzberg, s.v. 'Caro,' in JE iii. ; D. Cassel, 'Josef Karo und das Buch Maggid Mesharim,' in 6th Jahresbericht der Lehranstalt fiir die Wissenschaft des Judenthums, Berlin, 1S88. A. S. Isaacs, QUAKERISM.— See Friends, Society of. QUEEN OF HEAVEN. — This expression occurs in the AV of Jeremiah (716-20 4415-30) ^nd seems to be the natural rendering of the Hebrew when vocalized malkat haMdmayim, and is strongly supported by the versions. But the view that the expression should imply the same idea as the often mentioned ' host of lieaven ' apparently suggested a diflferent derivation, from melcket in the sense of ' work ' or ' cult,' and led to a diflerent vocalization which influenced other versions. The ritual as ascribed to the worshippers of the Queen of Heaven by the prophet Jeremiah lays emphasis on the ofl'ering of 'cakes.' The Jewish women made these cakes with much ceremony ; the boys of the family gathered firewood, the adult males kindled the fire, and the women kneaded the dough. The offering was made ' by fire ' accompanied by libations. Jeremiah alleges this to have been a common cult in the cities of Judah and the streets of Jerusalem. It may not be wise to insist too strongly on the details, as the prophet's indignation may have led him to caricature to some extent, but this and the name are all that we have by which to identify the cult.

  
    QUIETISM 533 The cakes, kawwanim, which the LXX transcrilies r.ncl the Vulgate renders placenta, are not without parallel in Oreek culls. But it is iirecaricius to argue as to their form or si^nilicance from such parallels. The name is literally the same as tlie Babylonian kamunxt, denoting the cakes or biscuits used in the cult of Ishtar. Whether the reference to lire in the word kitter demands burning of the cakes in the act of offerini,' or refurs to the process of their manufacture is not easily decided ; but it can hardl3- mean to burn incense as an accompaniment of the offering. The difficulty felt in identifying this expression as a name of Ishtar is Iar;;ely dne to the fact tliat, while Ishtar is frequently called bclit SdniH or Sarrat Same, ' lady or queen of heaven,' malhit Same has not yet been found as her epithet. That malkatu is an equivalent of Sarratu cannot be denied, but the question remains open wliethor we have in this -worship a mere transfer of a Babylonian cult of Venus or a local variation of the same. The Tamuiuz worship which Ezekiel mentions (8'^) makes it likely that we have to do with a Venus cult here. On the other hand, a connexion of melekct with the conliguration of the sky would agree with the astral theory. The form is difficult to account for as a Hebrew word, but would be correct as a transliteration of the Babylonian ; only this supposed Babylonian prototype is not yet authenticated. Still the cakes are very suggestive. There is nothing to suggest an identification of the Queen of Heaven with the moon, which is a male deity in the Semitic world. Literature.— £Bi and HDB, s.v. ; KAT^, p. 441 ff. and passim ; A. Jeremias, The Old Testament in the Light of the Ancient East, Eng. tr., London, 1911, i. GO, 98 f., llSf., ii. 232, and passim ; S. Langdon, Tammuz and Ishtar, O.xford, 1914, pp. 71, 94. C. H. W. Johns. QUESTIONS OF KING MI LINDA.— See MiLINDA. QUICHES.— See Mayans, Popol Vuh. QUIETISM. — Quietism maybe defined as the exaggeration and perversion of the mystical doctrine of interior quiet. Viewed as a tendency, it is co-extensive Avith the history of mysticism (q.v.), and it might successfully be argued that some early and mediteval mystics Avere more definitely ' Quietistic ' than most of the members of the post-Reformation group known as Quietist. Viewed as a specific movement. Quietism swept over the religious life of Europe in the latter part of the 17th and the early part of the 18th cent., gaining sway in many countries and taking deep root within both Catholicism and Protestantism. I. Doctrines. — i. Passivity.— On the surface it is not easy to distinguish between the Quietist doctrine of passivity and the ' orthodox ' mystical doctrine of quiet, and we find so competent an authority as Heppe asserting that the teaching of Molinos was substantially identical with that of St. Teresa ;i but it might with more justice be asserted that the characteristic doctrines of Molinos are traceable, not to his appropriation of St. Teresa's doctrine of the orison of quiet, but to his deflexions from it. (a) St. Teresa. — For St. Teresa, as for the mediaeval mystics, the state of quiet is that ' busy rest ' in which the soul abandons all superficial activity in order that it may engage in the deeper activity of opening itself to God. It contains of necessity a passive element, for the soul that would hold the Divine Word as a shell holds the ocean must be self-emptied and set a watch upon its undisciplined impulses even when they urge it towards the divine. But such ' wise passiveness ' does not exclude the active aspect of ' stretching ' towards God. Its stillness — to use the fine simile 1 H. Heppe, Gesch. der qtiietistiscJien Mystik, p. 21. W. R. Inge takes the same view (Christiaii Mysticism, London, 1899, p. 231). of D. A. Baker,^ the Benedictine mystic — is the stillness of the soaring eagle, wliich cleaves its way through the blue with motionless wings. It is ' the rest [that] springs . . . from an unusually large amount of actualized energy,' the rest that 'is produced by Action "tmperceived because so fleet," so near, so all fulfilling.'- Moreover, such mystic quiet is not an end, but a means — not a goal, but ' like the repose of a traveller who, within sight of the goal, stops to take breath and then continues with new strength upon his way.'* (b) Molinos.— When we turn from St. Teresa to Molinos, we find that, while the latter, in his Guidn Spiritunle, says much about interior quiet that is in complete accord with the conceptions of classic mysticism, the main trend and ultimate teaching of the book is Quietistic ; i.e., the quiet for which he contends is in the last resort the negative, impassive, sterile state which Ruysbroeck * castigated so severely in its earlier manifestations. In common with most mystical writers, Molinos distinguishes between meditation, in which the reason is active and the mind occupied with definite aspects of Christian faith and life, and contemplation, which may be defined as an absorbed, loving intuition of divine things, a direct spiritual apprehension of God and adhesion to Him. To quote St. Thomas Aquinas, 5 as epitomized by Luis de la Puente, contemplation is ' a simple view of eternal truth without variety of reasoning, penetrating it by the light of heaven with great afifections of admiration and love at which ordinarily no man arrives but by much exercise of meditation and discourse (i.e., reasoning, or analj^sis and synthesis).' 6 But, Avhile the great mystics insist that pure contemj»lation is of necessity incomplete and intermittent and that, while discursive reasoning is suspended, the intellect (higher reason) is present ana active,'' Molinos demands a Stoic ataraxy in which intellect as well as feeling is uncompromisingly renounced : ' Inner Solitude consists ... in a perfect abnegation ol all purpose, desire, thought and wUl. . . . For if the Soul does not detach herself from her own appetite and desire, from her owTi wiU, from spiritual gifts and from repose, even in spiritual things, she never can attain to this high felicity. ... 8 Undeceive thyself, and believe that if thy Soul is to be wholly united to God, she must lose her self and renounce life, feeling, knowledge and power ; whether living or not living, dying or not dying, suffering or not suffering ; without thought, or reflection. . . ."Their lives [I'.tf. the lives of true conttmplatives] are so detached, that although they continually receive many supernatural Graces, yet they are not changed nor affected thereby, being just as il they" had not received them, keeping always in the inmost of their Hearts a great lowliness and selfcontempt dwelling humbly ia the abyss of their own unworthiness and vileness. In the same way they are always quiet, serene and even-minded in Graces and in extraordinary favours as also in the most rigorous and bitter torments. No news causes them to rejoice, no event saddens them. Consider nothing, desire nothing, will nothing, endeavour after nothing, and then in everything thy Soul wUl live reposed in quiet and enjoyment.' lo (c) Madame Guyon. — In the writings of Madame Guyon the same tendency is traceable, though in a logically undeveloped form. The highly emotional character of her work and its loose and inconsistent use of language make it difficult to determine the precise extent of her Quietistic convictions. While emphasizing the active element in the orison of quiet," her writings abound in passages which can be construed only in an explicitly Quietistic sense. 1 Sancta Sophia, Douai, 1657, Eng. tr., London, 1908, treatise iii. § iii. ch. vii. 2 F. von Hugel, The Mystical Element of Religion, ii. 132. 3 St. Teresa, The Way of Perfection, ch. xxxiii. 4 Adornment of the Spiritual Marriage, bk. ii. ch. Ixvi. f. 8 Summa Theol. ii. ii. qu. clxxx. 6 L. de la Puente, Meditaticms, Eng. tr., London, 1852-64, 1., Introd. p. 53. . <»u -i • 7 When, e.g., St. Teresa uses the expression the silence ol the understanding,' she refers to the cessation of what she calls ' the eliciting from one subject many thoughts or reflections {Life of St. Teresa, tr. David Lewis, London, 18/0, ch. xiii. p. 32). 8 Guida Spirituale, iii. xii. 119, 126. .^ _ . ., , 9 /J,, ni. vii. 71. ^^ Gu%da Spintuale, iii. i. 5. 11 Le Moyen court, ch. xxi.

  
    534 QUIETISM ' My praj'er from this moment was without forms, ideas and images [i.e. of any definite thoughts]. ... All distinctions were lost to give room for more expansion without motives or reasons for loving. That sovereign of the powers— the will— swallowed up the two others and took from them every distinct object to unite them the better in it.' i ' The killing pain which one feels when one loses the definite consciousness of the Divine Presence shows that one has not yet become perfectly indifferent and that one is still tied to gifts of God.' 2 ' I had no more a will to submit ; it had, as it were, disappeared, or rather passed into another Will. It seemed to me that this powerful and strong One did all that pleased Him, and I no more found that soul which He formerly conducted by His crook and staff with an extreme love. He appeared to me alone and as if the sold had given place to Him or rather had passed into Him, henceforth to become only one same thing with Him.' 3 This losing of the soul in transcending the state in which it is shepherded by the divine love marks the extreme of Quietistic theory, and, while Madame Guyon's language cannot be pressed too far, its general tendency is unmistakable. {d) Fenelon.—ln Fenelon Quietism found its apologist. His Maxims of the Saints was written with the express purpose of defending Quietisin against the popular charges of 'idle basking in the Divine Presence ' and of immoral apathy. It is all the more significant that, in the very act of seeking to distinguish between trite mysticism and Quietism, he moves in that atmosphere of negation and abstraction which is the logical presupposition of Quietism in its most extreme and exaggerated form. 'Pure contemplation,' he says, 'is negative, being occupied with no sensible image, no distinct and nameable idea ; it stops only at the purely intellectual and abstract idea of Being.'* That he makes this idea include as distinct objects all tlie attributes of God, the Trinity, the humanity of Christ, and all His mysteries is only one instance of the contradictions which make his work of comparatively little value as an authoritative contribution to the literature of Quietism. 2. The one act. — In close logical connexion with the Quietistic conception of passivity as a negative and abstract state is the doctrine that the soul's surrender to God is made once for all in an act not to be repeated. Molinos is emphatic in his assertion that the soul that has once made the great surrender to God ' by means of the act of pure Faith ' remains in an indefectible state of union with God. He contends that the soul ' may persevere in prayer though the imagination be carried about with various and involuntary thoughts.' 5 For, according to Quietist doctrine, 'Faith and Intention are sufficient, and these always continue . . . nay, the more simple is that remembrance, without words or thoughts, the more is it pure, spiritual, internal and worthy of God. So that so long as thou retractest not that Faith and Intention of being resigned, thou walkest always in Faith and Resignation, and consequently in Prayer, and in virtual and acquired Contemplation, although thou perceive it not and remember it not, neither makest new acts and reflections.' 6 3. Pure or disinterested love. — The doctrine of a continuous and ' habitual ' state (as distinct from occasional aspirations, which Roman Catholic theology has always counted among the highest exercises of the soul) of loving God purely {i.e. secundum Se, without hope of reward or dread of punishment or any regard to even His most spiritual gifts) attained special prominence through the famous controversy upon the subject between Bossuet and Fenelon. Bossuet's point of view is summed up in his extraordinary assertion : ' Pure love is opposed to the essence of love, which always desires the enjoyment of its object, as well as to the nature of man, who necessarily desires happiness.' Against this view F6nelon urges that a selfish or mercenary love is obviously a contradiction in terms. This is, of course, the normal Christian 1 Autobiography, tr. T. T. Allen, 2 vols., London, 1897, pt. i. eh. viii. 2 In a letter to F6nelon (M. Masson, Fenelon et Madame Gityon, lettre xiv.). S Autobiography , pt. i. eh. xxviii. ■* Maxim,s of the Saints, eh. xxvii. 5 Guida Spirituale, i. xiv. 99, 102. 6 Ih. l. xiv. 103, 105. view, but Fenelon passes beyond it to an explicitly Quietistic interpretation. He declares that ' a man's self is his own greatest cross. . . . Uncompromising renunciation of this wretched self — that is the true crucifying of the flesh.' 1 He goes so far as to say that ' all generosity, all natural affection, is only self-love of a more subtle, delusive . . . and diabolical quality. One must wholly die to all friendship.' 2 Love, he contends, loves no particular thing or object and asks for no return, even in kind. His definition of sanctification, as a state of holy indifierence and utter non-desire, applies equally to his conception of disinterested love. And, while he seeks to guard against the Quietist error by insisting with St. Paul that hope, as well as love, must abide, his whole teaching implies an Lnditference to salvation which robs the term 'hope' of every true meaning. Conceived with greater mental stability and expressed with more caution, his position is ultimately very much the same as that of Madame Guyon when she declares that the soul must become dead to all desire, even to its desires for spiritual gifts and graces and for salvation itself, and that it must learn to love God and prove its love by the utmost self-sacrifice and devotion, without being concerned whether He cares or responds.^ The whole trend of his teaching is towards a Stoical or Buddhistic conception of self-renunciation and non-desire which logically excludes love of any kind, wliether ' pure ' or interested. 4. Summary. — The Quietistic doctrine of passive contemplation, of which the doctrines of the one act and of disinterested love are corollaries, is based upon the Neo-Platonic via negativa, which from Dionysius onwards took an Asiatic rather than a Greek form, representing 'a sense of the divine transcendence run riot.' Molinos appeals to Dionysius in teaching that 'we know God more perfectly by negatives than by affirmatives. We think more loftily of God by knowing that He is incomprehensible than by conceiving Him under any image.' 4 But, while the roots of 17th cent. Quietism are struck deep in metaphysical soil, it must be borne in mind that the controlling motive of postReformation mysticism in general and of Quietism in particular was not metaphysical, but theological. Seventeenth century Quietism is the mystical expression of the doctrine of the total depravity and helplessness of human nature, which Protestant theology and the counter-Reformation had sharpened to a despairing conviction of ' the utter miserabUism of the "creature."' Fenelon expresses this conviction in characteristic fashion : ' As the sacristan at the end of the service snuffs out the altar candles one after another, so must grace put out our natural life ; and as his extinguisher, ill applied, leaves behind it a guttering spark that melts the wax, so will it be with us if one single spark of natural life remains.' 5 It is abundantly clear that such a sentiment is derived from Augustine rather than from Dionysius, to whom any counsel to abhor the self that is God's temple was entirely foreign. Moreover, while the 'nothingness' of Dionysius refers to that ' divine dark ' in which the soul perceives and apprehends the ineftable, the nothingness of ISIolinos is a nothingness of the soul itself, and amounts to annihilation of all that is capable of union with God in any real sense. None the less we may see in Quietism the negative method, stimulated to its ' dying spasm ' ^ by Reformation influences. Its exaltation of an empty consciousness— an experience without differentiations in which distinction of actions vanishes'' and the soul can neither will nor not will — paralyzes morality. 1 Letter to Madame de Maintenon (Correspondance, Paris, 1827-29, V. 466). 2 Jif, 3 lies Torrents spirituels, ch. v. sect. 19. •1 Guida Spirituale, preface, § 8. 5 Spiritual Letters, cciii. 6 Inge, p. 238. 7 Madame Guyon, Les Torrents spirituels, ch. ix. sect. 7f.

  
    QUIETISM 536 It resolves relij^ion at its highest into an experience in which the soul is translated to a region 'beyond good and evil,' and so cuts the nerve of morality, which always implies a clear vision of the distinction between good and evil and a definite choice in which the whole personality is active. In its consistently logical form Quietism makes communion between man and God an impossibility by annulling the distinction between tliem, ultimately reducing God to a vague and empty abstraction, and dehumanizing man. Its radical acosmism ' conceives the Good outside of humanity and removes conduct to a spliere of fictitious interests where the will cannot act.'^ Althougli Christian Quietists liave always to a greater or less extent formulated their doctrines in terms of Jesus Christ and His gospel, Quietism per se is fundamentally opposed to incarnational religion. On the practical and devotional side, it resolves itself into pure fanaticism, i.e. 'the fanaticism of expecting from God a grace which He never gives. ^ Its determining motive — tlie desire to cleanse religion from selfishness and to emphasize an inwardness which seeks the Giver above even His most precious and purely spiritual gifts — is a valid one. While the antithesis between gift and giver as applied to God is largely false, and rests upon a conception of ' grace ' M'hich externalizes it into something ' given ' by God and separable from His self-giving, Quietism represents a genuine and still much-needed protest against a theology which debases grace to a form of magic and imports the crassest self-interest into the soul's commerce with God. II. History.— The term 'Quietist' w^as first used in the 14th cent., when its Greek form, Hesyehastai, was applied to a certain community of monks on Mount Athos who, inter alia, indulged in trance-experiences not unlike those of the Indian Yogi. Quietistic teaching was first popularized \>j the Beghards and the Brethren of the Free Spirit {q.v.). Condemned by the Council of Vienna in 1311 and sorely persecuted, tliese mystical groups persisted for more than a century and familiarized the common people with Quietistic conceptions of religion. Eckhart was included in the ecclesiastical disapproval of Quietism, Pope John XXII. condemning his views on interior quiet in 1329 ; and the castigations of Quietism in the writings of Ruysbroeck and Tauler show how wide-si>read the doctrine was and how disastrous in its extreme and debased forms. It must be borne in mind, however, that the primary motive of the official opposition to Quietism was ecclesiastical rather than religious. The Church authorities recognized its anti-institutional character, and no expedient was deemed too cruel or too mean, provided it bade fair to secure the extinction of Quietist sects. But, while large tracts of pre-Reformation and counter-Reformation mysticism admit of a Quietistic interpretation, it needed the impulse of a mighty religious movement to develop the implications of wliat were, after all, only latent or sporadic tendencies. Such an impulse was provided b}' tiie new religious spirit, the new demand for inwardness, which found expression in the Reformation [q.v.). The 17th cent. Quietists were, for the most part, devoted Roman Catholics and derived their immediate inspiration and authority from the great mystics of tlie counter-Reformation, one of whom at least, St. John of the Cross, was more radically anti-institutional than Molinos himself. Yet they were essentially a fruit of the 1 E. R^cejac, Essay on the. Bases of the Mystic Knowledge, Eng. tr., London, 1S99, p. 218. 2 J. C. Hedley, 'Prayer and Contemplation,' Dithlm Review, xxvii. [1876] 337. Protestant spirit — a fact which Rome was swift to discern. While by common consent Quietism, in the strictest sense of the term, is taken to begin with Molinos, the first half of the 17th cent, already exhibits individuals and groups representing strongly Quietistic convictions. Prominent among sucn were the Spanish mystic, Juan Falconi (15961638), who attracted a large following, and whose Alfabeto et Lettera prepared the way for the Guida Spirituale; Marie de I'lncarnation (15991672), an Ursuline of Tours, afterwards of Quebec, whom Bossuet called ' tiie St. Teresa of our times and of the New World ' ; ^ the saintly layman, Jean de Berni^res Lovigny (1602-59), Treasurer of France and greatly admired by F(inelon ; the inlluential writer, Desmarets de Saint-Sorlin, first Chancellor of the Academic Fran^aise (1595-1676) ; the profound but often fanciful secular priest, Henri Marie Boudon (1624-1702); the gifted ascetical writer, Jean -Joseph Surin (1600-65), formally approved by Bossuet ; and many others. The Pelagini (a society called after its founder, Giacomo Filippo di Santa Pelagia, a layman of Milan) were largely a recrudescence of the 16th cent, group of the Alombrados or Illuminati, which had been crushed out by the Inquisition for holding that one could dispense with the ordinances and ignore the requirements of the Church. That there was a vigorous Quietistic movement in France at least twenty years liefore the term 'Quietist' was first applied to the followers of Molinos in 1681 is shown by Nicole's rare book, Les Imaginaires et les visionnaires — an attack on the 'new heresies,' published as early as 1G67. When, in 1675, Miguel de Molinos published his Guida Spiritiude, Juan Falconi's Alfabeto et Lettera had prepared thousands of earnest souls in Spain, Italy, and France to welcome the new doctrine. Born in Saragossa in 1640, Molinos took the degree of Doctor of Theology at Coimbra and migrated to Rome in 1669 or 1670. His piety, learning, and sympathetic personality soon maue him one of the most sought-after spiritual directors and a noted figure in Roman society. Among his friends were many of the cardinals, including Cardinal Benedict Odescalchi, afterwards Pope Innocent XI., who sanctioned liis position as the most esteemed confessor in Rome by giving him lodgings in the Vatican. Cardinal D'Estree, the representative of Louis XIV., also approved of him in those days, and, when his Guida Spirituale appeared, it bore the approbation of various distinguished ecclesiastics, among them four inquisitors. Priests advised their penitents to discard formal prayers and devotions for the simple method of Molinos ; societies for the study of this method were formed everywhere, and within six years the Guida Spirituale had passed through twenty editions in Italian, Spanish, French, and Latin. But soon the Jesuits realized that a method of prayer whicli deprecated Masses and formal devotions Avas contrary to the interests of the Church. Father Paul Segneri, one of their ablest and most popular preachers, was selected to confute Molinos. He did so in a small book entitled Concordia tra la Fatica e la Qniete nelV Oratione ('The Harmony between Eft'ort and Quiet in Prayer'), which was publi-shed five years after the Guida Spirituale. But so firmly was Molinos entrenched in popular favour that Segneri, hitlierto the idol of the people, was overwhelmed with .scorn and denunciation, and there is reason to believe that even his life was in danger. A commission was convened in 1682 to inquire into tlie wntmgs of Segneri and Molinos, as well as mto a book entitled La Contemplazione Mystica Acquistata, 1 Etats d'oraison, bk. xix. 3.

  
    536 QUIETISM written by the saintly Cardinal Petrucci, a loyal friend of Molinos. As a result Segneri's book was condemned, Petrucci was made Bishop of Jesi, and the teaching of Molinos was triumphantly vindicated.    The Jesuits, however, were determined to gain the victory, and, seeing that the Vatican protected  Molinos, they appealed to Csesar in the shape of King Louis XIV. Through his confessor, Vhre La Chaise, they roused the apprehensions of the king, and induced him to bring pressure to bear upon the pope. Innocent XI. was induced to refer the matter once more to the Inquisition, and this decided the fate of Quietism within the Roman Church. Molinos and Petrucci were summoned before the Inquisition in 1685, and the former was cast into prison ; but it was not until two years after, when the popular indignation against his imprisonment had spent itself, that the Jesuits determined to strike. In 1687 about 200 persons, including many members of the aristocracy and some priests, were arrested and imprisoned. A commission of inquiry regarding Quietism in monastic houses resulted in the discovery that many monks and nuns had exchanged the prescribed devotions of the Church for the ' Prayer of Quiet.' A panic was created among the orthodox. Molinos was formally charged, on the ground of 68 propositions, extracted partly from his writings, partly from the declarations of his followers, with grave errors in doctrine and serious oftences against decency and morality. He was also stated to have himself confessed having committed improper acts, and the populace tliat had once idolized him now clamoured for his execution. In the end it was announced that he had confessed his sins and was willing to abjure his heresies, in consideration of which he had been sentenced to life-long imprisonment.    The recantation took place with all the pomp of ecclesiastical jjrocedure. Nothing more is known of the fate of Molinos except that he died in prison in 1697. His books and papers Avere burnt ; persons known to have been attached to him or in sympathy with his teaching were hunted down throughout Spain and Italy ; and all writings of a Quietistic character were rigorously suppressed. Among those who fell victims to this relentless persecution was the blind mystic of Marseilles, Franfois Malaval, yvhose La Pratique de la vie vraie: tMologie mystiqiie was first published in 1670. " In France the drama of Quietism played itself out in an atmosphere of political intrigue and personal animosity. Its central figure was Madame Guyon. Born at Montargis in 1648, Jeanne- Marie Bouvier de la Motte Guyon showed an early bent towards mysticism and asceticism, and as a child desired to enter the Order of the Visitation. Her parents had other plans for her, however, and in 1662 she was married to Jacques Guyon, Seigneur de Chesney, a wealthy man, twenty-two years her senior. It was, as might have been expected, an exceedingly unhappy marriage, sorely aggravated by the petty tyranny of a malignant motherin-law, and the highly-strung girl turned more passionately than ever to the spiritual Avorld. She had no dithculty in finding guides and helpers in her search for the inward way to God, since the France of her day abounded in souls of a genuinely mystical type ; and, at the age of twenty, the words of an obscure young Franciscan to whom she turned in her need and who bade her seek God within her own heart finally started her on her spiritual pilgrimage. Her mystical experience was exceptionally sharply defined, falling into three distinct stages. The first was marked by an almost overwhelming influx of the Divine Presence, ' ■without word, thought or image,' which awoke in her soul a fierce joy of possession. This was succeeded by a period of dryness and dereliction, during which outward troubles as well as inward trials increased. Her father, husband, and daughter died in quick succession ; her son turned against her ; small-pox destroyed her beauty, and was followed by one disease after another. But suddenly, in 1680, her ' obscure night of the soul ' gave place to a 'unitive' state, in which she recovered all the joy that she had lost, and experienced in addition a sense of infinite freedom — a new ' God-me ' taking the place of the old ' self -me.' Tills state was entered upon under the influence of a Barnabite monk, Francis La Combe, superior of the Bai'nabite Order at Tlionon, who proved to be her evil genius. A man of quite mediocre mentality, deficient in moral sense, and of an unstable, neurotic temperament, he yet succeeded in exercising a hypnotic influence upon her. It was during the La Combe period that her two most original books were written — Les Torrents spirituels, composed largely in a state of automatism, and Le Moyen court et trts facile de faire oraison — books which are characterized by profound spiritual insight, but which none the less exhibit some of the fatal weaknesses and extravagances of Quietistic piety. Her consciousness of an apostolic mission to found an ' interior ' Church and inaugurate a worldwide spiritual reformation also dates from this period. Taking the form of a sense of spiritual ' fecundity ' or ' maternity ' involving much suflering ( ' I can bring forth children only on the cross '), it was accompanied by certain unpleasant hysterical and neurotic symptoms which brought constant ridicule and persecution upon her. In 1681 it seemed as if she had found her vocation as the head of the newly-founded community of Les Nouvelles Catholiques at Gex — an institution for the training of the daughters of Protestants and other converts to the Catholic faith. But the work proved uncongenial, and it was not long before she abandoned it, taking refuge with the Ursulines of Thonon. From 1681 to 1688 her fortunes were closely intertwined with those of La Combe, who, in the autumn of 1687, accompanied her to Paris, only to be arrested on his arrival by order of the archbishop as an alleged follower of the ill-starred Molinos. Madame Guyon herself was arrested in the following January, but was released after eight months, thanks to the influence of Madame de Maintenon, who was profoundly impressed by her piety. As the protegie of Madame de Maintenon, she soon became a prominent figure in the inner spiritual circle of the court of Louis XIV. It was at this time that she first met Fenelon. Francois de Salignac de la Mothe Fenelon was at that time a rising young ecclesiastic with a growing reputation as a director of consciences whose spiritual genius, religious fervour, and magnetic personality attracted the belles dmes of Paris. He was superior of the society of Les Nouvelles Catholiques, in which capacity he wrote his manual De V £lducation des filles (Paris, 1687), and had been on a six months' mission to the Protestants of Poitou, which he conducted with characteristic tolerance. In Madame Guyon he saw not merely a woman of commanding gifts, but also a saint, and his championship of her cause was wholehearted and generous. She, on her part, recognized in him the spiritual ' child ' of her dreams, and the extraordinary correspondence which passed between them bears witness to what Rufus M. Jones describes as 'a subtle conquest,'^ designated by Madame Guyon herself as ' spiritual filiation,' and abounding on her side in neurotic features. Fenelon was the cool and cautious partner in this intense relationship. His pastoral instinct and 1 Harvard Theological Review, x. 41.

  
    QUIETISM 537 sound sense warned him against a spiritual condition which took its own impulses for divine niovings, and he never allowed himself to forfeit reason or judgment in his admiration of Madame Guyon's spiritual genius. In 1689 F6nelon was appointed tutor to the young duke of Burgiindy, for whom he subsequently wrote Les A vent tires dc T6Uinaque (Paris, 1699). His success as an educator of princes brought him into higix favour at court, and in 1695 he was made archbishop of Cambrai. Meanwhile, in 1693-94, the storm whicli had been gathering round Madame Guyon broke, and involved P'enelon in a bitter and ignoble conflict which ultimately drove him into exile. Madame Guj^on's doctrines had penetrated to Madaine de Maintenon's school at Saint Cyr, and this roused the suspicions of Bossuet.^ He subjected her to a stringent examination, extending over six months and ending in her imprisonment as a heretic. Fenelon never saw her again, and he might easily have extricated himself from a very ditlicult and perilous position had he consented to join in signing her condemnation. This he refused to do — a refusal which lost him his many influential friends, including Madame de Maintenon. There ensued the stormy controversy between Bossuet and Fenelon which stirred all France. In his £tats d'oraison Bossuet had condemned ' pure ' faith {i.e. faith without content), disinterested love, and the prayer of quiet. Fenelon replied by publishing his famous Exjjlication des maximes des saints sur la vie int6rieure, in which he restated Madame Guyon's fundamental convictions in a more sober and cautious way. The book, which, in spite of its dry, guarded, and not always lucid manner, teaches Quietistic mysticism in an extreme and extravagant form, created intense excitement, and divided France into two opposing camps. Bossuet attacked its author with a personal animosity which amounted to persecution, and the court ranged itself on his side. Although Fenelon had the support of the Jesuits and the secret approval of the king's confessor, the clergy sided solidly with Bossuet, and in the end Fenelon was ordered to leave Versailles and banished to Cambrai. He appealed to Rome and, after long hesitation, the mild and cautious Pope Innocent VIII., impelled by urgent pressure on the part of the king and Bossuet, condemned as erroneous certain propositions extracted from the Maximes. Fenelon spent the remaining eighteen years of his life quietly in his diocese, devoting himself to the welfare or priests and people alike, and dying at the age of sixty-three, greatly beloved and lamented. Madame Guj^on suffered successive terms of imfirisonment, and, after being liberated from her ast prison in the Bastille in 1703, passed her remaining years in quiet seclusion at Blois, where she died in 1717. / Among the minor prophets of Quietism Antoinette Bourignon (1616-SU) occupies a distinctive place. Born at LUle, she was, like Madame Guyon, a precocious child with an abnormally developed religious instinct. As a girl she wished to become a Carmelite, but was soon disillusioned regarding cloistral religion and set herself to find a better way of retirement from the world. When, in 1636, her father tried to force her into marriage, she escaped from home in male disguise. After some curious adventures she was brought back, but finally fled to Mons, where she placed herself under the protection of the archbishop, and under his patronage made a short-lived attempt to establish 1 La Combe, whose mind had gradually given way under imprisonment, had confessed to improper relations with Madame Guyon, but the very careful investigations made by Bossuet and his fellow-inquisitors could show no ground for questioning her moral integrity. an ascetic community on primitive lines. On the death of her father she brought a successful lawsuit against her step-mother, securing his entire property for herself. About this time she fell in with a decidedly questionable admirer of mystical religion, Jean de fSaint Saulieu, who induced her to found an orphan home for girls, which she subsequently placed under Augustinian rule. The experiment came to an abrupt end in 1662, when she was accused of gross cruelty to her young charges and had to take flight. Her enforced wanderings took her to Mechlin, where she found her first ' spiritual child,' Christian de Cort, superior of the Oratorians. By this time she had developed her system (if such it can be called), whicli embodied the characteristic features of extreme Quietism in a fantastically exaggerated form. As in the case of Madame Guyon, ' spiritual maternity ' occupied a central place in her consciousness. Siie was ' the woman clothed with the sun,' ' the bride of the Holy Ghost,' God's chosen vessel who would restore ' the Gospel spirit ' to the world, ' the virgin who would bear many sons ' and found a communistic, priestless brotherhood. In i66'2 she went with de Cort to Amsterdam, where she spent a period of happy intercoiuse with tiie many heretics who had made that city their Cave of Adullam. An attempt, in.spired by de Cort, to foxmd a community house for her spiritual children on the island of Nordstrand in the North Frisian Sea, and the long series of difficulties and complications to which it gave birtii, occupied the rest of her stormy life. The mad scheme involved de Cort in financial difficulties from which only a premature death — in prison — released him, and embittered her remaining years. Her capricious, overbearing, stingy disposition and her entire impracticability involved her in endless legal proceedings, and finally forced her to flee once more. A few years later a printing-press which she had set up at Husum brought her into conflict with the authorities and revived the flame of persecution. For a time it seemed as if she had found a refuge with another of her spiritual sons, the eccentric Colonel La Coste. But a miserable quarrel led to his formally accusing her of sorcery in 1679, and once more she had to flee to escape arrest. She remained in hiding until her death in tlie following year. Her voluminous writings, which she professed to have 'received' inwardly by inspiration, abound in fantastic and neurotic elements, yet she exercised a remarkable influence over minds finer than her OAvn, among them Comenius and Jean de Labadie. Indeed, her extraordinary influence extended to almost every land and continued long after her death. In Scotland especially she had so many followers among the clergy that from 1711 until recently ' Bourignonism ' was included in the list of heresies which candidates for ordination in the Church of Scotland were required formally to forswear. Among those who represented the practical and devotional aspect of Quietism as it appealed to the unlearned, Nicolas Herman of Lorraine (Brother Lawrence) is the classic example. Born about 1610, he was first a soldier, then a gentleman's servant, and finally a lay brotiier in a Carmelite monastery, where he was charged with the humble duties of the kitchen. His Practice of the Presence of God, as set forth in his letters, which is to-day among the best-known devotional books, expounds the central doctrines of Quietism with a winsome simplicity and a rare degree of practical wisdom. His Maxims give further instruction to those who would realize the presence of God along the same homely and wise lines. He died in 1691. LiTERATCRK.— i. Gf-V^B^i.— The Standard work is H. Heppe, Gesch. der quietistischen Mystik in der katholischen Kirche,

  
    538 QUR'AN Berlin, 1S75 (the most valuable and authoritative study on the subject, containing the text of many important and now lost documents) ; J. B. Bossuet, Instruction sur les itats d'oraison, Paris, 1687 ; Recueil de diverses pihces concernant le quiitisme et les quiitistes, Amsterdam, 1688 ; P. Nicole, Refutation des priricipals errexirs des qiUHistes, Paris, 1695 (see also his Les Imanlnaires et les visionnaires, do. 1667); J. de la Bruy^re, Dialogue posthume . . . sur le quUtisme,Ao. 1699; J. W. Jaeger,' Examen Theologice Mysticce veteris et nocw, Frankfort and Leipzig, 1708 ; G. Burnet, Some Letters containinrj an Account of . . . Switzerland, Italy, some Parts of Germany, etc., Loniion, 1708 ; H. Robillard d'Avrigny, Mimoires chronoloijiqueset doq matiques pour sercird I'hist. eccUsiastique, 4 vols., Paris, 1723 ;' Actes de la condamnation des quiitistes (in a<hirres de J. B. Bossuet, vol. xxvii., Versailles, 1817); Gennari, Del falso Misticismo, Rome, 1907 ; R. M. Jones, ' Quietism,' Harvard Theoloaical Review, x. [1917] 1 £f. The followmg should also be consulted : J. D^nis, Mimoires de I'Acadimie de Caen for 1894 ; H. Joly, La Psi/chologie des saints, Paris, 1897, Eng-. tr., London, 1898 ; W. James, The Varieties of Religious Experience, London and New York, 1902 ; J. H. Leuba, ' Tendances fondamentales des mystiques Chretiens,' in RPh Llv. [1902] ; E. Murisier, Les Maladies du sentiment relifjieux^, Paris, 1903 ; A. Poulain, Des Grdces d'oraison^, do. 1909 (contains an e.xcellent bibliography); F. von Hiigel, The Mystical Element of Religion, 2 vols., London, 1908 (contains a detailed and luminous discussion). See also relevant sections in A. Ritschl, Gesch. des PietisMus, 3 vols., Bonn, 1880 ; A. Harnack, Lehrbuch der Doqmengeschichte -^ , 3 vols., Tiibingen, 1909-10, Eng. tr., 7 vols., 'London, 1894-99 ; and E. Caird, The Evolution of Theology in the Greek Philosophers, 2 vols., Glasgow, 1904 (on Plotinus and the via negativa). ii. MOLINOS. — Paul Segneri, Concordia tra la Fatica e la Quiete neW Oratione, Bologna, 1681 ; G. Burnet, Three Letters concerning the Present State of Italy, written . . . in 1687, London, 1688; F. D. Posadas, Triumphos de la Castidad contra la Luxuria Diabolica de Molinos, Cordova, 1698 ; C. E. Weismann, Memorabilia Ecclesiastica, ii., Stuttgart, 174,') ; J. F. Beuzenberg, Xachrichten von M. de Molinos, etc., Diisseldorf, 1S44 ; K. E. Scharling, Mystikeren M. Moljaos Lacren og Skjaebne, Copenhagen, 1852 ; F. Reynier, Etude sur la doctrine de Molinos, etc., Paris, 1856; M. Menendez Pelayo, Hist, de los heterodoxos Espatlolas, Madrid, 1880-82 ; John Bigelovy (the elder), Molinos the Quietist, New York, 1882 ; Kathleen Lyttelton, The Spiritual Guide of De Molinos, London, 1907, Introd. See also artt. in EBr^^, PREi, and CE. iii. Madame GUTON.—(a) Texts : QiJuvres complHes, iO vols., Paris, 1789-91 ; Vie de Madame Guyon icrite par elle-meme, 3 vols., do. 1791 ; Lettres chritiennes et spirituelles, ed. P. Poiret, 5 vols,, do. 1768 ; Recueil de divers traitez de thiologie mystique, do. 1699 ; Les Opuscules spirituelles, 2 vols., Cologne, 1704. {b) Monographs : J. B. Bossuet, Quakerism d la mode, or a Hist, of Quietism, particularly that of . . . Madame Guyone, containing her Life, Prophecies a7id Visions, London, 1698 ; Christoph Sonntag, Gyonismus Confutatus, Altdorf, 1717 ; L. M. Francis, 2'he Biographies of Lady Russell and Madame Guyon, Boston, 1832 ; C. Hermes, Ziige aus dem Leben der Frau von Guion, Magdeburg, 1S45 ; T. C. Upham, Life, Religious Opinions, and Experience of Madame de la Motte Guyon, 2 vols.. New York, 1847 (new; ed. with introd. by \V. R. Inge, London, 1905); A. Griveau, Etude sur la condamnation du livre des Maximes des Saints, Paris, 1878; L. Guerrier, Madame Guyon, sa vie, sa doctrine et son influence, Orleans, 1881 ; H. T. Cheever, Correspondencies of Faith and Views of Madame Guyon, New Y'ork, 1885 ; M. Masson, Finclon et Madame Guyon : documents nouveaux et inidits (consisting mainly of the correspondance sicrHe between Ftnelon and Madame Guyon during 1688-89), Paris, 1907 ; H. Delacroix, Etudes d'hist. et de psychologic du mysticisme, do. 1908 (contains a masterly analysis of Madame Gujon). See also artt. in EBr^^^, PRE^, and CE. iv. Fil^F-T.OX. — (a) Texts : (Euvres, Saint Sulpice ed., 10 vols., Paris, 1852 (the best ed., containing Abb6 Gosselin's excellent Analyse de la controverse du quiitisme). (b) Monographs: Y. M. M. de Querbceuf, Vie (in Querbocuf's ed. of Fenelon's ^Yorks, 9 vols., Paris, 1787-92); L. F. de Bausset, Hist, de Fenelon, 4 vols, (in the Saint Sulpice ed.) ; A. Bonnel, De la Controverse de Bossuet et de Finclon sur le quiMsme, Paris, 1850 ; J. Matter, Le Mysticisme en France au temps de Fenelon'', do. 1800 ; A. Griveau, Etude sur la condamnation du livre des Maximes des Saints, do. 1878 ; L. Crousl^, Fdnelon et Bossuet, 2 vols., do. 1894 ; A. M. Ramsay, Eist. of the Life of F,'nclon, Eng. tr., London, 1897 ; S. H. Northcote (Viscount St. Cyras), Frani;ois de Finelon, do. 1901; E. K. Sanders, Fenelon, his Friends, and his Enemies, do. 1901 ; M. Masson, Fenelon et Madame Guyon : documents nouveaux et inidits, Paris, 1907 ; H. Br^mond, Apologie pour Finelon, do. 1910 ; M. Cagnac, Finelon : dtudes critiques, do. 1909 ; P. A. Sanvert, Fenelon : itude d'dme, do. 1911 ; Paul Janet, Fenelon : his Life and Works, tr. V. Leuliette, London, 1914; L. Navatel, La Confririe sicrHe du pur amour, Paris, 1914. See also artt. in 'EBr^^, PREi, and CE. v. ANTOINETTE BOVRIGNON. — (Euvres,\9 vols., Amsterdam, 1679-86 ; La Parole de Dieu, ou sa Vie intirieure {16Sl,-(i3), Mechlin, 1663 ; Sa Vie exterieure (1616-61), Amsterdam, 1668 : P. Poiret, Sa Vie continuie (appended to later edd. of preceding); A. van der Linda, Antoinette Bourignon, das Licht der Welt, Levden, 1895 ; A. R. MacEvsren, Antoinette Bourignon, Quietist, London, 1910. E. HERMAN. QUR'AN (Koran, Alkoran, etc.).— i. Names.— The names of this, the sacred book of the Muslims, are reckoned at fifty-five, of which the most familiar and the most frequently used in the book it.self, al-Qur'mi, seems to mean 'The Lesson,' being the abstract noun of the verb qaraa, ' to read,' 'to recite,' occasionally employed in the original sense. J5.gr., Ixxv. 17 : ' Verily upon us is the collecting and the reading (qur'dn) thereof ; and when we read it, follow thou the reading (qur'dn) thereof ' ; xxviii. 85 : 'He who enjoined on thee the reading ' ; x. 62 : ' Thou dost not recite any reading thereof,' where the word qur'dn is used as the verbal noun of the synonymous verb tald, ' to read.' The word is normal in formation (cf. kufran, ghufran, rujhan), and is not borrowed from any other language, though it may be an imitation of the Hebrew miqrd, applied by the Jews to the Bible, of which the Arabic analogue maqra' is occasionally used for ' reading.' ^ Other etymologies are collected by Suyuti (see below), but they are fanciful, though it is worthy of note that a grammarian of eminence pronounced the word quran as though the root were qrn, ' to associate ' ; and his interpretation ' collection ' is at least suggested by Ixxv. 17 (cited above). Tlie word is not used by Muslims except of their sacred book, but Jews and Christians sometimes employ it as a, designation of their Bible. Almost as familiar is the name Mushaf, which is said to have been invented by the Khalifah Abu Bakr, and is evidently the Ethiopic for 'book.' The word kifcib (Arabic for ' book') is often used as a name of the Qur'an in the work itself and in the principles of jurisprudence, but ordinarily requires some eulogistic epithet {e.g., ' the perspicuous book '). Both this word and Qur'dn can be used of separate texts as well as of the whole. The name Mufa.ssal is applied to the last seventh of the Qur'an, but, as it repeatedly described itself as a book 'Avhose texts are distinct' (fussilnt), there seems no reason why it should not be applied to the whole work ; ^ and indeed there ai-e various opinions as to the portion of which this name may be used.* The etymology of the name Furqan in xvii. 107, ' A Qur'an, which we have divided up (faraqnahu) that thou mightest recite it unto the people leisurely,' is probably correct, this name being more properly applied to a book supposed to have been revealed to Moses and Aaron, Hebrew jo<^?-ft(/i;H, i.e. 'sections'; but this particular form is Syriac and means ' deliverance ' — a sense which it sometimes has in the Qur'an. The Hebrew Mishnah (Aram. Mathnitha) seems to underlie the name Mathdnl, said to be the plural of mathndt, which appears to be used of the whole Qur'an in xxxix. 24, whereas in xv. 87 the Deity states that He has given the Prophet seven mathdnl and the mighty Qur'can. The interpretations of this passage are very numerous and divergent, as may be seen from Lane, p. 300. Otiier names are descriptive or eulogistic — e.g., 'The Guidance,' 'The Wise Record,' 'The Revelation.' The chapters of the Qur'an are called by the enigmatic name surah, plural smvar, of which no satisfactory account has as yet been given. ^ It is sometimes explained from the Hebrew sorah (Is 28-5), ' row,' ' order,' used in the Jewish oral tradition for a row or rank of men,* but this seems to violate a sound-law. It is said to be used for a row of bricks in a Avail, in Avhich case it is clearly derived from sur (Heb. shiir), ' wall,' and its transference to the region of literature might be analogous to tiiat of 'column.' In the Qur'an it evi1 E.g., bv .Sakhawl, Tibr MasbUk, Cairo, 1896, p. 217. 2 As bv Tabari, History, Leyden, 1898, i. 3007. S Collected by E. VV. Lane, Arabic-English Lexicon, London, 1863-93, p. 2407. 4 See J. Lew, Neuhebrdisches . . . Wiirterbuch, Leipzig, 1876-80.

  
    QUR'AN 639 dently means 'homily,' 'discourse,' and is usually construed with tiie verh ' to send down.' Tims xxiv. styles itself 'a surah wiiich we have sent down and ratified and wherein we have sent down clear signs.' Probably both sense and form are adequately accounted for by identification Avitli the Syriac sbharta, 'preaching,' 'gosjjel,' 'message,' as in the title of Mark 'the Holy Gospel, preaching (sbh(irta) of Mark,' etc. The separate texts are called ayah (plural ay or dydt), often used for 'sign' or 'miracle,' and clearly identical with the Hebrew 6th, 'sign,' 'letter,' 'miracle.' Its sense 'letter' is perhaps retained in the opening verses of certain silrahs, where after a series of letters of the alphabet there follow the words, ' Those are the signs of the perspicuous book,' etc. 2. Contents. — Owing to the miscellaneous character of the work, which professes to contain ' a detailed account of everything' (xii. Ill), the rapidity of its transitions, and its interminable repetitions, an analysis of its contents cannot easily be made. Those who furnished the chapters with names called them after the first words or letters, after some striking word or phrase occurring within the homily, or after some subject which occupied a prominent place in it. A certain amount of variety still exists in the naming of particular surahs, and in earlier times there seems to have been yet more. In the case of surah xii., which is called after Joseph, very nearly the whole homily is occupied with the story of the patriarch ; but the second surah, which is of 286 verses, is called after ' the Cow,' described in four verses (63-66) ; while surah xxvi., of 228 verses, is called after 'the Poets,' with whom only three verses at the end deal ; surah xvii. is called ' Asra' after a word occurring in the first verse, surah xxiv. * Light ' after verse 35. When a surah is called after a particular person, it must not be inferred that the homily deals exclusively with that person, or even gives his history more fully than it is given elsewhere. The contents are mainly warnings, remonstrances, and assertions of or arguments in favour of certain doctrines, the narrative portions being for the purpose of enforcing morals. These narratives are for the most part of events in the remote past ; but allusions to contemporary history and to the Prophet's own experiences are frequent, their purpose being to warn or to ajjologize. The two final surahs, each of a few words only, are incantations ; cxi. is an imprecation on a contemporary foe, and Ixxx., Ixxxiii., and civ. are similar in purport, though the enemy is not named. The warnings being mainly of future punishment, the book abounds in realistic descriptions of both the pains of hell and the delights of paradise. Legislation occupies a very small place in the work ; hence its claim to give a ' detailed account of everything ' occasions trouble even when ' everything' is restricted to the region of law.' Collections of commandments are indeed to be found in various places— c.j/., vi. 152 f. — and precepts on various subjects are scattered throughout the work, the most detailed being probably those connected with inheritance in iv. 12-16, to which verse 175 is a supplement, and those in xxiv. 2-9 dealing with adultery and accusations of it. Enactments on various subjects are also to be found in surah ii. The character of the Qur'anic legislation resembles rescripts (fatdtcd) — i.e. answers to special questions — rather than a code ; and that the collection contains contradictory rulings on the same subjects is admitted by jurists, though this is variously explained. Where narratives occur in a series, there is at times an attempt 1 See Ghazali, Mitstasfa, Cainc, 1324, ii. 256. at maintaining chronological order, but at other times it is neglected. The narratives most frequently recounted are those connected with Noah, Abraham, Lot, Moses, and the otherwise unknown prophets Hud, Salih, and Shu'aib. The story of Adam is told in ii.. vii., and xx., that of the nativity of Christ in iii. and xix. ; numerous stories are told only once — e.g., that of Talut (a combination of Gideon and Saul) in ii., that of the Queen of Saba and King Solomon in xxvii., that of the Seven Sleepers in xviii., which also contains a fresh story about Moses and one about Dhu'l-Qarnain, thought to be Alexander the Great. Of the OT prophets the Qur'an knows Elijah and Jonah ; it also contains some information about IJavid and Job. Of Arabian history it knows the nameTubba'(xliv., 1.); the ruin of the Sabaean empire (xxxiv.) ; the persecutions of the Christians in the Jewish state of S. Arabia (Ixxxv.), if the last passage is correctly interpreted ; and the Abys.sinian attack on Meccan (cv.), if the interpretation be correct and the attack historical. Of contemporary history outside Arabia, it notices the Persian invasion of the Nearer East. Where the same story is repeated, the various versions at times contain fresh details ; thus surah xl., 'the Believer,' is called after a believing subject of Pharaoh who delivers a monotheistic homily, but does not figure elsewhere ; and in xi. 46 there is an account of a disobedient son of Noah who perishes in the Flood, and who also is not mentioned elsewhere in connexion with the patriarch. Though the story of Moses is often told, his adventures in Midian are recounted only in surah xxviii. These repeated versions, then, to some extent supplement one another, though they cannot always be harmonized. The tendency of the author is to prefer the apocryphal accounts to the plainer narratives in the canonical Scriptures, whence Solomon is represented as understanding the language of the lower animals and having at his disposal the forces of the /inn ; the mountain is said to have been raised over the heads of the Israelites, and Jesus to have made birds of clay and animated them. Descriptions of the phenomena of nature are not uncommon, though usually exceedingly brief; their purpose is of course not scientific, but the demonstration of monotheism. A certain amount of the matter is introspective, taking (as usual) the form of personal addresses by the Deity to the Prophet. The consolatory surahs (xciv. and xciii.) are striking specimens of this class ; Ixxiii. and Ixxiv., which contain exhortations to the Prophet, are similar; Ixxii. describes a personal experience which the Prophet is told to repeat ; it is how certain of the jinii, hearing the Qur'an recited, were converted. Three surahs deal with his domestic aflfairs, which of course w'ere of importance to the whole community, and in one of these (xxxiii.) his wives are apostrophized. The only names of contemporaries mentioned in the book are those of his adopted son, Zaid, and his unbelieving uncle, Abu Lahab. Allusions to others occur, but reliance has to be placed on the tradition for their identification. Owing to the intensity of the Prophet's loves and hates and other emotions, and the frequency with which the expression of these takes the form of a revelation, the Qur'an might in many parts be described as the author's diary or commonplacebook ; it records doubts felt by himself as to the reality of his mission and its likelihood of success, critical situations at different times in his career, what he said when they occurred, and hard blows which he received and gave. It thus constitutes the most important set of materials for

  
    540 QUR'AN his biography, its utility being somewliat impaired by the absolute want of chronological arrangement, which has to be conjecturally restored chiefly on the basis of the later official biography, which is itself largely based on the Qur'an. 3. Sources.— That the material of the Qur'an is in the main identical with that of ' the Former Leaves,' i.e. the Jewish and Christian Scriptures, is admitted in the work itself; these 'Leaves,' more accurately described as ' the Leaves of Moses and Abraham who was faithful,' are quoted in liii. 37-55 for a variety of matters. The first, ' that 110 burdened soul shall bear the burdens of another and that there is nothing accounted to a man save what he has wrought,' conies from Ezk IH'-^o ; verse 45, 'and that he causeth to die and niaketh alive' is from 1 S 26, which is followed by a clause cited with fair accuracy in verse 49 as ' He enricheth and causeth to possess.' Further, verses 63 and 54 refer to Genesis, where the destruction of the 'people of Noah' and of the 'overturned cities' is described. Verse 50, 'that He is the Lord of Sirius,' may be identified with Job 9^, the name of the star being altered for the rhyme. The narratives of the destruction of the tribes "Ad and Thamud, also quoted from these ' Leaves,' are certainly not to be found in the Christian Scriptures ; but this is not a serious inaccuracy. 'The Law' [Taurdt) is quoted in verse 49 for the rule, ' soul for soul, and eye for eye, and nose for nose, and ear for ear and tooth for tooth ' ; the reference is to Ex 2P^^-, where, however, 'hand' and 'foot' are found instead of 'nose' and 'ear.' The Psalms (Zubfir) are quoted in xxi. 105 : ' We have written in the Psalms after the Record : My pious servants shall inherit the earth.' The reference is to Ps 37^, but the phrase, ' after the Record,' is most obscure. The Mishnah of Scmhedrin, iv. 5, is cited in v. 35 : ' On account of this we have written for the Children of Israel that whosoever slays a soul save for a soul or for mischief in the landj it is as though he had slain all mankind ; and whosoever saves one, it is as though he had saved all mankind.' The exceptions are not found in the text of the Mishnah, but otherwise the citation is accurate. A somewhat vaguer reference to the Law and the Gospel is in xlviii. 29 : ' That is their likeness in the Law and their likeness in the Gospel : like the seed which putteth forth its stalk, then streng-theneth it and it groweth stout, and riseth upon its stem, rejoicing the husbandman.' The reference to the Gospel appears to be to Mk 426-29 . perhaps that to the Law is to Ps 72^^. These are probably the only actual quotations ; reproduction of matter or of phrases occurring in the OT, the NT, the Talmud, or the NT Apocrypha is found throughout the Qur'an, and this is at times sufficiently close to render the term 'quotation' not inappropriate. Noticeable cases are vii. 39 : ' Nor shall they enter Paradise until the camel passeth through the eye of the needle ' (lit 19'-^) ; xxi. 104 : 'The day whereon we shall roll up the heaven as the scribe (?) rolleth up the book ' (Is 344) ; xxviii. 76 : ' We gave him [Corah] treasures of which the keys would weigh down a company of strong men ' (B. Pesahim, 119a : ' The keys of the treasures of Corah were a burden for three hundred white mules ') ; xxxi. 26 : 'If all the trees that are upon the earth were to become pens, and if God should after that swell the sea into seven seas [of ink], His words would not be exhausted ' (Midrash Rabbdh, Ca 1- : ' If all the seas were ink, and the thickets pens, the heavens and the earth scrolls, and all mankind scribes, they would not suffice to write the Law '). From these quotations and borrowings it would not be permissible to infer that the author of the Qur'an had direct access to the Bible, Apocryplia, and Talmud ; still less would it be permissible to infer from their inaccuracies that he had no such access ; for the limits to inaccuracy in quotation cannot be fixed, and even in our own time, when numerous appliances make the verification of quotations exceedingly easy, we find experts in Homer confusing Andromache with Penelope, etc., and Biblical experts confusing Joseph with Daniel, etc. When verification Avas a cumbrous process, the standard of accuracy was far lower. Now, the Qur'an exhibits intimate acquaintance with the books of Genesis and Exodus, out of which it reproduces numerous chapters — sometimes, it is true, mixed up with Midrashic matter ; and this reproduction is often accompanied with serious inaccuracy, as when Moses is said to be sent to Pharaoh, Haman, and Qarun (Corah). In both matters its method resembles that of the NT, where, e.g., Stephen confuses Abraham with Jacob (Ac 7'^), and Paul uses Midrash as though it were Scripture (1 Co 10^), though doubtless it differs in degree. The latter practice seems to come from the constant association of certain comments with the text, and has its parallel in professedly scientific works of our own time, where, e.g., the statements of the Homeric poems are mixed up with inferences drawn from them by later authors, The most natural conclusion would be that the Prophet had at some time studied those two books (Genesis and Exodus) with the aids current among the Jews, and had afterwards reproduced his information without verifying his references. His acquaintance with other parts of the OT is much slighter, yet he displays some with the books of Judges, Samuel, and Kings. In these cases, too, Midrash is mixed up with Biblical matter, and the attempt to reproduce the story of the soene between David and Nathan (xxxviii. 20-23) suggests that he had known the story at one time, but had afterwards forgotten its context and many important details. Of the NT he clearly knows far less, the only personages belonging to it whose names he mentions being Zacharias, Yahya (John the Baptist), Maryam (the Virgin), 'Isa (Jesus), and the angel Gabriel. Maryam is the daughter of 'Imran (Amram), and the sister of Harun (Aaron). His ' Gospel of the Nativity ' (in surahs iii. and xix. ) is similar to what is found in the Protevangclium Jacobi Minoris, but contains certain details drawn from other sources ; one of these, that the Virgin supported herself on a palm-tree during her throes, is clearly traceable to the Greek myth of Leto. The employment of the title ' Word ' [kalimah) for Christ must go back to the Fourth Gospel. The difficulty of assuming that the Biblical matter of the Qur'an was got at first hand from books lies in the fact that there is no evidence of any parts of the Bible having been translated into Arabic before Islam — even the tradition that Khadijah's relative Waraqah translated a Gospel is obscure, and may mean merely that he copied it —and none of the Prophet having studied any language but his own, coupled with the circumstance that both the proper names and the names of religious technicalities in the Qur'an belong to some four different languages. Thus Jahannum (Gehenna) is Hebrew, Nuh (Noah) Syriac, Alyas (Elias) and Yunus (Jonas) G?-eek, Shaitan (Satan) Ethiopic. Of the form used for Jesus no satisfactory explanation has as yet been given. The assertions made by the INleccans, viz. that the Prophet had gone to school (vi. 105), that he had assistants (xxv. 5), or one foreign teacher (xvi. 103), and that his helpers dictated to him morning and night, though probably containing some truth, fall to account for all the facts. A curious Hebraism is to be found in the name for Christians, Ansar, explained (with reference to the apostles, whose name in the Qur'an is Ethiopic) as ' Helpers of God' ; this is evidently the Hebrew Nos^rim, 'Nazarenes,' which, however, might be rendered ' protectors ' ; the Arabic sense ' helpers ' is very close. The name for ' the Law,' Taurdt, is also Hebrew ; probably it should have been pronounced (as it is written) Torah. That for the Gospel, Ingil, is near, but not quite identical with, the Ethiopic Wangd ; that for the Psalms, Zubur, appears to be derived by popular etymology from

  
    QUR'AN 541 the Syriac Mazmilre. Names which seem to be liiblical but cannot be identilied with certainty are those of the prophets Idria, Dhu'l-Kiii, and Dhu'1-Nun. The subject from which surah v., said to be the latest, derives its name, ' the Table,' appears to exhibit a strange conflation of difl'erent matter; the apostles (v. 112) ask'Isa to pray that a table be sent down to them from heaven, and he, after rebuking them, prays that it may be sent down ' to be a festival to the first and to the last of us' ; and the prayer is answered. The basis of this appears to be the phrase ' the table of the Lord,' in 1 Co 10-' ; but there seems also to be an allusion to Christ's feeding of the multitude and to the vision of Peter (Ac 10^-i«). The extent to which the Prophet's memory and imagination, or the peculiarities of his informants, gave xiae to these and similar statements will never be accurately determined. Had we not the Protevangelium, we might have attributed to him the confusion between Samuel and the Virgin Mary which appears in surah iii. Certain lost works appear to have contained matter which resembles what is found in the Qur'an ; e.g., the Heplohoi Tuiv'kiroffrbXwv, excerpted by Photius, had the statement that not Christ but another had been crucified, which is near the Qur'anic doctrine (iv. 150), in which the Jews are charged with falsely asserting that they had killed Christ, whereas this had happened only in semblance. Of matter that is not Biblical but is obtained from Christians, the story of the Seven Sleepers (q.v. ) and probably that of Dhu'l-Qarnain are examples ; that of the adventures of Moses with a person called by the Muslims al-Khidr is said to have a similar origin. Of acquaintance with any foreign literature other than that belonging to these communities there appears to be no certain trace, though there are references to the Magians, whose literature is known, and the Sabians, who are still a puzzle. When we read, ' The whole doctrine of the Qurdn concerning Iblis and the genii, or Satans of the Qurdn, has been borrowed for the most part from the Magi of Persia,' ' it is hard to see how this can be proved. For the data of the Qur'anic story are Biblical ; that Adam was created from earth is known from Gn 2'', and that the ' ministers ' are of flaming fire is known from Ps 104^ ; that the words, 'Let all the angels of God worship him' (Ps 96'' LXX), Avere said on Adam's entry into the world is known to the author of the Epistle to the Hebrews (1^). The doctrine that fire is more honourable than earth, whence Satan's refusal to carry out this order is intelligible, and made the ground of it, is an Aristotelian commonplace. What we have then is a Midrash Avorked up in Qur'anic style, precisely as the story of Abraham and his father's idols (xxi. 52-71) is worked up from the material preserved in Genesis RabbCih, 38. That there was no native literature in the possession of the Arabs to whom the Qur'an addresses itself is stated so frequently and emphatically that we are compelled to believe it. Passages of this type are xlvi. 3; 'Bring me a book before this or a uioiiunient of knowledge, if ye speak true' ; Lxviii. 37 : ' Have ye a book wherein ye study ? ' ; xxxiv. 43 : ' We have not given them any books to study nor sent them any one to warn them before thee ' ; xxxv. 38 : ' Have ye given them [i.e. the pagan deities]. a book, wliercin they have proofs?'; xxxiL 2: 'That thou mayest warn people to whom no wamer came before'; xxxvii. 156: 'Have ye any clear authority? Then bring your book, if ye speak true ' ; Iii. 41 : ' Are they in possession of secrets and do they write?'; Ixii. 2: 'He it is who hath sent among the illiterates a messenger of themselves to read unto them His signs.' Clearly, then, the Prophet had not, like the Christian missionaries among the pagan Greeks, to overthrow the authority of books which served to maintain an older system ; nothing could be 1 E. M. Wherrv, A Comprehensive Commentary on the Qurdn, London, 1882-86, i. 301. cited against his assertions but immemorial practice. Although the language of the Qur'an must represent in the main that which was current in Meccah when it was composed, and to the creation of that idiom many persons must have contributed, it is improbable that the Prophet had in the language of his country any literary model to which he Avas indebted for either form or matter. He does, indeed, know of the existence of poets, Avho ' roam in every valley and say Avhat they do not do' (xxvi. 225), and Avas himself charged Avith being ayiMw-ridden poet, though he asserts that God had not taught him poetry ; but it is evident, both from Aviiat the Qur'an says on the subject of these persons and from Avhat it puts into the mouth of tlie Propliet's adversaries, that they Avere not writers of authority Avho aspired to become national classics. According to Tabari,^ certain Arabs in the Prophet's time possessed the book of Luqman, some of Avhose sayings are reported in surah xxxi. In the later literature he figures as a Avriter of fables and is often quoted for maxims ; yet it is doubtful whether anything Avas knoAvn about him except from the passage in the Qur'an. The story of Tliamud and their prophet Salih is located in N. Arabia, and the name of the tribe is attested by classical geography; the rock tombs Avere mistaken by its author for houses ; thesource of the story is unknoAvn, as is that of 'Ad and their prophet Hud. Tabari derives this tribe from the son of the Biblical Uz, also located in Arabia. The name seems to be the Biblical Avord for ' eternity,' and to be about as historical as Cadmus. The phraseology and to some extent the statements of the Qur'an are often illustrated from ' preIslamic poetry ' ; and some of this came to be recomized as classical at any rate in the early Abbasid period. These poets, unlike those of other communities, seem to be entirely ignorant of their national or tribal religions, Avhence it has been suggested that they Avere all Christians ! There appears, hoAvever, to be no possible method of reconciling their existence Avith the statements of the Qur'an cited above ; for, even if these had been shameless falsehoods, the Avork should have produced some argument or reason for ignoring the poets' Avords, Avhich {e.g., the Muallaqah of Zuhair) contained moral precepts and at times accounts of the very matters narrated in the Qur'an [e.g., the poems of Umayyah b. Abi Salt). The source of every statement or expression in the Qur'an cannot of course be traced, and there is no reason for denying its author considerable originality. The requirements of the rhyme must of themselves have led to the invention of neAv phrases, and even of historical details— e.g'., the location of the call of Moses in 'the holy vale TuAva' (Ixxix. 16), and of the meeting betAveen Moses and the sorcerers 'at midday' (xx. 61). The same consideration perhaps dictated the specification of the ' tree Zaqqum ' as the food of the damned, Avhich seems to have provoked criticism at Meccah (xvii. 62), and the description of Pharaoh as 'the man of the stakes' [dhu'l-autdd [xxxviii. 11, Ixxxix. 9]), though this may conceivably be a misunderstanding of the Greek AVord avdddrj^. Originality is doubtless displayed in the descriptions of hell and paradise, though in these some details are traceable to the Johannine Apocalypse. "The claim to speak by inspiration and not as the result of study is in itself not different from that urged by other poets, who professedly obtain their information from the Muse, etc. It may have been taken too literally by the Prophet's opponents, and consequently, as it could not be withdraAvn, it had to be maintained as a fact. 1 i. 1208.

  
    542 QUR'AN 4. Original theory of revelation.— The Qur'an is, on the one hand, something -written, on the other, something read or recited. The written document, however, is in heaven. It is ' an honourable Qur'an in a hidden book which shall not be touched save by the cleansed ' (Ivi. 76) ; and this is somewhat elucidated by another passage : ' It is a record on honourable, cleansed, exalted leaves in the bands of honourable, pure scribes ' (Ixxx. 11-14). The ' cleansed leaves containing permanent writings,' which ' are recited by an Apostle from God ' (xcviii. 2), are thus thought of as in heaven ; and in vi. 7 the ' book ' is clearly distinguished from such as are on ordinary materials : ' Had we sent down unto thee a book written on parchment, and they had touched it with their hands, the infidels had surely said : "This is nought but plain sorcery." ' Since in vii. 142 it is stated that the Deity wrote for Moses on the Tables a homiletic and encyclopaedic work similar in character to the Qur'an, which is itself said to be on 'a guarded table' (Ixxxv. 22), it would seem that revelation means the mental perusal by the Prophet of the divine book which is in heaven, whose contents he communicates to his countrymen. And indeed the Jews are spoken of as ' those who read the Book before thee,' whom the Prophet is to consult, if he has any doubt about his revelations (x. 94). It is suggested that the language of the divine original is heavenly (xliii. 2f.), which is then translated into Arabic so as to be intelligible. Of the divine language it is probable that the letters prefixed to some of the surahs are specimens. This theory accounts in part for the fact that so many of the surahs are repetitions of the same matter ; the reproduction by the Prophet of the portions of the divine book which he was privileged to peruse would not necessarily be verbally coincident. The book is brought down by ' the Faithful Spirit ' (xxvi. 193), called Gabriel (ii. 91), to the Prophet's heart, while it is also in the books of the ancients (xxvi. 197), and in the breasts of those to whom knowledge has been given (xxix. 48), i.e. learned Israelites (xxvi. 197). For even the reduction of the Law of Moses to parchment is supposed to be an innovation (vi. 91), its proper seat being the meuKu-y of the rabbis (v. 48). It might have been revealed in a foreign tongue (xxvi. 198, xli. 44), but this would have involved various objections. Apostles are sent speaking the language of their own people only (xiv. 4) ; hence the notion of reproducing the contents of a concealed book has a tendency to give way to that of bearing a message, which the messenger would naturally express in his own words. There _does not appear to be any reference in the Qur'an to any but oral communication of its contents. The passage cited above from vi. 7 plainly indicates that it was not produced on parchment ; and similarly in xvii. 95 the Meccans ask for a book to be brought down from heaven 'which they can read themselves.' The texts are recited either by the Prophet or by his followers (xxii. 71); there is little suggestion that the one or the other employed a written copy, though perhaps vi. 146, ' I find not in what has been revealed to me save . . . ,' might be interpreted of a search through MSS. Hence, when the Qur'an quotes itself, it quotes rather the general sense than the exact words of the passages : E.g., iv. 139: 'He hath sent down unto you in the Book that when ye hear the Signs of God denied and mocked, ye shall not sit with them until they discuss another topic' The passage cited is vi. 67 : ' When thou seest those who discuss our Signs, then leave them alone until they discuss another topic, and if Satan cause thee to forget, then sit not with the ungodly people.' Where obliteration of texts is mentioned, the reference is to alterations made by the Deity in the divine original (xiii. 39, xlii. 23) ; to erase in this case has for its equivalent ' to cause to be forgotten ' (ii. 100). The tradition at times agrees with the Qur'an in this matter, as where the Prophet is made to confess that he has forgotten a text which is recited to him, the genuineness of which he acknowledges,! or to explain differences between the forms in which the same text is current by the theory that the Qur'an had been revealed in seven different forms.^ At other times it assumes that some one or other wrote down the texts as soon as they were delivered and kept a copy ; so Zaid b. Thabit was summoned by the Prophet to write down a text which had been revealed (iv. 97), and brought a shoulder-blade for the purpose ; presently some one complained that the verse was hard upon him, and some additional words were revealed meeting the case.^ Certain verses were lost because 'A'ishah kept the scroll which contained them under the Prophet's bed, and let it be wormeaten during his illness.^ Long lists were given of people who 'copied down the revelations.' On the whole, the phenomena displayed by the Qur'an itself render it difficult to suppose that it was committed to writing in the Prophet's time, though its character was greatly changed by the transference of I.slam from Meccah to Medinah. The claim to uniformity and consistency which it urges is more intelligible if it is thought of as a lecturer's treatment of a subject than if it is regarded as a permanent document ; the repetitions of the same narratives with insignificant variations are natural in the former case, almost unthinkable to the extent to which they are found in the Qur'an in the latter. But, if any revelation became fixed in writing, the need for having the whole so fixed would speedily make itself felt. The assertions that the statements of the Qur'an were absolutely consistent with one another and with the earlier Scriptures, which were reasonable enough when men were concerned with the general sense of what had been uttered, assumed a very different character when, by being connnitted to some writing material, they became definitely fixed. When an official copy had been circulated to the exclusion of others, a theory of verbal and even literal inspiration began to be evolved, and ultimately became dominant, though loose citation is sometimes foimd where we should least expect it ; thus Bukhari ^ says that the text, ' except that ye knit a relationship between me and you,' was revealed, but the commentators acknowledge that they cannot find it, and suppose the words to be a paraphrase of xlii. 22 : ' save love of my kin.' Ibn Mas'ud (t 32), when ordered to alter his copy in accordance with the official text, declared that he had heard seventy surahs from the lips of the Prophet, and could not adopt these alterations ; ® readings of his were employed as late as 322 A.H., when their use was forbidden on pain of execution,^ and tlie books which contained them were burned.^ These variants consisted mainly in the substitution of synonyms for the words of the text. Hence grammarians began to cite 'God who is exalted' for grammatical forms and rhetorical ornaments. A Masorah arose which counted not only chapters and verses but words and letters (the various computations are given by Snyuti, § 19). A pious woman never spoke except from the Qur'an for forty years, for fear of uttering what was false.^ 1 Imhah, Calcutta, 1853, ii. 923. 2 Musnad, Cairo, 1313, iv. 205. 3 Bukhari, Le Recucil de traditions imistibnanes, ed. L. Krehl, Leyden, 1862-68, ii. 209. 4 Miisnad, vi. 269. 6 ii. 381. 6 Hhi^nad, i. 414. " Yaqut, Dictionary of Learned Men, ed. D. S. Margoliouth, Leyden, 1913, vi. 301. 8 Miskawaihi, ed. H. F. Amedroz, in the press, i. 285. 9 Rau4at al-'Uqala, Cairo, 1328, p. 35.

  
    QUR'AN 543 In the early days of Islam inaccurate citation was common for a time at least ; a Kliarijite woman declared that the ignorance of God's book displayed by Umayyad governors had led her to revolt.' Fragments which, whether by tlie Prophet or not, were not included in the official Qur'an were here and there preserved as having once belonged to it ; and, when a reader made a spurious addition to a surah, it was not always easy to detect its inferiority to the genuine matter.^ Stories are told of lengthy interpolations by ministers in public worship who desired to further their own ends,3 and of others which were harmless supplements to the texts.* See, further, ai't. Inspiration (Muslim). 5- Chronologfy and arrangement. — The order of the sura fi^ (114 in number) is evidently according to length, but this is far from strict, and early traditions suggest that certain surahs were grouped together owing to their reaching a certain length, but that their order within those groups was haphazard. In the Miisnad « we read : ' Said Ibn 'Abbas : I said to "Uthman : What induced you to take the Surah Anfal (viii.) which is one of the Mathani [surahs of less than 100 verses?] and tlie Surah Bara'ah (ix.) which is one of the hundreds [surahs ol between 100 and 200 verses?], and write them, not writing between the two the words " In the Name of God," etc., and to place them among the seven long Surahs ? He said : As time passed numerous Surahs were revealed to the Prophet : when something was revealed to him, he used to summon one of his scribes and bid him place it in the Surah wherein such and such matters are mentioned ; when a group of texts was revealed, he used to say. Place these texts in the Surah wherein such and such matters are mentioned ; and he would say the same when a single text was revealed. Now the Surah Anfal was one of the first of the Medinese Surahs, whereas the Surah Bara'ah was one of the last Surahs of the Qur an ; but it resembled the other in matter, so we supposed that it belonged to it, and the Prophet died without distinctly asserting that it belonged thereto. This was the reason for our procedure.' In the same work ^ we are told that al-5arith b. Khazamah brought "Umar the last two verses of surah ix. ; 'Umar recognized them as having been uttered by the Prophet ; had there been three, he added, he would have made of them a sejiarate surah ; as there were only two, he bade al-][larith find a suitable place for their insertion ; he accordingly placed them at the end of surah ix. These traditions indicate that both the second and the third Khalifahs had a hand in the arrangement of the Qur'an, though in the main the arrangement was tlie Prophet's ; and it is noticeable that 'Uthman, who, according to the most familiar tradition, is responsible for the circulation of a uniform copy and the destruction of all others, in a saying put by Tabari into the mouth of one of his murderers,^ was the first whose hand wrote the Mufassal, implying that his edition was the first written edition. Usually the collecting of the Qur'an is placed in the reign of the first Khalifah, whose scruples were overcome by the fear that the book might be lost if the readers should perish in the wars ; and indeed it was asserted that parts actually perished with some of the martyrs of Yemamah ; » but admirers of 'Ali declared that he, noticing the bewilderment that arose after the death of the Prophet, immediately made a copy of the Qur'an from memory in three days ; and this, Avanting some leaves, was said to be still in existence in the 4th century.** If there were any truth in this story, the copy should have wanted tho-se verses which the person— Zaid ibn Thabit— who is said to have edited the ordinary text found with difficulty; so, according to Bukhari.io when he 1 Yaqut, vi. 94. 2 Alif-Ba, Cairo, 1287, i. 375. <i Ghurar al-Kha^d'i?, Cairo, 1284, p. 229. ■* Yaqut, vi. 430. 5 j. 69. 6 i 199 I >• 3007. 8 3Iits)iad, i. 143. 9 Al-Nadim, Eitab al-Fihrist, ed. G. Fliigel, 2 vols., Leipzig, 1871-72, 1. 28. 6 I . f fo. W ii. 204. copied the leaves into his edition, he missed a ver.^e (xxxiii. 23) which he had heard the Prophet recite ; finally he found it in the possession of Khuzaimah, the Ansari, whose evidence was worth that of two men. The persons who produced these stories had to account for a fact which is generally acknowledged, viz. that the surahs often contain matter Avhich belongs to very dilierent periods, coupled with the assumption that single texts or small groups of texts were often revealed. If, e.g., ix. 85 was a special revelation for the instruction of 'Umar,^ whereas ix. 1-10 was delivered on a different occasion to 'Ali,'' how came these various texts and groups of texts to form one unit called a surah ? In the Musnad the location is said to have been dictated in most cases by the Prophet ; and the tradition admits that the surahs had as j-et neither names nor numbers, so that they could only be distinguished as ' containing such and such matter.' Perhaps the only passage in the Qur'an which suggests that the Prophet arranged the texts is viii. 67, Avhich restricts the promi.se of verse 66, that 100 Muslims should overcome 1000 unbelievers, to a promise that they should overcome 200, prefixing to the reduction the words, ' Now God has lightened your burden, knowin" that there is weakness in you,' where the word 'now' indicates that an interval has passed between the two promises. But the suspicion lies near that this reducing verse is not from the Prophet himself, but from some later annotator. Ordinarily, where one statement corrects another, they are widely apart. So in viii. 9 the fighters at Baur are promised a reinforcement of 1000 angels ; but in iii. 120 f. the number is increased to 3000 or even 5000, though the occasion on which the promise was made is the same, and the same comment is added on both (viii. 10 and iii. 122). It could scarcely have been the Prophet's intention to let both reports of his oracle remain. Hence it is more usual to suppose that the surahs, where they are evidently collections of matter belonging to difierent times, represent the results of private effort, and the process called ' collecting the Qur'an ' probably refers to this preliminary putting together of revelations delivered by the Prophet. According to the tradition, a.s early as the battle of Uhud (A.H. 3) special honours were assigned to those who had collected the Qur'an, and in proportion to the amount which they had collected ; one Mujammi', son of IJarithah, who figures in some incidents of the Prophet's biography, got his name from his carrj-ing out this process;^ the name of the first person Avho ' collected the Qur'an ' in Yemen is recorded ; * and we are told that 47 men of one tribe, who had collected the Qur'an, were killed on one looming. ^ Four persons are mentioned in the tradition a.s having collected the Qur'an in the Prophet's time.^ Where, then, the same verses Avith slight diflerences are found in diflerent suraJis, the Prophet may be repeating himself, or the repetition may be due to our having the matter in the collections of different persons. Of., e.g., Ixii. 6f. : ' Say, 0 ye that have judaized, if je profess that ye are friends of God out of all mankind, then desire death if ye s{>eak true. But never will they desire it owing to their previous handiwork, and God knoweth concerning the wrongdoers,' with ii. 88 f. : ' Say, if the last world be yours exclusively out of all mankind mth God, then desire death if ye speak true. But never will they desire it owing to their previous handiwork, and God knoweth concerning the wrong-doers." It is hard to say Avhether this represents two reports of the same message to the Jews, j*ut together by different collectors, or two messages delivered by the Prophet at different times, with a 1 Mumad, i. 16. ^ /&. i. 151. 3 Ibn Hisham, ed. F. Wiistenfeld, Gottingen, 1S60, p. 358. 4 Isabah, iii. 129S. 5 jabari, ii. 90. 8 Bukhari, iii. 11.

  
    544 QUR'AN very slight difference in the wording. And similar cases are frequent, notably the statements about the miracles in the wilderness, the entry into the Holy Land, and the transformation into apes of Israelites who broke the Sabbath, Avhich occur in vii. 160, 161, 162, 166 and ii. 54-57, 61, though these surahs are supposed to have been delivered respectively in Meccah and Medlnah, To some extent, then, the stlrahs present phenomena analogous to those of the Gospels; i.e., the same matter is repeatedly produced with variation in the arrangement and in the expression, or even in the sense ; it is difficult to think of these as reports of different matter ; they are much more like reports of the same discourses with the variations inseparable from oral tradition. An example may be taken from ii. 98 : ' O j'e that believe, say not " ra'ina " but say " unzurna " and " hear." ' In iv. 48 there is the following: : ' Among those that judaize are such as corrupt the phrase from its location and say : " We hear and disobey," and "hear, not made to hear," and "ra'ina," twisting their tongues and attacking the religion. Had they said : " W'e hear and obey "and "hear" and "unzurna," it would have been better for them and more correct.' In ii. 87 it is said of the Israelites tliat ' When we took their covenant and raised above them the mountain, " Take what vi'e have given you with power, and hear," they said, "We hear and disobey." ' Now, the Arabic words quoted, of which one is approved and the other disapproved, appear to be synonymous, and in the later literature are both in common use ; the phrases ' we hear and obey ' and ' we hear and disobey ' are contradictory ; the phrase ' hear, not made to hear,' for ■which ' hear ' is offered as the correct equivalent, is unintelligible. In surah iv. all three are offered as examples of improper expressions used by the Jews with malevolent intent ; in surah ii. the phrase ' we hear and disobey ' is recoi'ded as the defiant reply of the Israelites to the commandments delivered from Sinai, whereas unzurna is stated to be the proper substitute for the improper rd'ind, while the improper substitute for ' hear ' is not recorded. In V, 45 we have another version of the commencement of iv. 48 : ' Among those that judaize are hearers of falsehood, hearers of other people who have not come to thee, who corrupt the phrase from its location.' The account which seems to agree best with the facts is that we have the inaccurate records in these various places of the same sayings put together by different persons long after they were delivered, when the circumstances of the original delivery had been forgotten. Hence the charge of ' corrupting the phrase from its location ' in one surah is thought to refer to the conduct of the ancient Israelites, in another to the Prophet's Israelitish contemporaries, in a third to incorrect I'eporters of the Prophet's sayings, to whose testimony the Israelites of his time attached value. Thus the questions of chronology, arrangement, and genuineness are inextricably connected, and any attempt at arranging the surahs in chronological order is impeded by the fact that the surahs are themselves largely agglomerations, while the probability that much was not committed to writing till long after the texts to be reproduced had been uttered necessarily affects the genuineness ; and doubts about the genuineness of texts are not altogether wanting in the Muhammadan chronicles. According to Tabari,! when Abii Bakr after the Prophet's death recited iii. 138, where the possibility of Muhammad's death is mentioned, ' the people did not seem to know that this text had been revealed to the Prophet until Abii Bakr recited it.' When this verse and another in which Muhammad's death is distinctly foretold (xxxix. 31) were repeated on this occasion, according to another account,^ certain persons swore that they had not till then been aware of their existence. The authenticity of the two final surahs was denied by some persons. European critics have naturally fewer scruples than Muslims about 1 i. 1816. 2 Tabari, i. 1819. obelizing verses, but, since these interpolations, if there be any, must belong to a period which is very imperfectly known, not many verses have been condemned. Certain passages very clearly belong to definite epochs in the Prophet's biography, for the order of which the work of Ibn Ishaq is generally trusted, though its authority was clearly not established in the 2nd century. Thus the authoritative Shafi'i ^ places the Kaid of Dhat al-Riqa', which was the occasion of iv. 103 f., after the Battle of the Trench, whereas in the narrative of Ibn Ishaq the raid M-as in the year 4, and the battle in the year 5. The number of texts that can be dated by these considerations is comparatively small ; for a great many commentaries, or special works dealing with ' the occasions of revelation,' invent cheap fictions to which no importance should be attached. The editions of the Qur'an regularly divide the surahs into Meccan and Medlnese, but it is admitted that some Meccan surahs are interpolated with Medinese matter. It is generally held that there are in the main three periods : one in which the productions were ejaculatory and tentative, represented chiefly by the short surahs towards the end, some of which, however, are very clearly fragments ; one in which they were homiletic and narrative — to this class the greater number of the longer Meccan surahs belong ; and one in which they were journalistic and legislative — this is the period of the Medinese surahs. About the first and last verses we have guesses recorded by Suyuti ; the first was either xcvi. 1 or Ixxiv. 1 ; the last was iv. 175, ii. 278, or ii. 281, etc. The Fihrist gives a chronological order of the Meccan suraJis and another of the Medinese, in both cases ostensibly following authorities of the 1st cent. ; one which difiers in numerous points is given by Suyuti, p. 21 f. The Fihrist also recorded the order in which they were arranged in the copies of Ibn Mas'ud, Ubayy b. Kab, and 'Ali — but the last is lost in the MSS used by the editors. In a story told by Tabari^ of the year 35 'Uthman himself is made to refer to the Qur'an according to the numbering in Ibn Mas'ud's copy, in which the surah of Yunus was the seventh. The author of the Fihrist states that he himself had seen many copies which professed to give the recension of Ibn Mas'ud, of which no two agreed, while all differed from the authority whom he quotes for the order. His chronological list reverses ordinary notions in making surahs xcix., Ixxvi., xiii., and others Medinese, since in both style and subject they seem clearly to belong to the Meccan period. Thus surah xiii. assumes that * those who have knowledge of the Book' {i.e. the Jews) side with the Prophet against those who deny his mission, and that he is undergoing persecution which will be settled either by the fulfilment of God's promise or by his death — conditions which suit the Meccan period but had been changed when the Prophet was installed in Medinah. If these lists have the antiquity which is assigned them, they indicate that the early Muslims took no interest in the matter, and that no tradition of the occasions on which the silra/is were first delivered was preserved. The attempts made by Europeans to fix the chronology of the surahs are not likely to be more successful than those made by native critics. Thus, in Rodwell's translation, which is chronologically arranged, silrah xvi. is numbered 73 and surah v'i. is numbered 89 ; yet in xvi. 119 there is a reference to ' that which we naiTated to thee before,' viz. in vi. 147 ! If the surahs are capable of being dated, vi. must be earlier than xvi. ; on the other hand, vi. 119 states that ' God has already 1 Risalah, Cairo, 1321, p. 27. 2 i. 2963.

  
    QUR'AN 545 explained to you what food he has made unlawful for you,' and, tljou<,'h this may be a reference to vi. 146, yet, since the list there begins with the words, ' Say : I find in that which has been revealed unto me nothing forbidden save,' etc., the reference to xvi. 116 seems the more natural ; for, if the reference be to ii. 168, then we have a worse anachronism, since tiiere will be a reference to a Medinese surah in two Meccan surah.'! ! Dating by the supposed development of the Prophet's psychology is naturally an unscientific proceeding ; nor does it seem possible to obtain any lielp from the development of his knowledge ; thus A. Sprenger ^ asserts that about the year 617 the Prophet learned that the stories about Hud and Salih were apocryphal, and in consequence was careful to make no further allusion to them. In fact he alludes to them in surah ix. (71) — .according to the tradition, the last surah but one, or the last, in the Qur'an. 6. The miracle of the Qur'an. — The meaning of the miraculous nature ascribed to the book has been the subject of much discussion, and the treatises in which it is explained are not very convincing. In xxix. 47-50 the miracle seems to be explained as the sudden acquisition by the Prophet of the ability to read and write ; and somewhat the same is suggested in xlii. 52. More often it is interpreted as its claim to produce accounts of events which could have been revealed to the Prophet only by supernatural means, these being ' the contents of the former Leaves ' (xx. 133). Why it should be laAvful to identify the Qur'anic narratives with these, but impious to call them ' the Stories or Writings of the Ancients,' is not known. If these 'Leaves' were no longer in existence and the Prophet had no teacher, his knowledge of their contents, which was attested by the learned, could have been acquired only supernaturally ; and there is nothing improbable in the Prophet's supposing these ' Leaves ' to have perished, since in tbe 4th Islamic cent, at a public discussion in Baghdad both the Christian and the Muslim assume that the Greek classics had all perished and only survived in Syriac translations. Hence the reader is frequently reminded in the Qur'an that the Prophet, though he is able to report an event, was not present on the occasion ; he was not with Joseph's brethren when they conspired, yet he knows about it (xii. 103) ; he was not present when lots were draAvn for the guardianship of the Virgin Mary (iii. 39) ; and much the same is said with reference to the Deluge (xi. 51), the adventures of Moses (xxviii. 44-46), and the dialogue at the Resurrection (xxxviii. 69 ff.). It does not appear that the Prophet's contemporaries were much impressed by this reasoning ; they supposed that he had been primed (vi. 105, xliv. 13) and were even prepared to name his mentor or mentors. What is most interesting to us in these passages is the implication that the Biblical narratives were quite unknown in Meccah before the Prophet told them. More importance might reasonably be attached to the prophecies of future events — the defeat of the Jews (iii. 107 f.), the recovery of the Nearer East by the Byzantines from the Persian conquerors (xxx. 1-4), to which Gibbon attached some importance, and the continuance of the bickerings betMeen the Christian sects until the Resurrection (v. 17), a prophecy which thirteen centuries have not falsified. These passages occupy so small a space in the book that they can scarcely give a character to the whole. Hence it is usual to fall back on the literary style, and this, it may be supposed, is meant where the opponent is challenged to produce ten surahs (xi. 16) or one surah (X. 39, ii. 21) or any talk (Iii. 34; cf. xxv. 35) 1 Das Leben und die Lehre des Mohammed, Berlin, 1861-65, III. xxiii. VOL. X.— 35 which could rival it, and is as-sured that the united efforts of mankind and jitin would fail in such an endeavour (xvii. 90). This doubtless limits the etlectiveness of the luiracle in the first place to Aral)S and in the second to experts in style ; but it is pointed out that in most matters tlie majority are laity who have to be guided by experts. Hence works are compcsed by rhetorical experts who show how everything in the book is expressed in the best possible way ; the recently published f'irdz, by the Zaidi Kiiallfah Yahya b. I.Iamzah (i 749 A.H. ; 3 vols., Cairo, 1914), proceeds on those lines, and discovers unsuspected beauties — e.g., in the phrase ' and thou didst thy doing which thou didst ' (xxvi. 18). Possibly these expressions of self-approbation in the Qur'an do not differ much from those employed by other Oriental authors and at times by Europeans. What we learn from its statements is that the Meccans in general found it intolerable, and demanded a 'reading' of another kind (x. 16); and even in the late Medinah period (ix. 66, 125) there were Muslims who, to the Prophet's extreme annoyance, ridiculed the revelations. A curious method of dealing with the miracle is that ascribed to a Mu'tazil doctor, who supposed it to lie in the failure of the Arab poets and orators to take up the challenge of the Qur'an and produce a rivsil performance ; if in spite of their number and ability they abstained, they must have been supernaturally prevented. It is urged against this view that, Avere it connect, the miracle would be not the Qur'an's, but God's ; but it rests besides on premisses of very doubtful validity — one, that there were at the time numerous poets and orators, and a second, that the challenge was not taken up. Indeed, it seems certain that a rival Qur'an was produced by the pretender Maslamah or Musailimah ; and Palgrave ' asserts that much of it was preserved in Yemamah as late as the 19tli century. The claims of this work as against the Qur'an were settled by the sword. The challenge has probably been taken up at various times — and indeed the Qur'an comes near admitting tliis for its own time (vi. 93) — notably by the famous Abu'l-'Ala of Ma'arrah (f 449), of whose Fu.sul toaGhdydt some fragments are preserved ; ^ the work itself was destroyed from pious motives, though one person thought that it should have been allowed to exist as a monument of failure.* The eminent vizier Ibn 'Abbad was not displeased when told that his own compositions were equal to the Qur'an ; * and we casually hear of books written by professing Muslims in which the defects of the Qur'an were pointed out; one Ibn Abi'l-Baghl, who aspired to the vizierate in the 4th cent., is credited with a work of the kind.** The magical use of the Qur'an appears to have begun at an early time ; the practice of opening it for sortes is mentioned in the year 33,* and has been common ever since ; and rules for this employment of the work are found in some MSS. Certain passages are written on amulets, and the water in which some have been washed is thought to be a preservative or cure. 7. Literary form. — The style of the Qur'an is twice described in the work itself by the word tartll, the purpose of this artifice being to fix it in the Prophet's memory (xxv. 34) ; the sense of the word is not exactly known, but it is likely to refer to the rhyme, the existence of which cannot be denied, being indeed demonstrated by the variation in the order of the names Musa and Harun, of which the former as the more eminent should 1 Journey throunh Arabia, London, 1865, i. 382. 2 Centenario di 31. Amari, Palenno, 1910, i. 228. 3 Yaqut, vi. 235. * lb. ii. 277, 297. 5 Wuzard, ed. H. F. Amedroz, Leyden, 1905, p. 270. 6 Tabarl, i. 2923.

  
    546 QUR'AN properly have the first place. But it is said to be impi'oper to apply to this style the ordinary name for rhymed prose, sif, which, according to a tradition, was said by the Prophet to be characteristic of paganism. Oracles that are supposed to have been delivered by pagan wizards {kdhins) are, indeed, in a style that differs from that of the Qur'an by the regularity of the rhyme ; these are most probably all spurious, as are otiier monuments of pre- Islamic Ai'abic prose ; in the later literature this style was popular especially for orations and official letters, the unit of the rhyme being usually a couplet, sometimes extended to a triplet, whereas in the sermon style the rhyme has a tendency to be maintained throughout the discourse, perhaps in imitation of the Qur'an. Judged by these performances, the rhyme of the Qur'an is illiterate, but such a view is naturally regarded as impious, and it is thought better to regard it as inimitable. In the Meccan period the Prophet was regarded as a poet by his countrymen, and this title might well be earned by the early ejaculatory surahs ; it is, however, repudiated with vehemence in the Qur'an, partly perhaps because the poets were thought to be inspired by jinn. Where, therefore, texts of the Qur'an admit of scansion according to one or other of the recognized metres, this is not supposed to be intentional ; and there is nowhere sufficient of a series to make the word 'metre' applicable, though surah xciv. almost fulfils the conditions. Certain surahs contain besides special artifices ; thus in Iv. the texts are followed for the most part by the refrain, ' Which then of the bounties of your Lord will ye twain deny?' which may be compared with the refrain in the Song of the Three Holy Children and that in Ps 136. In xxxvii. after the story of each prophet the words ' Peace upon Ibrahim,' etc., follow, either the sentence or the name of the Prophet being accommodated to the rhyme. The tendency of the earlier surahs is to employ short sentences, whereas rhythms more accommodated to prose prevail in the later parts of the work. It is noticeable that neither the antithetic method which is characteristic of Hebrew poetry nor the counting of syllables which is usual in Syriac forms an element in the style of the Qur'an. The language claims to be perspicuous Arabic, and attention is often called to the clearness of the texts. This does not exclude the employment of phrases which require explanation ; about a dozen times some phrase is employed followed by the formula, ' What is there to tell thee what it is ? ' Though extreme orthodoxy denies the existence of foreign words in the Qur'an, it is generally recognized that its style admits not only foreign proper names, but a considerable number of words borrowed from other languages ; a meritorious collection of these is to be found in the work of Suyuti,^ which, however, contains many inadmissible statements. Many words are evidently of Persian, Ethiopic, Syriac, Hebrew, Greek, and Latin origin ; but it is impossible for us to discover whether they were introduced by the Prophet or were already familiar. Some of the foreign usages can more easily be distinguished and located by European than by native critics — e.g., the employment of fath in the sense 'judgment' (Ethioiiic), faiara for 'create' (the same), 7«66rtr, 'mighty' (Hebrew as applied to God), etc., where the Arabic language offers possible interpretations. 8. Place in Islam. — No sooner Avas the Qur'an published than it became the basis of education, being studied immediately after the acquisition of the alphabet ; so the first Umayyad Khalifah, Mu'awiyah, when he appointed a man governor of 1 Itqdn fi' vhim al-Qur'dn, § 38. Ta'if, said, ' He is in his ABC ' ; when made governor of Meccah, ' He is in the Qur'an.' ^ Men were chastised by the Khalifah Walid I. for not having read it.^ Public and private worship consisted largely in the repetition of portions of it ; verses employed by the Prophet himself for this purpose are specified in traditions collected in the Musnad.^ After the Prophet's death it became the primary source of law, for in his own time it was liable to abrogation or addition, whence in V. 48-55 Jews and Christians who require their causes judged are referred to the Law and the Gospel. The difficulties of using the work compiled by 'Uthman for this purpose Avere very great, though not too great for the ingenuity of the jurists, who began to arise in Medinah shortly after the Prophet's death. The difficulty of teaching the Qur'an to foreign converts is said to have given rise to the study of Arabic grammar, for which of course it supplies an absolutely firm foundation. Orthodox theologians, arguing from certain statements in it, declare that it contains all possible knowledge. If Fakhr al-Din al-Razi (t 606) could find 10,000 problems suggested by the Fdtihah (introductory surah of seven short verses), it should be possible to discover ' a detailed account of everything ' in it by the use of suitable methods. Citation of and reference to the Qur'an are exceedingly common in Muslim works, whether grave or gay. When the composition of State documents fell into the hands of non-Muslim secretaries, these persons were compelled by the needs of their profession to acquire a competent knowledge of the book, though the strict interpretation of a verse cited above, ' None save the cleansed shall touch it,' is thought to render such study highly improper ; and anecdotes are recorded of divine favour shown to grammarians who had refused to teach Jews or Christians their subject because of the necessary reference to Qur'anic usage. It is not easy, however, to reconcile with this theory the doctrine that the unbeliever should be converted by the miracle of the Qur'an ; the doctrine has to give way to the theory, so that those who raid the lands of unbelievers are forbidden to carry the Qur'an with them lest it fall into infidel hands. Translation of the book was certainly not contemplated by the Prophet ; the rhyme obviously constitutes a great difiiculty, and the initial letters of some surahs an even greater one ; Muslim sentiment has ordinarily been against attempts at translation even where the language of the version is one of those habitually and mainly used by Muslims ; still such attempts have been made, though nothing resembling an 'authorized version ' appears to exist in any Muslim language. The Muslim notion of the sacred book as the main authority on law, the chief source of grammar, and the unapproachaljle model of eloquence not infrequently causes Muhammadan writers to misunderstand the place assigned to the Bible in Christian communities ; on the other hand, there seems little doubt that this theory has influenced the Jews and Christians who are resident in Muslim countries. 9. Interpretation. — The sacred book gave rise to a great variety of studies, partly grammatical, partly exegetical ; and the names of the authors who distinguished themselves in those lines with their works occupy some eleven pages of the Fihrist (28-39), though that work was composed near the end of the 4th century. Although Muhammadan learning attaches the very greatest importance to M'hat is orally handed down, there is reason for tiiinking that the students had little to utilize besides the consonantal text fixed by 1 Tabari, ii. 167, anno 54. 3 i'. 22G, 230, 265, v. 26. 2 lb. ii. 1271, anno !

  
    QUR'AN 547 'Uthman at a time when the Arabic script left much ambiguity ; certain peculiarities may therefore be due to misreading of this text — e.g., the form Yahya for Ynhanan (John), Taghut for Ta'uth, and even Siui'aib for Ilobab. Where either the words or the allusions oiler difhculties, it does not appear that tiiere was any triistworthy tradition which the interpreters could employ ; e.g., in vii. 174, when the Prophet is bidden tell the histoiy of a man ' to whom we vouchsafed our signs, and who departed from them,' some suppose the person meant to be Balaam, others the Prophet's contemporary Umayyah b. AM Salt ; a third sugg'esti(m is that he was 'tlie Monk,' i.e. a resident in Medinah who was unable to accept the mission of the Prophet. In xvi. 49 there occurs a phrase of which the meaning is said to have been unknown to 'Umar, and very unconvincing explanations of it are given. On the whole it may be said that the tradition furnished no help that is of value for the explanation of hard passages, though the Prophet's biography, where it is independent of the Quran, furnishes some. As Islam developed sects, the dogma of the infallibility of the sacred book was common to all ; hence the champions of those sects were compelled to show that it supported their opinions ; and sectarian commentaries arose, of which not many specimens survived the establishment of Ash'arite orthodoxy. The popularity of the Kasshcif of Zamakhshari (t 538), in which Mu'tazilite opinions are boldly maintained, is surprising, and must be due to its author's fame as a grammarian and lexicographer. That unorthodox opinions are not always easy to reconcile with the text may be illustrated by his comment on iv. 51 : 'Verily God forgiveth not association witli Himself, but He forgiveth what is less than that to whom He will,' which he says means : ' God forgiveth not to whom He will association, unless he repent, but He forgiveth whom He will what is less than that, if he do repent.' Yet perhaps the orthodox commentaries have at times to resort to equally drastic expedients. The most popular of the latter, the Mafdim nl-tanz'il of Baidawi (f 691), is largely copied from Zamakhshari's work, and, though its author's object was to refute the unorthodox passages, he lias taken over not a few unthinkingly. For European scholars neither of these works has the interest of the much earlier commentary of the historian Tabari (t 310), which is swollen to gigantic proportions by the chains of authorities quoted for each gloss ; even so, it is said, it is an abridgment of a work tlu-ee times the size, but it appears to give a complete record of the Qur'anic interpretation current in its author's time. Hence it is of great value for tracing the sources of statements found in later Avorks, from which the chains of authorities are omitted. Great praise is bestowed by Sprenger on the commentary of Tha'labi (t 427), which is as j^et unpublished ; and even greater is bestowed on that by his pupil Wahidi (f 487) in the account of this person given by Yaqut (v. 101), vv'ho asserts that its merit was universally acknowledged. Mystical and devotional commentaries were produced by Sufis, whose interpretations naturally wander far from the obvious sense of the passages. A commentary of this kind is that ascribed to Ibn "Arabi. D. S. Margoliouth. 10. Editions and various readings. — We have seen that the inspired oracles delivered by the Prophet in some circumstances of his life were not generally committed to writing. The Propliet had himself given orders not to hasten with the Quran before its inspiration was decided (xx. 113), and intimated that its collection, reading, and interpretation were lawful only to him (Ixxv. 16 f.). Our knowledge of how it was collected and put into tlie form in which we read it is commonly derived from writers belonging to the 'Abbasiil period, or approximately to the 9th Christian century. The necessity for a reasoned history of the Qur'an does not seem to have been felt very acutely under the Umayyad and the Pious Khalifahs ; what occasioned the appearance of some critical works on this subject w as the era of religious controversies which animated the learned circles of the city of the Khalifate. At the end of the 8th cent. Timothy, Nestorian patriarch residing in Baghdad, had a public discussion before the Khalifah Mahdl and the Muslim theologians of his time ; Abu Noh, secretary to the governor of Mosul, was writing about the same time a refutation of the Qur'an in his native town (r. A.D. 820). Al-Kindi was completing his famous Apologu of Christianity at the court of Ma'mun. Tliese public discussions and apologies, wiiich contain severe criticisms of the Qur'an, had the salutary effect of inducing the Muslim theologians to define their positions with regard to their scriptures. The method of reasoning from data furnished by authors living more than two hundred years after the events is somewhat precarious, and indeed there are scholars who would give but little credence to their stories. In view of this sceptical attitude of outsiders, great care is taken by the Muslim authors to authenticate their statements, by a chain of uninterrupted links of oral traditionists going back to the first years of the Ilijrah ; frequently also there is reference to some accounts of men living at the end of the 1st Islamic cent., who in their turn had heard them from companions of the Prophet ; but, as these intermediary traditionists have written nothing Avhich has come down to us, it is practically with men of the 9th cent, and even of a later date that we generallj' work. These oral compilations afford for our investigations a field extending from the lifetime of the Prophet to A.D. 705, or roughly from A.H1 to 86. According to their attribution of the Collection (Jam') of the Qur'an (1) to the lifetime of the Prophet, (2) to the time of the Pious Khalifahs, (3) to the time of the Umayyad Khalifah 'Abdul-Malik and his lieutenant yajjaj, these oral traditions will be classed in three groups. If any Quranic verses were written in the Prophet's lifetime, they must have been written bysecretaries and amanuenses. From different sources combined the number of these amanuenses totals forty, but it is very doubtful whether many of them did really help the Prophet in his literary task. The longest list is given by Ibn al-Athir,' DyarbakrI,- Nawawi,^ and Tabari.^ Ibn Sad "^ enumerates ten dillerent persons who had collected the Qur'an in the time of the Prophet. Bukhari " reduces this number to four ; the Fihrisf gives seven. Tabari^ counts also four persons as having accomplished this task, but, as their names diifer sometimes considerably in the various lists, we may perhaps be justified in saying that nothing was known with certainty at the time of the above writers. Some of them indeed report otiier oral traditions to the effect that it was 'Uthman, the third Klialifah, who collected the Qur'an under the Khalifate of 'Umar '•* or that its collection in suhnfs is due to 'Umar himself. i" Suyuti" lias gathered a considerable number of such traditions, two of which have appealed to the critics of last century ; 1 Usii, Cairo, a.h. 1285-S7, i. 50. 2 TOrikh, Cairo, a.h. 1283, ii. 181. _ 3 Tahdhlb, ed. F. Wiistenfeld, Gottingen, 1842-1/, p. 37. 4 Annales, Leyden, 1878-90, i. 1782, ii. 2, 830. 5 Tabaqdt, Levden, 1912, ii. 112-114. « iii. 39'. .. 7 p 27 8 ii. 2, 836. ^ Ibn Sa d, u. 113. 10 Ilin Sa'd, in Noldeke's Gesch. des Qorans, Gottingen, 1860, p. 193. 11 Itqan, ed. Calcutta, 1854, p. 133.

  
    548 QUR'AN tiiey are those first reported by Bukhari ^ and then reproduced by many subsequent writers. They state that Zaid ibn thabit, one of the amanuenses of the Prophet, undertook the collection of the Qur'an at the request of the first and third Khalifahs, and that he made two recensions of it, his sources for the first recension under Abu Bakr having been palm-branches, white stones, bones, and memory of men ; the second recension, Avhich took place under the Khalifate of 'Uthman, would be an official revision of the previous one, its primary object having apparently been to put an end to the ' discrepancies about the Book as the Jews and the Christians have.' His work finished, the Khalifah found himself powerful enough to destroy or burn ' everything else from the Qur'an (found) in the form of sahifah or mushaf ; to circulate his version, he sent ' to every country' a mushaf of what Zaid had transcribed. Nothing is said about what happened to the direct witnesses of the revelation — the white stones, bones, and palm-branches ; but in the absence of better data the story is generally accepted as true by all writers belonging to a period later than the 9th cent., and is quoted in our days almost in every composition referring to the sacred book of Islam. The plausibility of the account is brooded over by some subsequent writers, who put the following accusation into the mouth of the third Khalifah's enemies : ' The Qur'an was in many books, and thou discreditedst them all but one,' 2 and he ' tore up the Book.' 3 It would be unsafe, however, to believe that this tradition can account for all the difficulties. For instance, there are numerous verses which refer to the Qur'an as kitdb not only in the sense of a ' Avritten thing,' but also in the sense of a ' real book' (xlvi. 11, Ixviii. 37, etc.). These verses, if not interpolated, can hardly be explained if the sources for the first edition of Zaid were only palm-leaves, white stones, memory of men, bones, and such things. An attempt to produce an official edition of the Qur'an is also attributed to the Umayyad Khalifah 'Abdul-Malik and his lieutenant $ajjaj. They are said to have written copies of the Qur'an and sent them to different provinces, as the third Khalifah had done before them.* Some historians tell also that they proscribed various readings v/hich were used in their time.^ Others go even so far as to ascribe to them the final collection of the Qur'an,® and some put in the mouth of the Khalifah the important saying, ' I fear death in the month o£ Ramadan — in it I was born, in it I was weaned, in it I have collected the Qur'an (jama'tul Qur'dna), and in it I was elected Khalifah.' 7 It is a well-known fact that the Shi* ah writers accuse them of the elimination of many verses. After A.H. 86 the process of collecting the Qur'an came to an end, and, so far as we are aware, there are no historical data after this period for its further standardization ; and theretore it is highly probable that the text with which we are familiar is the very text sanctioned by its qurra (reciters and readers) of the end of the 1st Islamic cent., and officially recognized by the third Khalifah. Besides the official copy of the State, traces are found of the recensions made by other collectors of the Qur'an, and the Muslim traditionists have preserved the names of some of them. Three deserve special mention : Ubayy b. Ka'b, 'AlT b. Abi 1 iii. 392. 2 Tabari, i. 6, 2952. 3 Jb. ii. 1, 5IG. 4 Ibn Dukmak, Inti^dr, Cairo, A.n. 1309, iv. 72-74 ; "Askalani, Raf, in Ki'ndi," Wxddt, London, 1912, p. 315. 5 Ibn al-Athir, iv. 463 ; Ibn Khallikan, Vies des hommes illustres de I'islmnimne, ed. McQ. de Slane, Paris, 1842, i. 183. 6 Al-Kindi, Apology, p. 77, ed. W. Muir, London, 1887. 7 BarhebrEcus, Chron. Arab., Beirut, 1890, p. 194. Talib, and 'Abdallah b. Mas'ud. The two first are believed by all the best and earliest authorities quoted above to have even collected their Qur'ans in the lifetime of the Prophet, but, as the Sultjins and their officials had proscribed their copies, sometimes under pain of death, the author of t!ie Fihrist^ was unable to find a single one for purposes of comparison, and he contents himself with reporting the saying of Fadl b. Shadhan that some of his friends had seen a copy of Ubayy's recension, the order of which he gives ; on p. 26 the order followed by Ibn Mas' ad is also exhibited on the authority of the same man. As to the nature of their wording we are somewhat more fortunate, since the commentators have recorded it Avhenever it was known in their time. Zamakhshari is in this respect the best source of information. Some words are so different that we are entitled to believe that at least a few of them come from a source completely foreign to that of the official text. In xix.!67 the official text has, 'I shall come forth'; but Mas'ud reads, ' And He will give thee.' Mostly, however, these variants consist of synonyms or of one or two added or eliminated words, such as ' saying ' for ' order ' (xix. 65), ' they will become cloven ' for ' they will burst asunder ' (xix. 92), ' people were disputing ' for ' disputed ' (xix. 35). Some Shi'ah books give examples of wonderful interpolations, and their authors state that the words that they have added had been purposely deleted from the official text, but there is reason to believe that most of them are the outcome of political intrigues Avhich cannot seriously affect the early edition. One of the best works on this theme is the Kdfi of Abu Ja'far-al-Kulini (t A.H. 328), which was lithographed in Persia in A.H. 1281. From a MS in the John Rylands Library we extract the following example (fol. 161) : ' And if ye are in doubt of what we have revealed unto our servant, concerning 'All, then bring a Surah like it ' (ii. 21). The same author says that some of these interpolations were found in the Qur'ans used in the time of Imam Rida (t A.H. 203) ; his contention is set forth in such an emphatic manner that we are obliged to believe him. The end of v. 11 and the beginning of v. 12 of siirah xlii. were, according to him {ih.), as follows : ' A great thing to the idolaters is that which thou callest them to, 0 Muhammad, concerning the authority of All.' More serious is the attempt of contemporary scholars who have called attention to some interpolations, political or religious. P. Casanova has gathered several of them. The variants of the oflBcial text itself are of two kinds. Some are due to the defective character of the Arabic script, which has many letters distinguishable from one another only by an extraneous dot put over or under them. Since the ancient Qur'anic MSS were undotted, qurrci of one country often read words with letters different from those adopted by qurra of another country. A second series of variants consists mainly of the addition or omission of one or two consonants, such as the copulative particle wdw and the feminine t. Many books have been written to collect these various readings, the handiest being the Mukni of Dani (A.D. 1052). Even in the 12th Christian cent. Zamakh.shari tells us that there were copies which occasionally added complete words to the standard text. In xix. 19 some copies which he used added ' he ordered nie,' and in xx. 15 some others added, ' How can I show it to you (the hour)?' Our knoAvledge of these variants is derived exclusively from the commentators and some works written ad hoc by Muslim theologians. There are 1 p. 27. 2 Mohammed et la Jin du monde, Paris, 1911-14, ii. ' Notes complt5mentaires,' p. l46f.

  
    QUR'AN 549 in iju1)!ic libraries of Europe many Qur'anic MSS of lii,L;li antiquity, the olilest dating probably from the 2nd Islamic cent., but, ai)art from some anomalies of spelling due to the rudimentary character of the early Aral)ic orthography, no real variant can be detected in them. This conclusion is borne out by Ncildeke, who e.vamiued some such MSS, and by the present writer, who for the purpose of this article consulted three of them preserved in the John Ilylands Library. To our knowledge, therefore, the only extant MS which ofl"ers slight variations is a palimpsest in the possession of Mrs. A. S. Lewis ; its underscript contains scraps of Qur'ans written by diHerent hands, and its variants consist of the addition or omission of a few consonants which, however, do not injure the general meaning, although in two CAses it has words completely foreign to those of tlie otticial copy ; there are sufficient grounds for stating that some of these scraps belonged to those earlj- Qur'anic copies of Medinah, Kufali, and Damascus, which, according to Dani and other writers, exhibited such variants. II. External evidence for the existence of the Qur'an.— If we mistake not, there is no mention of the Qur'an in any Christian book till the end of the 8th century. The date of the Christian sources corresponds approximately with the first written records of the Muslim world. A curious fact is that the Christians of the beginning of Islam did not call the Muhammadans by the words ' Muslims ' or ' yanifites,' which refer to a religious belief, but simply applied to them the adjectives 'Hagarians,' 'Lshmaelites,' and ' Tayyaye,' which denote their ethnological origins rather than their religious system. Numerous writers seriously believed that these Hagarians had come not so much to spread a new religion as to conquer new toAvns. The Muslims were helped in their conquests by many Christian Arabs, such as the pov.erful tribes of Banu Taghlib, 'Akul, Tanukh, and Tau', whose evangelization goes back to the 4th century. John of Phenek ^ expressly states about A.D. 690 that among the first Arab conquerors there were many Christians, some INIonophysites and Melchites, and some Nestorians. The anonjniious historian printed by (iuidi ^ gives Muhammad in the second half of the 7th cent, as a mere general professing the old Abrahamic faith preserved in the town of Madian (Medinah), named after the fourth son of Abraham from Keturali. John of Phenek ^ attributes to him certain practices deviating in some points from the customs of the Old Covenant, but the Avord mmihilmanfttha which he uses suggests that in his time and to his knowledge there was nothing yet committed to writing among the Muslims. This view of a political rather than doctrinal character of the Prophet's teaching is generally followed by all early Christians. Joannes Damascenus, writing at a later date, is more preci.se. Although not mentioning any sacred book, he refers to some Quranic doctrines and expresses his opinion about Muhammad as follows : ' Down to the time of Heraclius (the lshmaelites) worshipped idols ; from this time to our days a iiseudo-prophet has risen to Ihem, named MajueS, who througli colloquies with an Arian monk had access to the Old and New Testaments, and founded a special sect.'"! From a discussion which took place in Syria on Sunday, 9th May, A.D. 639, between 'Amr the ' amir and John I. the Monophysite patriarch of Antioch, it would seem that the teaching of the Qur'an on the matter of heritages, the denial of the divinity and death of Christ, and on the subject of 1 Sources syriaques, ed. A. Mingana, Leipzig, 1908, i. 146 f. ' Chron. ilin. in Corp. Script. Chr. Orient, iv., Paris, 1903, pp. 30, 38. 3 Loc. cit * PG xciv. 764. tiie TArah, for which Muhammad's oracles show a marked predilection, was familiar to the Arab conquerors present in the discussion ; but, on the other hand, it is certain that no Islamic book was mentioned in the course of the colloquy. This public discussion, the Syriac text of which has been published by V. Nau in J A vi. [1915] 248, is recorded by the historians Michel' and Barhebrajus.'* The Qur'anic dogma w Inch denies sutterings to Christ frequently helped the Nestorians against the Jacobites. So we are told in the letters of the patriarch Isho Yabh of about A.D. 647.* John of Phenek* informs us that the Arabs ' had a special order from the one who was their leader in favour of the Christian people and the monks.' This would scarcely tend to corroborate ix. 31, 34, but it is in harmony with v. 8.5. The first mention of the Qur'an by Christian writers is closely associated with Ijie stoiy of the monk Sergius Bbira ('the esteemed') which was current in Christian circles about the middle of the 8th cent., or some hundred years after the ileath of the Prophet. It is told in a modified form so per.sistenlly by Eastern and Western writers, and by Muslim traditionists themselves, tliat one is tempted to believe that it may contain some vague elements of truth. The legend tells that an excommunicated monk called Sergius helped Muhammad in his literary, political, and religious career, and that after his death his role of mentor was taken up by a Jewish rabbi called Kab. According to Joannes Damascenus,^ Sergius was an Arian monk. More probable is the opinion held by all the Eastern and many Western historians that he belonged to the Nestorian community. The main sources of criticism are the Arabic Apologj/ of al-Kindi (c. A.D. 820) and the Syriac text printed by W. Gottheil in ZA xiii. ff. (1898 ff.), which here and there contains elements dating from the same period. Some scholars of our day have even gone so far as to assert that the story of Sergius is necessary for the right understanding of the Qur'an.® To Sergius are attributed, in their hypothesis, the very numerous pa.ssages worded in the following manner : 'But if God bring thee back to a company of them, and they ask thee leave to go forth, say, " You shall never go forth with me " ' (ix. 84). In this sentence the subject of the imperative ' say ' can hardly be ' God ' ; otherwise instead of the word ' God' we should have had the pronoun ' I.' Until the story of Sergius is more surely established, nothing definite can be made of these surmises. The Muslim traditionists have as usual modified projjer names foreign to them ; so instead of mar Yahb they read the unconnuon Murhib ; and instead of naming Sergius they generally adopted for his proper name the Syi'iac Avord Bhira, which means 'the esteemed,' and which is applied by the Syrians to every monk as a title. The Muslim traditions bearing on the subject have been gathered by Sprenger and Noldeke,'' and the Byzantine sources have been analyzed by Nau.^ 12. Translations. — The Qur'an has been translated into many European languages, but, as its miracle lies in its style, it is doubtful whether any of these translations can satisfy all the exigencies of a Semitic langniage exhibiting the phenomenon of rhymed prose (saj'). The Oriental images coloured by the tints of local 1 Chron., ed. J. B. Chabot, Paris, 1S90-1906, ii. 431. 2 Chron. Eccl., ed. J. T. Lamy, Louvain, 1872-77, i. 275. s Corp. Serivt. Christ. Orient, bdv. [1904] 97, 2.51. ■^ Loc. cit. ' ^Loc.cit. 6 Nau, Expansion nestorienne, Paris, 1914, p. 214 f., and J A vi. [1915] 248. 7 ZDMG xii. [185S] 238, 699. 8 Expansion nestorienne, p. 214 f.

  
    550 RACE topics are also to be counted among the many difficulties which the translator has to meet, not to speak of the play on words, or intended catchwords of which only the original Arabic can give a true idea. The first translations came into existence immediately after the period of the Crusades, when Western' people became more acquainted with Islam. At the initiative of Petrus Venerabilis, abbot of Clugny, the Qur'an was rendered into Latin by Robert of Retina and Hermann of Dalmatia in 1143, and published in Basel in 1543 by T. Bibliander. A better translation is that of L. Maracci ( Padua, 1698). An Arabic-Latin Qur'an was published (Leipzig, 1768) by J. F. Froriep. The iirst French translation is apparently that of A. du Ryer (Paris, 1647). Better translations are those by M. Savary (do. 1783), M. Kasimirski (do. 1840), and G. Pauthier (do. 1852). The Iirst English translation is the extremely bad one made from du Ryer's version by A. Ross (1648-88). A much better, but somewhat paraphrastic, translation is that of G. Sale (London, 1734). J. M. Rodwell's version of 1861 marks the first attempt to arrange the surahs chronologically ; the translation of E. H. Palmer {SBE vi,, ix., Oxford, 1880-82) is more literal. The earliest Italian version seems to be that made from the Latin of Bibliander by A, Arrivabene (Venice, 1547). A recent and much better version is that by A. Fracassi (Milan, 1914). The first German translations were made from the Latin, the Italian, and the English. A better translation is that of G. Wahl (Halle, 1828), wliich is a revision of that by F. E. Boysen (do. 1773). A more recent version is that of L. Ullmann (Bielefeld, 1853). There are also several Dutch versions, the best of which, it isjsaid, is that by H. Keijzer (Haarlem, 1860). A Russian version appeared at Petrograd in 1776. J. Tornberg undertook in 1876 a translation into Swedish. All the above translations are by European Christians. Some Muslims have in the last few years tried to render their Scriptures into English ; the translation by Muhammad Abdul - Hakim Khan (London, 1905) and that by Mirza AbdulFazl (Allahabad, 1911) deserve special mention. The editor of the Islamic Review has announced a new translation, but al-Mandr ^ is protesting against such an enterprise. Possibly it is of this translation, comprising, it is said, 30 volumes, that the first instalment appeared in 1916. We cannot know the precise year in which the Qur'an began to be translated into Oriental languages. The public libraries of Europe contain many MSS showing translations of the Qur'an into Persian and Turkish. These versions do not seem to go back much before the era of the first Latin translations. There is reason to believe that a translation into Persian was in existence in the 13th century. The oldest MS to our knowledge which contains a translation into old Turki is found in the John Rylands Library — a beautiful MS of several volumes. The old Turki version which it contains may possibly date from the 14th century. The MS contains the Arabic text with an interlinear translation into Persian and Eastern Turkish, but the translation differs sometimes from the text (so the Arabic text of tlie MS in iii. 116 has ' and if it befall them,' while both Persian and Turki translations have ' and if it befall you '). There are many modern translations into Persian ; the edition of Calcutta (A.D. 1831) and that of Delhi (1315 A.H.) seem to have widest circulation. Apparently the Turkish Government did not encourage the translation of the Qur'an into Osmanli Turkish, and it was only after the proclamation of the socalled Constitution in 1908 that a certain Ibrahim Hilrai could in 1912 print his version at Constantinople. It is said that the most used translation into Urdu is that by Wall Ullah (Delhi, 1790). We learn from the Moslem World ^ that a Christian missionary, W. Goldsack, had in 1908 undertaken a translation into Bengali. liiTERATURE. — A bibliography of works which had appeared in Europe bearing on the Qur'an was publislied by V. Chauvin, Bibliographic des ouvrages arahes, vol. x., 'Le Coran et la Tradition,' lAkgB, 1907. Of native works, Jalal al-Din-Suyuti (t 911 A.U.), Itqdn fi 'ulum al-Qur'an, first printed Calcutta, A.D. 1857, is the most complete. A. MiNGANA. 1 xvii. 794. 2 V. [1915] 258. R RABBIN ISM.— See Judaism. RACE. — I. Race-feeling and ethnology.— The word 'race' is used in different senses by men of science and ordinary people. The scientific ethnologist is concerned to find some precise, objective classification of mankind, and he employs the word ' race ' to denote the particular ditterentia by which he classifies. As he classifies principally by physiological factors, such as shajies and proportions of skulls, degrees of pigmentation, facial angles, cross-sections of the hair, and so on, he groups the human species into corresponding ' races ' — dolichocephalic and brachycephalic, brunette and blonde, prognathous and orthognathous, round-haired and elliptical-haired. This physiological classification is dealt with in detail in the art. ETHNOLOGY, but there are other objective or apparently objective characteristics which can be, and generally are, taken into account. Men can be classified by their language, and in this sense we can talk of the Latin, Teutonic, or Slav race. It is equally admissible to classify them by their social organization (matriarchy or patriarchy, blood-feud or criminal law, primogeniture or division of inheritance, etc.), or by their material technique (stone age, iron age, nomadism, agriculturalism, industrial revolution, etc.). All these classifications are taken into account by the ethnologist. See artt. Ethnology, Mother-right, Blood-feud, Law, Inheritance, First-born, Agriculture, Hunting and Fishing, Pastoral Peoples, etc. It is worth noting here that tlie ethnologist frequently blunders in attempting to make dill'erent schemes of classification coincide Avith one another. He tends to identify the group with yellow skins, round hair, and slanting ej'es with the group that speaks agglutinative languages, or even with the group that has a shamanistic religion, and to bracket together all these differentia} as the marks of a single race. This tendency is unscientific, because it does not correspond to the facts. There are white populations, like the Finns, Magj'ars, and Ottoman Turks, who speak languages of the agglutinative family. There are yellow populations which are Christian, Muhammadan, or Buddhist in religion. The groups based on these

  
    RACE 551 (lillerent factors of classilication cut completely across one anotlier ; and these cross-divisions increase with the increase of civilization, for the ' objective ' characteristics of civilized communities are more highly dill'erentiated and more subject to modification than those of primitive man. The tendency to ignore this fact is an instinctive approximation, on the part of tiie scientist, to the Eopular conception, and marks the distinction etween ethnology and race-feeling. Kacefceling represents the divisions between races as clear-cut and absolute. The idea that men can belong to one race in one respect and to another in another is quite foreign to it, and this simple view is not contradicted by the data of its experience, for many of the scientific ethnologist's differentiae are unknown to it. No racial feeling, for instance, has ever been excited by difference in skull-form, on which particular stress is laid in ethnological classification. Only students are acutely aware of the cranial differentia, which demands the application of exact scientific measurements to hundreds of thousands of human beings, and an elaborate synthesis of the experimental data, before it can be used. Yet, though race-feel ing is unscientific and uninformed, it is a very real factor in social psjH hology, and it is the purpose of this article to examine its nature. Kace-feeling generally asserts itself by contrast with other social principles. The bonds and divisions Avhich it creates, and actions which it excites, are remarkably different from those produced by the. feeling of JState. As members of a state, men are nearly always prepared to go to war for their state and to fight members of another state which is thought to menace their own state's existence. Community of race-feeling does not inhibit in any degi-ee this willingness to fight, and some of the fiercest political wars have been inter-racial ; e.g., the white populations in the Northern and Southern States of the United States felt themselves racially one, yet, because they were divided politically into Virginians, Pennsylvanians, and so on, and the Virginians held by ' State rights,' while the Pennsylvanians held by ' the Union,' they went to war with one another and fought out their difference. Again, the English-speaking ('AngloSaxon') race as a whole is divided into two political groups — the British Empire and the United States — which have been more hostile to one another than friendly. Britain is the only State against which the United States of America have fought twice since their independent existence. Tt has been the same with Prussians and Austrians on the European continent. Both were Germans, yet they went to war with one another repeatedly for more than a century to decide whether the Prussian or Austrian State should have the hegemony of Germany. When we study this political feeling, it seems the paramount principle that divides or unites mankind. Yet all the time there are other relations between Germans as such, or 'Anglo-Saxons' as such, which are unaffected by the political barriers that happen to arise among them. The Northerners made the political rights of the Negro race the chief principle for which they fought, but their race-feeling towards the Negro has remained as strong as, or stronger than, the Southerners'. The tabu against intermarriage between the black and white races is still as absolute in the North as in the South, while Northern and Southern AVhites have intermarried as freely since the Civil War as before it. Again, the political schism between the United States and Britain has not affected their feeling of a common racial inheritance. The American draws his culture from Milton, King James's Bible, and Shakespeare ; he holds by the Habeas Corpus Act as the foundation of his civil liberties ; he makes pilgrimages to English castles and cathedrals as shrines in which the romance of his early history is preserved, while the Englishman, on his part, takes pride in the voyages of Sir Walter Kaleigh and the Pilgi'im Fatliers, which were the foundation of the United States. It is the same with the Prussian and Austrian. Turn their minds from Sadowa and Frederick the Great to Goethe or the hero Siegfried, and they become simply Germans, of one ' race ' with one another and with the German-speaking Swiss. In most human societies there is, in fact, a sense of some 'objective' grouping more permanent, and in the last resort more strong, than the political organization created artificially by acts of will. You may make and unmake social contracts, drawup acts of union and declarations of independence, make slavery a legal status or abolish it by emancipation, but these underlying bonds and divisions remain eternal, and are not to be modified by human desire or human contrivance. This objectivity of race is proverbial. ' Blood is thicker than water,' we say, when we see the bond of racefeeling overcoming the divisions of interest and accident ; or ' Can the Ethiopian change his skin ? ', when race-feeling emerges as a disruptive force and checks some effort after fraternity or common citizenship by the conviction that ' Black is Black and White is White,' and that good intentions cannot change them. This sense of an objective grouping has played an important part in history, of which we shall give a brief account. But it is essential to note, once again, that we are dealing with the sense, or mental representation, of objective grouping, and not with the really objective classification which the scientific ethnologist sets out to discover. The factors which race-feeling represents to itself as objective, and from which its stimulus is derived, are often far from being objective in fact. They vary perpetually from each other and from the scientific norm. But it is the representation, and not the external stimulus of it in any given case, that is the important element in the feeling of race. 2. Racial myths. — In a completely isolated, and also completely undifferentiated, human group the race-feeling of the members would be an accurate scientific analjsis of the real objective factors constituting the character of the group. These factors would be handed down unincreased and undiminished from one generation to another, and tiieir aggregate would be as constant as the race-feeling that it stimulated represented it to be.^ But this is only an abstraction, and there are no actual human groups of this kind. There is no known group which does not mix and cross itself to some extent with other groups of mankind, and it is probable historically that all existing groups are difi'erentiations from a single original stock. Even endogamous communities, which aim (of course unsuccessfully) at isolation, tend, on the other hand, to a specially sharp differentiation of ' marriage-classes ' internally. Whether by internal difierentiation or by coalescence with other groups outside, the permanence and objectivity of the group- character are in practice destroyed, and the sense of permanence and objectivity, which we call race-feeling, can therefore only express itself intellectually by a myth. 1 Even in a perfectly isolated and undifferentiated group thig would be true only in theory, for it appears that the factors in the character of any living organism are infinite, or, in other words, that there is a constant process of variation which makes immunity from differentiation impossible.

  
    552 RACE There are probably the rudiments of a racial myth wherever race-feeling exists, though they are often inarticulate and do not attract our attention. There are cases, however, in which myths have been deliberately invented to express existing race-feeling or even to stimulate race- feeling where it did not before exist. The name ' Belf,'iiim ' is a mythfof this artificial kind. In 1830-31 certain populations which had been grouped "together politically, and separated from their neighbours, for about three centuries by accidents of ecclesiastical history and the dynastic balance of power, felt an impulse to break away from Holland, with Wiiich the act of a European Congress had united them for the past fifteen years, and to form an independent political group of their own. The impulse issued in a revolution ; the revolution was successful ; a new state was founded. It was a vei'y living state — the creation of a group which had just asserted its independence by fighting for it, and was determined to maintain it for the future. But this group and this state were without a name. The country had been called the Si^anish Netherlands or the Austrian Netherlands for the past three hundred years,but these names were merely negative ; they expressed the absence of any independent group-impulse and group-idea, and therefore could not express the new growth and realization of them. A new name was wanted for a new thing ; and the Southern Netherlanders, ransacking history, appropriated the name of a conglomeration of tribes that lived between the Seine and the Meuse when Csesar conquered Gaul. The real connexion between Ca3sar's ' Belgai ' and ' Belgica ' and the new group and state of 1831 was infinitesimal. Caesar's Belgso spoke Celtic, the Netherlanders Teutonic and Romance, and even the Romance-speaking half of the group were only very doubtfully descended from Latinized Belgic provincials. There was no relevant continuity of culture, for the Netherlanders drew their cultural inspiration from mediseval Flanders and Revolutionary France, the Belgae theirs from the Central European iron age, and then from Rome. But the dead name artificially revived was given life by the new group-feeling by which it had been appropriated. Ail the national feeling of 1831 found expression in the Belgian myth ; and in 1914— the next great crisis in the national history — King Albert exhorted his armj' to withstand the Germans by the reminder that Caesar had called the Belgse the bravest of the Gauls. In eighty-three years an academic myth had penetrated to the heart of a groupemotion. The stimulation of feeling by an artificial myth, where the feeling did not exist before, can be illustrated from the history of Athens. About 511 B.C. the Athenian statesman Kleisthenes wished to abolish the traditional groupings within the Athenian State, which were bound up with the old social order, and to establi.sh nev; groupings in their place which would stimulate a more democratic feeling in the members of them. The new groups that he planned were highly artificial in their character. Tliey were to be territorial, but, to prevent them from becoming vehicles of local feeling, the territory of each group was to be scattered in three different parts of Attica. The problem before Kleisthenes was to inspire these new artificial groups vyith a corporate feeling stronger than the loyalty to the traditional groups. Unless he solved this, his reorganization might nominally be accepted, ibut would have no practical influence on Athenian political life. Yet the traditional groups not only were knit by the bonds of kinship and locality, which Kleisthenes deliberately eschewed ; they were fortified by the existing body of Attic mythology, which traced back the ancestry of each if>vKri and <l>paTpia and yeVos to some hero worshipped by the Athenian people. Kleisthenes decided to canonize his artificial groups by inventing an even more artificial myth for each of them. He drew up a panel of a hundred Attic heroes, asked the god at Delphi to select the ten most suitable, and then proclaimed these ten as the apx-qyeuels (' ancestors ' or ' founders ') of his ten new <f>v,\aC. To a modern statesman this would have seemed the surest way of exposing the new <j)v\a.C to ridicule, but Kleisthenes knew just where the vein of race-feeling in his fellow-countrymen lay. The statues of the ten dpxijyeveis were solemnly set up before the government house at Athens ; festivals were enjoined on their t}>vKeraL in their honour ; and the contingent of each <l>vKri was placed under its own hero's protection in war. And in less than a centurv the apx-qyevel'; were the most living myth in Athens after the national myth of Athene Polias. They had appeared to their tribesmen in battle ; they were appealed to in patriotic speeches ; in fact, they had developed individual personalities. The new myth had struck root, and it had brought a new group-feeling with it. The new 4>v\cu supplanted the old as completely as the Departments supplanted the old French Provinces, and an Athenian now felt that he was an Erechtheid or Pandionid, and all his ancestors before him, back to .Erechtheus or Pandion himself. The ten <}>vKa.i, invented by an Athenian's statesmanship, had become for other Athenians part of the objective order of the universe. Race-feeling is one of the strongest conservative forces in social life. It tends to stabilize any human institution, any system of grouping or division, to which it once becomes attached, no matter how recent, artificial, or transitory in its nature that institution may be. This effect of race-feeling- was known to Plato, and in a famous passage of the Eepublic^ he exploits it, half humorously and half in earnest, to conserve the highly artilicial constitution of his ideal State. Plato's State is to be diflferentiated into rigid castes, with the sharpest division of function and privilege ; but the castes are to be recruited by merit, and every individual, starting as a child on an equality with every other, is to be assigned to his caste by a process of selective education. The psychological problem before Plato is to reconcile the feeling of permanent objective likeness and difference implied in the system of caste with the feeling of change, development, and competition implied in the process by which the castes are to be recruited. Unless his citizens feel that they each and all belong inevitably to whatever caste they have been assig-ned to, the castes will be mere forms without moral influence on the life of the community. But the competition by which the caste of each individual is to be determined is calculated to stimulate the very opposite feeling — that human will and effort are the determinants of human relations ; and the change, at an arbitrary moment, from competition to fixity is likely to aggravate this feeling rather than to make it give place to the other feeling of objective determinism, on which the caste-system itself must depend. On the other hand, if once the sense of fixity is implanted in the adults, they will tend to extend it to their own children in turn, and will feel that they must derive their caste from their birth, and not fi-om the selective process through which the parents have originally passed themselves, and which, like caste, is the law of the State. The problem, in fact, is to make the citizens of the ideal State hold two opposite views of social relations simultaneously, and Plato proposes to solve it by making them— if not the ruling caste, at any rate the rest — believe ' a single noble lie. ' ' I shall try,' he says, ' to make them believe that the upbringing and education we gave them was all a dream, and that, while they imagined they were being given it, they were reaUy being moulded and brought up in the bosom of the Earth, and that their arms and tools were being fasliioned there too. Then when they were finished off, I shall tell them, the Earth, their mother, brought them to the light, and it is now their duty to take counsel and arms for the country in which they find themselves (if that country is attacked), as for their" nurse and mother, and to feel for their fellow-citizens as brethren born of the same Earth as themselves. . . . ' " All of you in the State are brethren," we shall tell them in our myth, " but when God moulded you, he blended gold in the substance of those among you fit to rule, and that is why they are the finest ; in the warriors he put silver ; and iron and bronze in the peasants and other workers. You are all of one stock, so you will generally beget children like yourselves ; but sometimes there will be silver offspring from gold, gold from silver, and all the other possible permutations. So this is God's first and chiefest commandment to the rulers : Show yourselves good guardians and keep vigilant guard above all things over the children, to see which metal is blended in their souls ; and if your own children are born with bronze in them or iron, have no pity on them, but dismiss them to the workers and peasants, where they belong by nature ; and if workers or peasants have a gold or silver child, put him too where he belongs and promote him among the guardians or warrioi-s, as the case may be. Thus saith the Lord, on the day when he that ruleth the State is of iron or of bronze, on that day the State shall be brought to destruction.'" The imaginary speaker then proceeds to ask his interlocutor in the dialogue whether he can see any way of getting this myth believed. 'None,' he answers, 'of making your citizens themselves believe it ; but one could make their children believe it, and their children's children, and everybody that followed after.' The suggestion is a dogmatic State education, and there is nothing visionary in expecting it to produce the intense psychological effect which Plato demands. The national states of the modern world have all organized this kind of education for their children in different degrees, and the stimulation of race-feeling in each state has been remarkably proportionate to the thoroughness with which this has been done. But the racial myth is capable 1 414B-415C.

  
    RACE 553 of striking root without an educational propaganda, as is shown by the example of Kleistlienes quoted above. It can do so because the race-feeling to which it gives form is one of the instinctive social neetls of mankinil. There are other feelings and myths on whicli human societies may be founded, but they show a strong tendency to revert to the racial tj^pe in tiie last resort. The Jews, for instance, think of themselves theoretically as a ' Cliosen People' ; their foundation-myth is a 'Covenant'; their physical hall-mark is not a skin which they cannot change or a stature to which they can add no cubit, but the artificial and deliberate custom of circiimcision. The covenant between Jahweii and Abraham is essentially an act of will on both sides (see art. Covenant, § 3). Jaliweh chooses Abraham, and Abraham accepts the choice ; and logically every member of the Chosen People from Abraham onwards can be so onlj- by receiving and answering the same call. Yet the idea of race has been imported into the Jewish foundation -myth. Abraham's covenant is made ' for his seed for ever,' and the chief factor in the Jewish group-consciousness is the racial factor of 'having Abraham to their father.' The retort that ' God out of these stones can raise up children to Abraham' is a profound criticism on the idea of race itself. It implies that an objective or external principle of grouping, even if it exists, will be utterly inconsequent in its workings. If you trace Judaism by descent, any one or any thing may be a Jew without partaking of any of the factors essential to Jewish group-character. To be a true heir to Abraham's covenant depends on a subjective not an objective factor — not on race bnt on will. Christianity was in its origin a reaction against this reversion to race-feeling in the Jews. It proclaimed that the covenant was made not with every descendant of Abraham, but with any individual in the world who was converted to accepting it. Christianity deposed race and set up faith instead of it, and it is the more remarkable that Christianity, in turn, should have reverted towards race-feeling m the doctrine of predestination. This doctrine may be reconciled with free choice by theological dialectic, but its underlying motive is to go behind free choice and represent it as a mere expression of an objectively determined classification. It really eliminates from the covenant the will of man, and leaves only the will of God, which, being external to man, is, from the standpoint of man's personality, as mechanical as physical phenomena. Predestination divides mankind into two races sundered from one another by an unalterable difference of spiritual morphology, just as ethnology divides it into races by the different morphology of pigmentation or skullform. It is a racial myth considerably hypostatized, but it is a racial myth none the less, like the myth of descent from Abraham, or from the ten dpx'^7«*'f's, or from the Belgae in Ctesar's Gaul. This persistent return of the social consciousness to the racial basis is doubtless the response to a psychological need. Race-feeling puts those who experience it into an atmosphere of eternity and certainty. It is like a treasure laid up in heaven, which cannot be impaired by the weaknesses and v.agaries of the human will. It is an antidote to the sense of transience, effort, and Aveariness, which infects the world of time and change. But, though it lightens the burden on the individual, it also tUminishes his power and cramps his initiative, and tliere is therefore a counter-current in mankind of revolt from racial determinism towards free association. The patriarchal myth is challenged by the hypothesis of the social contract, the system of caste by citizenship. This tendency towards selfdetermination in social grouping maj' be classed as political, in contrast to the racial tendency (though both these terms are possibly too narrow to cover the psycliological fields included under them here). The two tendencies can be seen at tension in the course of history. 3. Historical survey. — (a) General tendencies. — All group-feeling implies a standard — a common idea of what is ' the normal,' and a common impulse to approximate towards this type. The need for ' normality ' is illustrated by the case of the African e.\i)lorer who, after he had lived several years among negroes without seeing any white man but himself, used to be turned sick by the sip^ht of his own white skin, which now seemed a leprous and obscene exception from the normal black. The abnormal man is in fact usually more conscious of the type, and craves more keenly towards it, than members of the group who are not conscious of any peculiarity in themselves. He is his own most ellective chastiser (for example, the Indian Sweeper, who accepts his caste as religiously as the Brahman, and is as careful as he to keep his proper distance when they meet in the street, though it is the Brahman wiiu is in danger of being detiled). It is this homage to type on the part of the individual who varies from it that gives the group-spirit its crushing disciplinary power, and makes a group, once constituted, so inelastic towards its members within and towards other groups without. There is an element of rigidity in every group, which is probably necessary for its preservation ; but the degree of rigidity varies vastly from group to group, in proportion to the degree in which the group-feeling is based on race or on free association. The less advanced people are in civilization, the less their life (both phy.sical and spiritual) is under their control. Nearly all the forces of nature, and many of the workings of their mind, are data external to their will instead of material to be moulded by it, and social groups are as rigid for them as all other phenomena. The internal bonds seem indissolubly intimate, the external barriers insuperably wide. Each tribe, each sex, each age within each sex or tribe, is discrete from every other ; and it is just as incomprehensible (and formidable) that a boy should turn himself into a man, or a seed into a tree, as that a man should turn the tree-stem into a boomerang. Yet these miracles are happening all the time. Nature passes, and men like her, through the changes of birth, maturity, and death, and the human will is increasingly (though still unconsciously) imposing on its environment a purpose of its own. There is a contradiction in primitive man's experience, and he solves it by an elaborate development of initiation-ritual, to tide over the changes of unchan^ng things, which are an intolerable abnormality in a group founded upon race. In primitive man race-feeling is thus strong, but it is an obstacle in his path which he is using all his ingenuity and imagination to surmount. The initiation-ritual is the germ of free association and consciotis control, and these constitute civilization (see Initiation [Introductory and Primitive]). In civilized society race-feeling is relatively weak, but it grows strong again in civilizations that are in bad health or on the decline — no longer as an obstacle now, but as a preservative. When a group is decadent, it has lost its power of growth, differentiation, and assimilation ; it is even losing the accumulated capital of the past ; and change, instead of being the essential expression of its vitality, seems to be the process by which its vitality is wasting away. Change must be arrested if the decadent group is to survive, and the members of the group attempt to arrest it, not merely by conscious archaism and reactionary legisla �

  
    554 RACE tion, but by concentrating their group-feeling upon the objective, unalterable as])ects of the groupcharacter. If a Chinaman is always a Chinaman, if every Chinaman born inherits the qualities of the eternal Chinese race, then the China of the Boxer rebellion is as good as the Celestial Empire of the Han ; and Chinese vitality, like water from a never-failing reservoir, is always bound to find the level of its highest altitude in the past. The ' foreign devils ' may superficially be more clever and successful than the Chinaman of to-day, but that need not confound him so long as he holds fast to his race. They are children of to-day and will perish to-morrow, while he is of the race of the Han, who were at the zenith of human achievement when the foreigners lived like the brutes. This defensive recrudescence of race-feeling is characteristic of all civilizations that have passed their prime — the Chinese, the ancient Egyptians (whose priests told Solon that ' the Greeks were always children,' and showed Hekataios the statues of 345 high- priests descending from father to son ^), the Spartans and Athenians in the first centuries of the Christian era, the East Romans in the Middle Ages. It is strong at the present day among the Jews in Europe and the Jewish and Near-Eastern immigrants in the United States ; and this is a remarkable case, because the motive of self-defence is here comparatively weak. These immigrants do not find themselves at a disadvantage individually as against the aliens with whom they come in contact. Unlike the Egyptians or Chinese, they adapt themselves successfully to the modern environment, and even attain the highest positions of wealth and power in the new groups to which they attach themselves. Tlie pressure which maintains their race-feeling is not external, but arises within themselves. The Gentile group is not closed against the Jew ; it is the Jew who will not merge himself in it, because that would be a tacit admission that his own group had lost its existence — a failui-e which he refuses to face. The more successfully, therefore, a Jew or Eastern European adapts himself to his present group-environment, the more jealously he cherishes the race-feeling that identifies him with the group of the past. He cultivates the ritual and language, prophets and heroes, folk-songs and national dress of a group which was broken up five hundred or eighteen hundred years ago, by Muhammad the Conqueror or by Titus and Vespasian. Only a few individuals overcome this instinctive groupreaction and surrender themselves spiritually to the new group in which they live and have their individual being. Such individuals are often scorned for ' losing their race ' ; they should rather be commended for casting out an irrational racefeeling which no longer corresponds to their real social relations, and giving their allegiance to the new group into which they have voluntarily entered. (b) Race-feeling in ancient Greece. — It has been suggested above that race-feeling in any human society tends to be in inverse ratio to the vitality of its civilization. There is not space here to trace this curve of race-feeling through the whole of history consecutively, but it may be tested in two important instances — the civilizations of ancient Greece and modern Europe. Ancient Greek civilization sprang more abruptly out of primitive conditions than ours, and was therefore penetrated by race-feeling more profoundly at its roots. The city-state (which was the ancient Greek state-form, as the national state is ours) was rooted in it. Historically, these citystates were not racial unities at all. They were combines of smaller groups — village communities 1 Herod, ii. 143. scattered over a plain ((pparplai ^), or bands of rovers flocking together from across the sea ((f)v\ai'^), and even these smaller units were not homogeneous in themselves. They had come together in the yEgean from the four quarters of the earth, and an ethnologist would have analyzed in each of them every variety of skull-form and pigmentation. Yet race-feeling dominated the group-consciousness of the city-state and its structural parts. The city's legendary founder was conceived as the ancestor of the living citizen-body. He had fixed the constitution and begotten the men and women who were to live under it. The constitution could be supplemented by current administrative regulations, but (like the American federal constitution) it could be altered only by elaborate ' initiationritual ' or else by revolution. The citizen-body, again, could be supplemented by immigration ; but the immigrants remained resident aliens. They might live in the city from father to son, build up its trade, pay its taxes, serve in its wars, and even create its literature (Lysias, the model of Attic oratory and leader of the Athenian bar, was a resident alien of ancient family) ; but they were still aliens, without a vote and even without a status before the law (Lysias, who could present the case of his citizen-clients, could not enter the court as a principal himself). The fullest participation in the city's life could not make the blood of the founder flow in their veins, and citizenship was inseparable from this racial qualification. ' Naturalization,' like constitutional development, could be brought about only by revolution, and revolution, when it occurred, was generally complete. Every free inhabitant of the city territory — citizen, free immigrant, or enfranchised slave — then became a citizen of what was virtually a new state, with a new internal organization and a new racial myth which made the new citizen-body just as exclusive as the old. The city-states of ancient Greece were thus racial to the core, and that is why they were never transcended — a failure that was the political ruin of the Greeks. Greek national life, on the other hand, wliich sprang from the same origins as the city-state, emancipated itself from race-feeling easily and quickly. It has been mentioned that in Greece, as in primitive societies, every racial group was a religious group as well, so that race-feeling and religious feeling were co-extensive (see art. Greek Religion, § 4). But there were several Greek groups — Delphi, Pisa, Eleusis — which, as it were, abnormally developed their religious side and received into their religious communion neighbour-groups which would have remained hopelessly sundered from them and from each other on the narrow racial principle. Delphi, for example, by the 6th cent. B.C. had received into its 'amphictyony' about two-thirds of the Greekspeaking population on the mainland, and had gi\'en the common name of ' Hellene ' to all Greekspeaking people. All ' Hellenes,' in turn, were admitted at Pisa to the religious festival of the Olympian games. Admission to the games became the test of ' Hellenism ' or Greek nationality. This Hellenism was at first conceived racially. The Hellene was contrasted with the ' barbarian ' (the man who spoke jargon), and was thus distinguished by language, which, though a far broader basis of association than the ancestral basis of the city-state and its sub-groups, was still external and objective. But his Hellenism was never tested by his mother-tongue alone. Slaves, for example, were excluded from the games, though most slaves in 6th and 5th century Greece were Greek by speech and ancestry ; and a man was not necessarily a Hellene even if he spoke Greek and was free. In 1 Lit. ' brotherhoods.' 2 Lit. ' growths (from one stem).'

  
    RACE 555 tlie 5th cent. B.C. a Macedonian king entered himself for the foot-race at Olynipia and was appealed against as being a ' barbarian ' by his competitors, b\it was admitted to be a Hellene on showing that his genealogy derived from the mythical cipx'?^^''**' of the city-state of Argos.^ Now a king was certa.inly a freeman, and the Macedonians spoke as genuine a Greek dialect as the Argives themselves. The appeal against this Macedonian king therefore looks like a reversion from the linguistic basis of Hellenism to the narrower ancestral basis of the city-state. Really, however, it marks an advance in the other direction, for the qualilication required of him was not that he should be a registered citizen of this city-state or tiiat (as in fact he was not a citizen of Argos), but that he should be within the pale of the ' city-state culture.' Hellenism, by this ruling, implied not merely the freeman's status and the Greek mother-tongue, but a certain kind of social life, and other Greek historians besides Herodotus support this view. Thucydides calls the inhabitants of Epirus barbarians, tiiough they too spoke Greek. Aristotle, on the other hand, talks of liome^ as a 7r6Xts 'E\\7}vU, classifying not by language but by constitution ; and he also describes the constitution of the city-state of Carthage in liis Politics — a work otherwise devoted almost exclusively to the politics of Greece. These standards of Hellenism led up to the conception that Hellenism was not an inalienable and untransmittable race-character, but a quality that could be acquired. ' The Hellenic people,' says Herodotus, 3 ' has in my opinion spoken the same language ever since it existed [a concession, this, to the objective notion of race]. It was originally an offshoot of the Pelasgian people, and started weak ; but from small beginnings it has grown to include a multitude of populations which have become assimilated to it — chiefly Pelasgians, but many other barbarian populations as well. As for the Pelasgians, I do not imagine that, as barbarians, they grew to anything great previously to the growth of the Hellenes.' In other words, the essence of Hellenism is not a certain language spoken from time immemorial by a certain group, but a development of culture which enabled this group to assimilate far larger groups outside it — the population of Attica * among others. This cultural evolution of Hellenism, by which an ever-expanding group is distinguished progressively from the raw material of humanity, is sketched in by Thucydides : ' Hellen and his sons grew to power in Phthiotis and were called in to assist the other city-states ; and so, one by one and by the effect of intercourse, chiefly, they came to be called Hellenes, and it is only a short time ago that this name established itself among them all.' 5 ' Once all Hellas wore arms in civil life like the barbarians. The parts of Hellas that still live like this witness to the life that was once lived by all alike. The Athenians were among the first to leave off weapons and change to less austere habits. . . . The Lacedemonians were the first to strip naked and to take off their clothes in public and rub themselves with oil when they took exercise. Formerly even in the Olympian games the competitors wore girdles'when they competed, and it is not many years since this was given up. Among some barbarians, especially the Asiatics, they still wear girdles when they box or wrestle. In fact, a great number of points can be adduced in which the life of the ancient Hellenes was undifferentiated from that of the modern barbarians.' B This evolutionary view of Hellenism is at the farthest remove from the racial concept of ^i/Xtj and (pparpia which pervaded the city-state, and contemporary Greek thinkers were conscious of the contrast. They called the two opposite principles pd/j-oi and (pva-Ls, and debated their relation to one another. Pindar, the reactionary poet, was always proclaiming the paramountcy of (pvais, but it was also his saying that ' vdfios is king of all,'^ and this idea entered profoundly into the attitude 1 Herod, v. 22. 2 In a fragment which is the first mention of Rome in literature. 3 i. 58. 4 lb. ). 57. 5 i. 3. 6 i. 6. 7 Quoted by Herod, iii. 38. of the Greeks towards the likenesses and differences between group and group. During the 5th cent, the Greeks became intimately acquainted with peoples strikingly unlike themselves — the Egyptians in the Nile valley and the Skytiiians in the liussian steppes ; and this might have stimulated their race-feeling afresh. To recognize a common Hellenism in the descendants of Theseus and the descendants of Herakles was one thing, but to recognize a common humanity in men with brown skins or men who never tillea the ground needed a greater intellectual ellort. The Greeks, however, accomplished this feat of imagination. The strangeness of the country and climate in Egypt and Skythia struck them as forcibly as the strangeness of the inhabitants ; and they concluded that the latter was conditioned by the former, and that Skythians, Egyptians, and Hellenes were the same human metal stamped with a different impress by the diverse environments into which it had been introduced. Thu.'* the e.xperience of alien human types, so far from stimulating race-feeling in the Greeks, tended to make them sceptical of race altogether. This explanation of group-diflerences by adaptation to difierent environments is Morked out in a treatise on Atmospheres, Waters, and Localities included in the 5th cent, collection of medical writings left by the Hippokratean school.^ 'Some (human) natures,' the writer lays down, 'are like wellwooded, well-watered mountains, some like thin-soiled, waterless country, some like meadow and marsh land, some like stiff, arable lowland.' 2 'The Skythians,' he saj's elsewhere,^ 'are like one another and no other people in the world, and it is the same with the Egyptians, except that these have been forced into their physique by the heat, and the Skythians by the cold.' He explains temperaments in the same way. ' A wild, unsociable, impetuous temperament ' is produced by a climate of extremes, for in such a climate 'the mind receives constant shocks which implant wildness and weaken the mild and gentle side of character.'-* He even traces differences in grouptemperament to differences in political constitution: "The inhabitants of Europe are also made more warlike by their institutions, because they are not ruled by kings like the Asiatics. Where people are ruled by kings, they are inevitably more cowardl.v.' He discusses in detail the psychological reasons for this, and cites the exception which proves the rule — 'The Greeks and barbarians in Asia who are not under autocratic government, but are self-governing and labour for their own profit, are as warlike as anybody.' But, if the group-dilferences between Hellene, Egyptian and Skythian, European and Asiatic, were accidental and alterable by numan endeavour, if your group-character merely depended on whether you lived a thousand miles nearer the Equator or the Pole, in a swamp or on a mountain, whether you built your city with this aspect or that, whether you let yourself be governed by a king, then racial barriers were potentially abolished. Any barbarian, by taking thought, could raise himself into a Hellene, and any Hellene could sink into being a barbarian. This conception of Hellenism, not as race, but as a culture for all humanity, gained ground steadily from the 5tii cent. on. Herodotus tells the story* of the Skythian king who lived as a Hellene in a Greek trading- settlement .several months each year, till his tribesmen discovered the double life that he was leading and killed him. The campaigTis of Alexander gave vast populations the opportunity of ' Hellenizing ' themselves freely ; and, though this Hellenization was sometimes superficial [e.g., in the propaganda of 'Jason' [Joshua] the Jewish high-priest, who conceived Hellenism in terms of a gymnasium and felt hats, and was very properly overthrown by the Maccab?ean reaction), yet in other cases it was profound. The cities beyond Jordan produced a distinguished 1 Chs. xii -xvi. : Group-characters and environment (Egyptians, Macrocephali, Phasians, Skythians) ; xvii.-xxii. : Skj-thians in detail ; xxiii. : European group-differences; xxiv. : The theorjof group differences in general. _ „„ 2 Ch. xiii. 3 Ch. xviii. •* Ch. xxnu. 5 iv. 78-80.

  
    556 RACE generation of Hellenic rhetoricians, scientists, and poets, and a new school of Hellenic philosophy was founded by the Phoenician Zeno. Taking the profound and the superficial together, it is true to say that the idea of Hellenism in ancient Greek civilization did transcend completely the idea of race inherent in the city-state. It made possible a feeling of unity between all men, and passed over without a break into Christianity. Christianity in its origin was the antithesis of race-feeling ; its membership depended on an inward spiritual act, and within the Christian group there was no more Jew or Gentile, Skythian or Hellene, bond or fi'ee. But in this it had been anticipated by the little Greek (pparpia of Eleusis, which had developed its primitive initiation-ritual into a spiritual religion and had thrown it open to all mankind. (c) Bace-feeling in modern Europe. — The history of race-feeling is more difficult to trace in modern Europe, because it is still unconcluded, but it is clearly very different from the development just outlined in the case of ancient Greece. European civilization did not spring straight, like Greek, from primitive social life, and was therefore partly emancipated from race-feeling at the outset. It had behind it Hellenism and Christianity — two social forces which were the antithesis of race — and also Roman imperialism, which had imperfectly translated Hellenism and Christianity into political terms by building a ' world city state.' ^ The Latin Church of the Middle Ages, with its common ecclesiastical organization, common culture-language, and common outlook on life, overrode racefeeling triumphantly. It assimilated the outer barbarians who broke into the Roman Empire in its decay. It initiated into European civilization populations which had lain entirely outside the Roman pale — Angles and Saxons, Scandinavians, Poles, Hungarians, Lithuanians. It looked on all Latin Christendom as one, and on heathens and Muslims not as vessels of destruction, but as raw clay ready for the Christian mould. The legend of Prester John (q.v.), the mighty Christian king who was to come out of the heart of Africa or the heart of Asia and aid his fellow-Christians to make Christianity prevail all over the world, shows how completely free from race-feeling the spirit of mediajval Christendom was. And the history of mediaeval theology, orthodox and heretical, shows how living was the community of thought within the Christian group. A new doctrine travelled within a few years from one end of Christendom to another, was passed on from Croats to Albigenses, from Englishmen to Czechs, receiving a fresh but unbroken development from each of the wandering students or pilgrims by whom it was transmitted. No race-feeling inhibited this general interplay of ideas. But this great anti-racial force on which European civilization was founded has been invaded by race-feeling to an increasing degree. The linguistic basis of association and dissociation, which had been transcended first by Hellenism, and of which Christianity in its origin had been independent, began very early to assert itself and to split the Church, united by the subjective bond of a common belief and a conunon will, into a number of groups divided from one another by their ' mother tongues.' This relapse towards race-feeling as the basis of grouping began on the eastern fringes of the Christian world. It first made itself felt in the disguised form of doctrinal disagreement. The Jacobite, Nestorian, and Gregorian Churches left the Catholic communion nominally because they differed on some article of the creed or some ruling 1 ' Urbem fecisti quod prius Orbis erat ' (Venantius Fortunatus to Rome). of a council ; and the founders of those Churclies were probably unconscious that they were also ministering to an impulse in their followers to have a liturgy and a literature in their own vernacular — Coptic, Sj'riac, or Armenian. A few centuries later the Orthodox Church broke communion with the Roman Church, also nominally on doctrinal gi'ounds ; but the practical issue was the struggle of the Greek and Latin languages each to become the official language of the Church, and the inability of either to conquer the whole field of Christendom from the other. This linguistic element in Orthodoxy reveals itself in the liberality with which the Greek Orthodox Cliurch allowed its Slav converts in the Balkans and Russia to form autonomous Orthodox Churches with the Bible and liturgy in their native tongue. And it is noteworthy that among the Slavs on the Adriatic littoral, who bordered on the field of Orthodox missionary expansion, the papacy Avas forced by competition to make equally liberal linguistic concessions, in complete contradiction to its general policy elsewhere. The Protestant Reformation {q.v.) in W. Europe was in large part a linguistic movement too. The Hussites {q.v.) in Bohemia took up arms for 'communion in both kinds,' but they were in fact the Czech peasantry reacting against German penetration. Luther (q.v.), a century later, set out to restore the Bible to the laity, and with this object he and his fellow-Protestants in other countries translated the Bible into the High German, Danish, Swedish, Dutch, French, and English tongues. But the translators were also ministering to an impulse among these populations to develop native linguistic cultures of their own, of whicli these vernacular Bibles became the foundation. Moreover, there was a political side to the Protestant movement, and this again was disruptive in its effect. Luther attacked the ecclesiastical centralism of the Roman papacy, and so transferred an immense field of patronage and administration to the local state. The rule ' Cuius regio eius religio ' was formulated in Germany, but it was acted upon just as ruthlessly by Henry VIII., and a momentous increase in state sovereignty was the result. Each state aimed at establishing its own uniform state religion, uniting all the members of the state to one another and dissevering them from members of other states beyond the frontier. This state uniformity at the price of a schism in European civilization was enforced by persecution (such as had only been employed before by the Catliolic Church acting for Christendom as a whole), and persecution led to religious war, both internal and inter-state, Avhich widened the breaches still further. Historians often allege nowadays that religious persecution is obsolete, that European civilization has transcended it, and that this is a notable triumph in its progress. In reality it has not been transcended, but has simply completed its development. The Reformation and Counter-Reformation were largely secular at the outset ; in the course of several centuries the groups to which they gave birth have been secularized completely. The Dutch national state — to take an example — is the lineal descendant of a Protestant group which difierentiated itself in the 16th cent, from the Church of Rome ; the Belgian national state owes its historical limits to the fact that the population of the i^resent Belgian territory held fast to Catholicism when its neighbours, all round it, were breaking away. In instances like those we can see the ecclesiastical factor in the group-character being eliminated, and the linguistic factor coming to the front more and more, but all the time the racefeeling, once generated in the group, has preserved

  
    RACE 557 its continuity, and has increased ratlier than diminished in its sense of objectivity and its intolerant spirit. It still produces persecution, civil war, and war between state and state, by a fanatical belief in the necessity and rightness of external uniformity, and by an uninhibited craving to impose this uniformity by violence. And this ideal of linguistic uniformity is the religion of Europe in the 20th cent, (so far as religion is a groupphenomenon) in the same sense as the ideal of doctrinal uniformity was in the 17th. In spite of the superficial change of orientation, the creed of 'Cuius regio eius religio' has persisted, because the race-feeling behind it has remained the same. Thus the inheritance of internal unity which European civilization derived from Hellenism and the Christian Church has been frittered away, and the anti-racial group-feeling of Catholicism has degenerated gradually into the acutely racial groupfeeling of nationalism. There has oeen a corresponding ' racialization ' of the division between those inside and those outside the civilized pale. It has been said that mediajval Catholicism divided mankind into Christians and pagans (including Muslims), and regarded the latter, not as creatures different in species, but as potential Christians capable of becoming actual Christians at any moment by an individual act of will.^ But, about the time of the Reformation, the great maritime discoveries brought Europeans into contact with other populations markedly different from the people of Europe and W. Asia in externals. Their pigmentation was at the opposite extreme of the human colour-scale ; their culture was too primitive to be placed in any scale of comparison at all with European culture ; and the climate in which they lived was tropical instead of temperate. In coming into contact with these populations, Europeans were having the same experience as the Greeks when they came into contact with Egyptians and Skythians, but their reaction to it was not the same. The Greeks, struck by the environmental contrast as much as by the contrast in human type, explained the latter by the former, and concluded that all human beings, however acute their superficial differences, were the same in essence, and that every variation of human kind was potentially transmutable into every other. The Europeans were struck so forcibly by the external difierences that it never occurred to them to explain their origin by the secondary influence of environment, or to look forward to their elimination by change of environment or progress in culture. The differences hypnotized them as the one overwhelming fact. The black man might become a Christian, he might adopt European clothes or habits of life ; but he remained black, and the European white. The colour-barrier presented itself to the European as insurmountable, and it displaced religion for him as the dividing-line between people within the pale of civilization and people M'ithout. Instead of classifying mankind as Christians and pagans, transmutable, by conversion, into one another, he now classified them as 'white men' and 'natives,' the 'white race' and the ' black race,' divided from one another by external objective characteristics which no act of will on either side could surmount. And, just as the Greek's hypothesis of adaptation to environment, as an explanation of the Egyptian and the Skytli, reacted on his own feeling of Hellenism, making it more humane and un-racial in quality, so the European's hypothesis of a specific difference between Black and White reacted on his own growing nationalism and made it more uncompromisingly racial than it need otherwise have become. 1 It is tjTJical of medi»val Catholicism that its artists represented one of the Three Magi as a nejjro. The internal unity and external assimilative power which Christendom once possessed can be inferred by comparison witii the Islamic world as it still is — Islam being an inferior reproduction of Christianity with a belated development (see MUHAMMADANISM). The Muslim missionary in W. Africa or India makes more converts than the Christian missionary, because he really receives his converts into his own group, treats them as social equals, and gives them his daughters in marriage, while the European missionary is divided by the colour-bar from Christian natives just as acutely as from pagan, and can only organize his converts into a ' native church,' which is still outside the pale of the European community. It is noteworthy, however, that the Muslim populations which have approached nearest to the standards of European civilization are also losing their pan-Islamic sense of brotherhood and acquiring a sense of linguistic nationality of the European kind. Among the Arabs of Syria this new nationalism, which is dividing them from their Persian or Turkish-speaking co-religionists, has tended in compensation to breu'Kdown the barriers between Christians and Muslims of Arabic speech. The Osmanli Turks, on the other hand, have developed a nationalism of the purely dissociative kind. Before 1908 the Ottoman Empire, like mediaeval Christendom, was a group which gave the privileges of its membership to all inhabitants of its territory who professed the established groupreligion, whether they inherited its creed or adopted it by conversion. The Young Turkish party, when it came into power, substituted for this pan-Islamic basis aprogramme of ' Ottomanization,' which made the Turkish language, instead of the Muslim faith, the obligatory group- characteristic, and set out to eliminate all inliabitants of Ottoman territory who would not or could not be ' Ottomanized ' by force. The racial persecutions in Turkey during the European AVar were directed against the Muslim Arabs as well as the Clu'istian Armenians ; and, though the Armenians were ofiered the traditional alternative of conversion, those who accepted it either were distributed among Turkish families, if they were individual women and children, or, if they were whole towns or villages, were made away with as mercilessly as those who refused. Communities converted wholesale would have retained their linguistic nationality, as the Slavs of Bosnia retained theirs after their wholesale conversion in the 15th century. But the Young Turks set no store by the religious uniformity^ which had been the paramount social bond for their forefathers, if it left outstanding the external, objective differences that offended their sharpened racial sense. This historical outline of the development of modern race-feeling raises a problem. Why should the most progressive Muslim populations be affected most powerfully by ' racialization,' which is clearly a retrogressive tendency ? And, if European influence is the cause, how has European civdlization made such vigorous and constant progress as it has fi'om the Dark Ages to the present day, with this equally rapid and steady counter-current carrying it in tiie reverse direction ? The answer seems to be that the degeneration of group-feeling which we have traced, from the antiracial spirit of the Catholic Church to the almost unmitigated racialism of contemporary nationality, is only one strand in the development of European civilization seen as a whole. Even in the movements through which we have observed race-feeling 1 In the case of forced converts, the uniformity would of course be purely nominal, and in no sense an act of will implying a unity of spirit ; but history shows that the spiritual bond, which the forced converts never feel, establishes itself almost automatically in their descendants.

  
    558 RADHA SOAMIS progressively gaining ground other and antiracial forces were disengaged. The schisms of doctrinal theology -were not only expressions of linguistic particularism but fields for intellectual activity ; the Lutheran Reformation was not only a descent towards the national state but a victory for freedom of thought and conscience ; and the narrowest and most intransigent nationalism of the 20th cent, is not a mere substitution of dogmatic barriers for the brotherhood of mankind, but the struggle towards equality of populations which, through disunion, numerical weakness, illiteracy, or other adverse social and political conditions, had previously been dominated by other groups or had altogether lacked a groupconsciousness of their own. The stimulation of race-feeling, which resulted from these movements, and which we have so far considered in abstraction from the other consequences that they had, was often only the lesser backwash of a forward wave — the toll which liberation of mind and will had to pay to slavery. And there were also movements, like the American or the French Revolution, in which the gain so outbalanced the loss that no definitely new stimulation of race-feeling can be traced to them, to offset the impulsion which they gave towards fi'ee association. This anti-racial tendency in European civilization, which has so far outdistanced the racial tendency of nationalism by the whole span of European progress, is what we name ' democracy ' ; and modern democracy has liberated broad fields from race-feeling which Hellenism and Christianity never conquei'ed. There was the inveterate racialism of the ancient city-state, which on its political side was only superficially transcended by the Roman Empire ; and the Roman Empire, at the time when Christendom was offering spiritual unity to all mankind, was disintegrating into the ' feudal system, ' under which a man was bound to the soil on which he was born by more sordid and prosaic fetters than the ^vKal and cppaTpiai of the historical Greek citystate, or the citizens of gold, silver, and bronze in Plato's racial myth. Feudalism is the greatest, though by no means the only, incubus of racialism inherited by European civilization and successfully thrown off. But, as was remarked at the beginning of this section, it is impossible to trace the history of race-feeling in European civilization with a certain hand, because it is still in the making. In the phase of history that led up to the European War nationalism made such formidable advances among almost all civilized peoples that race-feeling and democracy seemed on the way to equilibrium, and the continued progress of civilization probably depends upon the ulterior consequences of the war. For this equipoise which is embodied in the contemporary ' democratic-national state ' is not, after all, a stable condition. Nationality and democracy are really opposite tendencies — the one towards race-feeling and the other away from it — and one of the two must have the mastery in the end. But the data are insufficient for speculation into the future, and we must be content to study race-feeling through the past history of it, which has been outlined in this article. Literature.— i. General.— W. Z. Ripley, The. Races of Europe, London, 1900 (for distinction between race-feeling and ethnoloffy) ; Eduard Meyer, Geseh. des, Altertztms", i. i., Stuttgart, 1907. ii. ANCIEST Greece.— HeroAotMS ; Thucydides ; Plato, Republic, ed. J. Burnet, in ' Oxford Texts,' Oxford, 1901-00 ; H. Francotte, La Polis grecque, Paris, 1908 (for the internal structure of the Greek city-state). iii. MoDEitN Europe.— H. S. Chamberlain, The Foundations of the Nineteenth Century, Eng. tr., London, 1911 (for unscientific theorization) ; The Birth of a Nation, cinematograph film produced by W. W. Griffiths (showing genuine racefeeling and its essentially negative character). A. J. TOYNBEE. RADHA SOAMIS.— The Radha Soami Satsaiig is one of the numerous sects which have sprung up in India since the opening of the 19th cent, as a result of Christian and Western influence. It is a Hindu sect, its closest affinities being with the Vaisnavites, and especially with Kabir {q.v.). A banker of Ksatriya caste, resident in Agra, and known as Siva Dayal Saheb, was already regarded as a notable teacher and saint before the Mutiny. He came of a Vaisnavite family, and had connexions with the Vaisnavite j^riests of Brindaban. Very little is known about his life, but it is clear that he gradually gathered round him a band of devoted disciples, and exercised considerable influence. His theology was similar to that of Kabir, but he also taught his pupils a system of secret meditation, which induced trances and other hypnotic results. He claimed for himself the title Sant Satguru, 'holy preceptor.' His wife, who was a woman of character, also took part in the teaching. Photographs of husband and wife Avere given to disciples to be contemplated during meditation, and husband and wife were worshipped as divine gurus. In 1861 the quru made a public statement of his doctrine, and he left two books in Hindi, both called Scir Bachan, ' Essential Utterance,' which form part of the scriptures of the sect. His most famous disciple was Saligram Saheb, a Government official, who rose to the position of Postmaster-General of the United Provinces and received from Government the title Rai Bahadur. He was a man of vigorous and orderly mind. The horrors of the Mutiny drew his thoughts away from the world, and he became a disciple and devoted personal attendant of the Sant Satguru. Max Miiller gives a short account of him in his life of Ramakrsna.^ In 1878 the guru died, and Rai Saligram Saheb Bahadur was at once accepted by the disciples as his successor. It seems clear that, while the essentials of the system came from the first guru, everything else is the work of Saligram Saheb. He organized the sect, gave it its name, and formulated the theology, doubtless following closely the lines of the original guru's teaching. The following sketch of the system is drawn from his Rddha Sodnii Mat Prakdsh (' Exposition of Radha Soami Doctrine'), a short systematic manual in English, which was printed at Benares in 1896 for private circulation : The universe is in three spheres or divisions, each subdivided into six regions. A. The first sphere is purely spiritual. In it dwells the Supreme Being, who is altogether unknown. His name, however, is known to be Radha Soami ; for that name resounds through all regions, and can be heard by those who have had the proper initiation and training. B. The second sphere is spiritual-material. It contains matter as well as spirit, but its matter is comparatively pure and is controlled by spirit. Over this region presides a Viceroy, who is said to be the God of the Bible, the Brahman of the Ujmni.^ads, the Lnhut of Muslim saints. C. The third region is material-spiritual. In it matter dominates spirit, and all spirits contained in it are clothed in gross matter. The Governor of this material universe is identical with the Hindu Brahma and with the ordinary gods of other religions. From the Supreme Being there proceeds an emanation called the Sabda, i.e. the Word, which streams down through all regions and returns again to the Supreme. From the Sabda there rings out in all regions the divine name Radha Soami. Man's soul is a pure drop from the ocean of the Supreme Spirit; but, being wrapped in coarse matter, it falls into bondage to material things, and may degenerate seriously, unless spiritual help is given ; but the Supreme Being has certain 'beloved sons' — men who have risen to perfect union with himself, who from time to time descend from the spiritual sphere in mercy and love, in order to deliver men from the bondage of matter and to enable them to rise to the highest spiritual heights. Each of the gitrus of the sect is one of those beloved sons. The guru teaches his disciples, by means of the secret discipline of the sect, to hear in their inner organs the sound made 1 Rdmakxishv^a : his Life and Sayings, London, 1898, p. 20flf,

  
    RADHAVALLABHIS 559 by the ^abda, as it resounds through all re;,'ion3. He then teaches thetn to mount on this spirit-current and to rise on it to the Supreme. There is no way ot approach to the Supreme except through the Sant Satguru ; so that all men ought to have recourse^ to him for salvation. The secret discipline is called Surat-iahd-yoga, 'union of the human spirit with the Word.' The methods of this discipline are not known further than that they are said to be meditative, and that the guru gives the disciple his photojrraph, and bids him contemplate it as the revelation of God in his meditations. In addition to the secret practice, men are told that prayer, works of faith and charity, a vegetarian diet, abstinence from into.vicatinp drink, and attendance at meetings of the sect for worship are necessary for the holy life. Tho second gitim died in 1898. Besides the English booklet mentioned above, he left beliind him four volumes in Hindi verse, named Prcma Bcinl, 'Love Utterances,' and six volumes in Hindi pro.se, named Prema Patra, 'Love Letters.' The tliird guru, Brahma Sahkara Misra, a man of Bengali extraction, resident in Benares, guided the sect from 1898 until his death in 1902. His book. Discourses on, Rddhdsodnii Faith (Benares, 1909), contains brief statements about the gurus, which have been used in this article. Since the death of the third gnrti, the sect tends to fall into two sections, one of which is in favour of appointing a new guru, while the other is opposed to it. The former section recognizes at present Anand Swarup as their guru, while the other party is led by ^ladhava Prasad, who refuses to be called a guru. The Sant Satguru is held to be identical with the Supreme Being, and receives lofty titles to express his dignity. The worship of the sect therefore centres in him. All the excesses of Hindu r/writ- worship are reproduced among Radha Soamis. They not only prostrate themselves before the guru, adore him, meditate on his virtues, pray to him, and believe that everything that has touched his body is filled with spiritual power ; they also follow certain Hindti sects in a number of disgusting practices. They drink the water in which he has washed his feet, eat certain products of his body, and, after his death and cremation, drink his ashes in water. "When a, guru dies, his relics are placed in a tomb, his photograph is affixed to it, and rotind it is erected a building which, because it is sanctified by the relics of the guru, is called a gurudvura. Smce tiiree gurus have passed away, there are ihxee gurudvCiras : (1) the shrine of the iixst guru, who is called Radha Soami, or SoamijI IMaharaj, is at the Radha Soami Bagh, some four miles from Agra ; (2) the shrine of the second guru, who is called Huzoor Maharaj, is at Pipalmandi, Agra; (3) the shrine of the third guru, v.diose title is Maharaj Saheb, is in a fine new btiilding in Madho Das's garden, Benares.^ Apart from the adoration of the guru, the worship of the sect is a simple service consisting of scripture-reading, hymn-singing, prayer, and a sermon. Their scriptures are the writings of Kablr and of certain other Hindu saints ami the \\'orks of their own gurus. Since the sect is largely guided by Kabir, and recognizes one God only, the visiting of Hindu temples and the worship of Hindu idols are discountenanced. Yet a Hindu, a Muslim, or a Christian may remain outwardly a member of his old religious community and conform to its usages, while secretly avowing himself a Radha Soami and partaking in the worship and private meditations of the sect. The name of the sect is rather an enigma. The word satsahg is quite clear, for it is a Hindi word used by the Sikhs for a company of pious people ; but Rddhd Soami is obscure. It is a phonetic misspelling of Radhasvami, 'Lord of Radha,' a 1 Farquhar, Modem Religious Movements in India, p. 165, lines 19-27, is erroneous. title used of Kr.siia in relation to Railha, his famous cowherd mistres.s, in the latest cycle of the myth. It is most strange that, in a sect which worships one God only, this phrase witli all its coarse associations should be declared to be the name of God, and siiould also be used as the title of the first guru of the sect, and to form the name of the -sect itself. No credible explanation lias ever been given by any member of tiie sect. It transpires, however, that the first guru and his wife used to dre.ss up as Krsna and Radha to receive the worship of their disciples ; and when, in February 1914, the writer of this article visited the gurudvdra of the first .(/«;•», he found two photographs hanging on tiie tomb. An educated member of tiie .sect, who acted as cicerone, saiil that they were the photograjihs of Radha aud Soami, the ^xat guru's wife and the guru himself. Tims it is probable that, during the lifetime of the guru and Lis wife, wiien the disciples went to worship them, they addressed tliem as Radha and Soami, and that tiie double name tlius became associated with the chief act of worship of the sect. That would be sulHcient to. account for the way in which it is used. While the main body of the teaching and the practice of the sect comes from Kabir and other Vaisnavite sources, certain phrases and ideas are clearly Christian in origin. In many points both of teaching and of practice there is a curious similarity between the system and theosophy {q.v.). Literature. — The chief publications of the sect have been mentioned in the course of the article. A valuable pamphlet, The Radha Swami Sect, by H. D. Griswold, was published several years ago by the Cawnpore Mission Press, but is now out of print. The fullest account of the sect will be found in J. N. Farquhar, Modern Religious Movements in India, NewYork, 1915, pp. 157-173. J. N. Farquhar. RADHAVALLABHIS. — The Radhavallabhis are a Vaisnava sect of N. India, numbering about 25,000 adherents, and founded in the early part of the 16th cent, by one Harivaiiisa, the son of a Gaur Brahmana living in the Sahaianpur District. Harivariisa's name appears in the list of teachers of the Sanakadi - sampradaj-a of the Bliagavata faith, founded by Nimbarka (see artt. NLmavats and Bhakti-marga, vol. ii. p. 545). This sajuprnddjia was divided into five sdkhds, or brandies, by a teacher named Harivyasa, and Harivaihsa's name is entered in the list as that of the third teacher of the fourth branch.^ Other authorities state that he belonged to the Madhva-sampradaya^ (see artt. Madhvas and Bhakti-marga, vol. ii. p. 545), and his teaching, as Growse* points out, was professedly derived partly from the one and partly from the other of tliese churches. Harivariisa was born in A.D. 1502, his father being at the time a high official in the service of the emperor.^ He manied, and had two .sons and one daughter. After settling his daughter in marriage he determined to become an ascetic. On the way to the holy land of Vrndavana he met a Brahmana, who declared that he had been commanded in a dream to present him with his two daughters and also with an image of Krsna in the character of Radhavallabha, or lover of Radha. Harivaiiisa married the girls and, in a.d. 1525,^ set up the image in a temple Avhich he had founded in Vrndavana, on the bank of the river Jamna. The worship of the sect founded by him is nominally directed to Krsna as Radha's lover, but practically it is devoted to Radha herself. Radha was one of the gop'is, or herdmaidens, who are 1 Vaianavasarvasva, p. 15. 2 Bhaktandmdvall, p. 11. 3 Mathurd, p. 1S6. 4 The Bhaktamdla does not say who the emperor was. Sikandar Lodi was at that date reigning at Agra. 5 So Bhaktandmavali, p. 11. This would make him twentythree vears old, which does not give much time for him to have a marriageable daughter. But girls are married in infancy in N. India.

  
    560 RAI DASIS celebrated as the companions of Krsna during his youth spent in Vrndavana. The legend of his sports Avith these heidmaidens is fairly old. It appears in the Harivamia, or supplement to the Mahdbharata, and in tlie Visnu and Bhagavata Puranas, but it is not till we get to the Brahma Vaivarta Parana, a late sectarian work, that we find prominence given to Radha as the leader of the gopis and as Krsna's beloved mistress. Here we are told that Kadha, from the beginning of all things, had been Krsna's Sakti, or energic power, and that, when he came down to earth in human form, she also became incarnate. In many reli;j;ions there has been a tendency exhibited to worship a female counterpart of the deity, as his energic poAver. This was not confined to India. It has even appeared in corrupt forms of Christianity which substituted the Virgin-Mother for the Third Person of the Trinity. In India this i'aJtiti-worship became most developed among the Saiva sects, but it has also obtained some currency among Vaisnavas, some of whom direct thenprayers more particularly to Laksrai or to Sita, the spouses of Visnu and of Ramachandra respectively ; but among Radhavallabhis this is carried to an extreme length. Radha is the supreme object of worship, and the writings of the sect are devoted to singing her praises, and to describing, with most sensuous and erotic detail, the union of "Krsna with his beloved. The whole is, of course, capable of mystic interpretation, and is so interpreted by the pious, but Growse,i i^ commenting on one of Harivaihsa's devotional poems, is not unfair in saying : ' If ever the language of the hrothel was borrowed for temple use, it has been so here. But, strange to say, the Gosains, who accept as their Gospel these nauseous ravings of a morbid imagination, are for the most part highly respectable married men, who contrast rather favourably, both in sobriety of life and intellectual acquirements, with the professors of rival sects that are based on more reputable authorities.' To indicate the fervour of his love for Radha, Harivamsa took the pra^nomen of Hita, ' affectionate,' and he is generally now known as Hita Harivamsa. This custom was followed by his disciples, so that we find names such as Hita Dhruva Dasa and Hita Damodara as those of his pupils and imitators. Harivaihsa was about sixty-five years old at the time of his death. He was the author of two works. One of these, written in Sanskrit, is the Badhasudhdnidhi, ' Store of the Nectar of Radha,' extending to 170 long couplets. The other, the CMurasi Pada, ' Eighty-four Stanzas,' is in Hindi. They are both very erotic in character and exhibit much poetical fancy. Portions of them have been translated by Growse. Stray verses attributed to him are also recited. Wilson mentions a work entitled the Sevdsakhi-vani, ' Sayings of the Companions in (Radha's) Service.' He states that it is a more ample exposition of the notions of the sect and of their traditions and observances, as well as a collection of their songs and hymns. He does not mention the author's or compiler's name. By his later marriage Harivaihsa had two sons, one of whom, Vraja Chandra, or Braj Chand, was the ancestor of the present Gosains of the temple of Radhavallabha in Vrndavana, the chief temple of the sect. It dates from the end of the 16th or beginning of the 17th century. Literature.— The only English authors who have written original accounts of this sect are H. H. Wilson, Sketch of the Religious Sects of the Hindus, London, ISGl, p. 173 ff., and F. S. Growse, Mathurd, a District Memoir^, Allahabad, 1880, p. 185 S. The following Indian authorities may also be consulted : Nabha Dasa, Bhaktamala (see ERE ii. 546), verse 90, and Piiva Dasa's coimnentarv thereon ; the best ed. is that of Sitarania^arana Bhagavan Prasada, Benares, 1905 (the account in this is summarized by Wilson, and given in full by Growse) ; 1 Mathurd, p. 199. Dhruva Dasa, Bhaktandmdvall, ed. with full commentary by Radhakrena Dasa (Nagari Pracharini Sabha), Benares, 1901, p. 11 f. ; Harischandra, Vaifrtavasarvcifva (in Hariicharidrakald, Barikipur, n.d.), p. 15 ; Laksmlnarayapa Upadhyaya, Hita tfarivamia Pragha^ya, Brindaban, 1910 ; Ganesavihari Misra, Syamavihari Misra, and Sukadevavihari Misra, Miirabandhuvinoda, Khandwa and Allahabad, 1913, p. 284 ff. George A. Griersox. RAGGED SCHOOLS.— See Juvenile Criminals. RAI DASIS.— The Rai Dasis are a Vaisnava sect of N. India, founded by Rai (or Ravi) Das, one of the twelve chief disciples of Ramananda (see EBE ii. 546, and art. RamanandIs). Its members are low-caste Chainars, or leather-workers, and, in fact, Chamars, as a caste, often call themselves 'Rai Dasis.' Their doctrines do not differ materially from those of other followers of Ramananda. They are chiefly found in the United Provinces of Agra and Oudh, where their numbers are considerable, but, owing to the use of the title not only as a sect name but also as the name of a caste, the total is quite uncertain. In the census of 1891 their numbers were recorded as 417,000, and in that of 1901 as 47,000 ; but nothing can be deduced from these figures except that, in the latter year, it is probable that many were shown, not as belonging to their particular sect, but under the more general title of Raraawat. Rai Dasa, like his followers, was a Chamar by caste, and the sect founded by him, if it can be called a sect, is hardly more than an association of Chamars who have adopted the tenets of his master, Ramananda. It has no peculiar sacred book, although it has orally preserved a number of hymns attributed to its founder. Several of these have found their way into the Sikh Granth, and another collection of them has lately been printed under the title of Rai-das-ji-kl Bani aur Jlwan-charitra (Allahabad, 1908). A perusal of these hymns shows that the only important point on which their author laid more stress than did some of the contemporary Vaisriavas was that bhakti, or devotional faith, in Rama was of infinitely more importance than a belief in the Vedas or in the teaching of Brahmanical Hinduism. As is natural in members of a despised community, stress was also laid on the unimportance of castedistinctions, but this doctrine is common to all the developments of RamJinanda's teaching. Rai Dasa's home was at Benares, and, as a disciple of Ramananda, he probably flourished in the earlier part of the 15th century A.D. He was a fellow-disciple with Kabir (q.v.), with whose teaching his doctrine regarding the uselessness of the Vedas and Brahmanical Hinduism had much in common. In the art. RAmanandIs attention is drawn to the catholicity of Ramananda's reformation. His twelve chief disciples included not only women, but men not of the Brahman caste, such as Kabir, the Musalman Aveaver, Sena, the barber, and, loAvest of all, Rai Dasa, the despised leatherworker. Salvation was now no longer the monopoly of Brahmans, nor was it any more conveyed through the medium of Sanskrit, a dead language. It was now freely ottered to all men, of no matter what caste, and "in the language of their everyday life. A man could be a saint, and yet adhere to that state of life to which it might please God to call him. Saint and teacher though Rai Dasa was, he nevertheless lived the life of a married man, and supported himself by his caste-trade, as a shoemaker. The Bhaktamala contains several legends concerning him, of which a brief account may be given. In order to get over the inconvenient fact of his "low caste, it is stated that he was originally a Brahmana. Contrary to his teacher R.amanaii'ia's instructions, he took alms from a shopkeeper who had dealings with Chamars. Ramananda cursed him to be reborn in that

  
    RAIN 561 caste. He at once died, and was born a^rain in the house of a neiffhbourinp Chaniar ; but, owing to his former piety, he came into the world with a memory of his previous instruction, and refused to drink his mother's milk till he had been duly initiated as a Vai^tiava. Rfwiiananda was informed of this by a direct divine communication, and hastened to the house. There he saw the babe, and whispered into its ear the initiatory formula, or mantra. The infant thereupon accepted the breast and grew up a pious votary of Kama. His father at length expelled him from the house, and he set up a little hut close by, where he Hved with his wife in tfreat poverty, carrying on his trade as a shoemaker. He made a practice of presenting a pair of shoes to any pious man who happened to i)asa by, and kept body and soul toj;ether by selling what remained. Further legends tell how, by the direct interposition of Rama, he became wealthy and was able to found a monastery, to which he attracted numerous disciples. He was persecuted by Brahmai^as, and haled before the king as an unauthorized teacher ; but, in consequence of a miracle performed by the deity in answer to his prayer, reminding us of Elijah's trial of strength on Mount Carmel, not only was he released, but he converted his opponents. One of his converts was Queen Jhfili of Chitaur. She invited him to come thither to a great religious feast. The local Brahmanas refused to eat with him, and were provided by the queen with uncooked food, which they prepared for themselves in a place apart. When, however, they sat down to eat, they found that, by a miracle, Kai Dasa had multiplied himself, and was sitting and eating between each two of them. This opened their eyes, and, filled with humility, they also became his disciples. Rai Dasa then tore open his skin, and, showing to them beneath it his former Brahmaija body wearing a sacred caste-thread of gold, he died and went to heaven. These legends were recorded by Priya Dasa, under the instruction of Nabha Dasa, who lived only three generations later than Rai Dasa, and their marvellous character illustrates the impression that his teaching must have made upon his immediate successors. LiTERATDRB. — Practically the only authority is Nabha. Dasa, Bhaktamdla (see ERE ii. 54G), verse 54, and Priy.a Dasa's commentary thereon. See, however. Literature at art. ^ivaNarayanIs. The best ed. of the Bhaktamala is that of Sltarama^arana Bhagavan Prasada (Benares, 1905). A summary will be found in H. H. Wilson, Sketch of the Religious Sects of the Hindus, London, 1861, p. 113 ff., where the legends about Rai Dasa will be found related more fully than above, but not quite in accordance with the original. Cf. also Dhruva Dasa, Bhaktandmavali, ed. with a full commentary, by Radhakrsna Dasa (Nagari Pracharini Sabhii), Benares, 1901. In this Rai Dasa is no. 110. According to the editor, there are still descendants of Rai Dasa in Benares, who carry on their ancestral trade of .shoemaking. For an ed. of his songs see the text above (p. 560). GeORGF A. GrIERSON. RAIN. — "Water is the first need of man, since without it vegetation withers and animals and men languish and die. It is therefore not to be M'ondered at that in countries inhabited by primitive people where rain is scarce magico-religious ceremonies are resorted to in order to regulate the supply. In fact, so important is this aspect of primitive cult that a special class of magicians, and, in some cases, a particular totem, are set apart for the due performance of rain-making ceremonies. From an anthropo-geographical survey of the distribution of these rites it is evident that the supernatural control of rain is chiefly found in areas in which tncre 'tr, a,i. iO.,-»^i-nia,l rainfall, as, e.g., in sultry lands like Australia, ana uo-f, ^f e. and S. Africa, where for months together the sua -p^.i*/.^.. civ^.... from a cloudless sky on the unprotected bodies of men and the parched and withering vegetation. At the same time it must be remembered that it is not unknown in the moister climate of Europe, as, e.g., in Kussia. I. The water-totems in Australia.— Among the Arunta tribe of Central Australia is a group of people who have water for their totem, and to whom the secret of rain-making was imparted in the alcheringa, or ' dream-time ' of long ago, by an individual named Irtchwoanga, who also settled upon the exact places at which the intichiuma ceremony should be performed. One of the most important of the water-totem gi'oups is a local subdivision of the Arunta, inhabiting a district about 50 miles to the east of Alice Springs, called by the natives the ' rain country ' {Kurtwia quatcha). VOL. X. — 36 When the chantchwa, or leader, of this group is about to hold a rain-making ceremony, ' he sends messengers, called Inwurra, to the surrounding groups, to inform them of his intention, and to call the members of the totem together. . . . When all are assembled . . . the men of the totem march into camp, painted with red and jellow o<;hre and pipeclay, and wearing bunches of eagle-hawk feathers on the crown and sides of the head. At a signal from the Chantchwa all sit down in a line' and sing. At another signal they all jump up and walk in single file out of the camp, and spend the night a few miles away. ' At daybreak they scatter in all directions in search of game, which is cooked and eaten, but on no account must any water he drunk, or the ceremony would fail." While some of the men paint themselves, others erect a ' wurley,' or shelter of boughs, near the main camp. When the decorating is complete, the men march back to the wurley silently and in single file. The young men enter first and lie face downwards at the inner end, while the older men, after decorating the leader, take up a position near the opening. Singing continues for some time, and then the chantchua walks up and down a trench outside the wurley, his body and legs quivering in a most extraordinary manner. This performance is repeated at intervals during the night, the singing continuing practically all the time. At daybreak he executes a final quiver, and, thoroughly exhausted, ' declares the ceremony to he at an end, and at once the young men jump to their feet and rush out of the wurley, screaming in imitation of the spur-winged plover. The cry is heard in the main camp, and is taken up with weird effect by the men and women who have remained there.' On the next night an ordinary rain-dance is held by the men.i J. G. Frazer explains the ceremony by making it imitative of a rising storm. ^ The wurley, he imagines, stands for the vault of heaven, from which the rain-clouds, represented by the chief actor strutting acro.ss the trench, come forth to move across the sky. The other performers imitate birds that are supposed to be harbingers of rain. The Kaitish tribe of Central Australia has also a water-totem. When the headman desires to hold an intichiuma ceremony to make rain, ' he goes to a place called Anira, where, in the Alcheringa, two old men sat down and drew water from their whiskers, the latter being now represented by stones out of which the rainbow arose. First of all he paints the stones with red ochre,' and then he paints a rainbow on the ground, one or more on his body, and one on a shield, which he also decorates with zig-zag lines of white pipeclay to represent lightning. After ' singing' the stones and pouring water from a vessel on them and on himself, he returns to camp, taking with him the shield, which must be seen only by the men of the same moiety of the tribe as himself, lest the rites be rendered of no avail. The shield is hidden away in his camp until sufficient rain has fallen, after which it is brought forth and the rainbow is rubbed out. A vessel containing water is kept by the side of the headman, into which he throws pieces of white down from time to time, representing clouds. The wife of the leader is obliged to absent herself from the camp for the time being, and on her return imitates the sound of the plover, a bird whose characteristic cry is always associated with rain in these parts. ' H rain follows it is attributed to the performance of the ceremony, but if it does not then it simply means that some one else has prevented it by superior magic' 3 2. Rain-charms.— (a) Animals. — The Tjingilli, to the north of the Arunta, liave a curious ceremony concerned with rain-making, apart from the ordinary intichiuma. ' A fat bandicoot is cau^'ht, care being taken not to injjiBps it A man belonging to a special moiety of theJ'A''p!'(bVii [hollowed up in paper-bark and carries .itii-Vime as it becomes very thin trough], singing over.i^^g•j3 jt go^ and the rain is supposed to and weak. Then^rand Gillen could find no explanation of this *iSJ!21^-,'.i...^Setween the bandicoot and rain. In the Anula tribe of N. Australia rain-making is specially associated with one particular spot called Upintjara, where there is a water-hole in the bed of a creek. The dollar-bird, commonly known as the rain-bird, is connected with the rainy season. A man of the Mumbakuaku totem can make rain by catching a snake and putting it alive into the water-hole. 'After holdmg it under for a little time, he brings it out, kills it, and lays it down bv the side of the creek. Then, in imitation of a ranibow, he makes an arched bundle of grass stalks . . . and sets id up over the snake. All that he then does is to sing over the snake and the imitation rainbow, and sooner or later the ram falU. = J. Batchelor describes a curious method of mak1 Spencer-Gillen», pp. 189-193. ,«„ , qri f 2 GB3, pt. i.. The Magic Art, London, 1911, 1. 261 f. S Spencer-Gillenb, pp. 291-298. * ^0. p. 311. s ih. p. 314 f.

  
    562 RAIN ing rain by the aid of animals practised by the Ainus. When fishermen, after a long spell of fine weather, are tired and long; for a rest, they take out at night the skulls of racoons (animals capable of hearing a request for rain) and pray to them, throwing water over one another. If this is done properly, bad storms are sure to follow, and the people get their desired rest. As soon as the rough weather begins, the men buy sake and offer libations to the skull ; if very bad weather indeed is required, the people make gloves and caps of racoon- and marten-skins, put them on, and dance.i Animals intimately associated witli water, such as frogs, toads, etc., have a wide-spread reputation as custodians of rain,^ and therefore often play a part in cliarms designed to draw the needed showers from the sky. In order to give effect to the rain-charm, the animal in some cases must be black, the colour being typical of the appearance of the desired rain-clouds. Conversely, if tine weather is needed, the animal must be of a spotless white. ^ (b) Stones are often supposed to possess the power of bringing rain, provided they are brought into contact with water. In New South Wales the natives supplicate ' invisible beings ' to send rain, by placing a particular sort of stone on the edge of a water-hole. 4 In this district, as in Queensland, quartz crystals figure in rain-making ceremonies-^ Again, in Samoa a stone was carefully housed in a village as the representative of the rain-making god. When there was too much rain, the stone was laid by the fire and kept heated till fine weather set in. In a time of drought the priest and his followers dressed up in fine mats, and, wending their way in procession to the stream, dipped the stone in and prayed for rain.6 This custom may, perhajis, be compared with the practice prevailing till recently in France of dipping the image of a saint in water as a means of procuring rain. No doubt the fact that stones are often regarded as the abodes of spirits accounts for their use as rain-making charms. (c) Potiring water is a common feature in ceremonies for the procuring of rain in some parts of the world, a survival of such a practice being found in various rain-charms resorted to in times of drought in S. and N. Russia. In Africa it is common to attribute lack of rain to the concealment of miscarriages by women. To remove the pollution and thus set free the rain, a black ox is killed, and the partly digested grass from its stomach placed in a pot buried in the ground. Into this vessel little girls pour water till it overflows along four channels, representing the cardinal points. The women then strip off their clothes, dance a rain-dance, and thereupon proceed to dig up the remains of the premature births, pouring water on the graves. At dusk they bury the remains in the mud near a stream. Then the rain will be free to fall. 7 The custom of pouring water on a leaf-clad mummer is still resorted to at carnivals in parts of Europe for the purpose of producing rain. 8 In Celebes, in times of drought, the villagers go to a stream and splash each other with water, sometimes imitating the sound of falling rain by hitting the surface of the water with their hands or with an inverted gourd.8 {d) The dead. — Sometimes the dead are involved "in~{:«,in -making ceremonies. In New CatefeiTia^the_priests blacken themselves all over. They then exhume a deait^feciy^ take the bones to a cave, suspend the skeleton over some'taro'^eaves, and pour water over it so that it runs down on to the leavgs. It is thought that the soul of the departed takes up the water,-^'.';aiies Vuin Of it, and showers it down again. Since the rain-maker has to fast and remain in the cavern until it rains, it is not surprising that the wet months (March and April) are usually chosen for the performance of the rite.i" The Euahlayi tribe in Australia think that a dead person always sends rain within a week of his death to wash away his tracks on the earth, n In times of drought in Zululand girls carry pots of water to a certain tree 1 The Ainu and their Folk-Lore, London, 1901, p. 334. 2 OB^, pt. i., The Magic Art, i. 292 ff. 3 lb. i. 290 ff. ; W. Weston, in JAI xxvi. [1896-97] 30. 4 E. M. Curr, The Australian Race, Melbourne, 1S96-97, ii. 877. 5 A. L. P. Cameron, in JAI xiv. [1884-85] 362 ; W. E. Roth, Ethnological Studies among N.W. Central Queensland Aborigines, Brisbane, 1897, p. 167. B G. Turner, Satnoa, London, 1884, p. 45. 7 QBi, pt. ii., Taboo and the Perils of the Soul, London, 1911, p. 154 f. 8 lb., pt. iv., Adonis, Attis, Osiris, do. 1914, i. 237. 9 lb., pt. i., The Magic Art, i. 277. 10 Turner, p. 345 f. 11 K. L. Parker, The Euahlayi Tribe, London, 1905, p. 90. under which an ancestor who was in his day a great rain-maker has been buried. They dance around the tree and pour water on its roots, so that the rain-maker may send them rain.l Such ceremonies as these can hardly be described as magical, if magic imply the presence of an automatic efficacy, since they imply a belief in a control from without, the appeal for help being made to the supernatural powers of the deceased. (e) Bull-roarers are used for procuring rain in Australia, Africa, and Central America. The reason for the association of this cereTuonial object and rain is apparent. Heavy rainfall accompanies thunder-storms in arid regions, and therefore, since the swinging of the Inill-roarer causes a noise bearing a striking resemblance to thunder and wind, both harbingers of rain, it is in accordance with the principles of savage philosophy that the bullroarer should figure in rain-making ceremonies. The Navahos say that the ' sacred groaning stick ' (bull-roarer) which makes a mimic storm may be made only of the wood of a pine tree which has been struck by lightning,^ thus showing the connexion between a thunder-storm and the instrument. Among the Zuiii Indians the rain-maker whirls a bull-roarer, ■while one of his associates whips a mixture of water and meal into frothy suds, symbolic of clouds, and another plays the flute. ' All this is an invocation to the gods for rain — the one great and perpetual prayer of the people of this arid land.' 3 The bull-roarer is then laid aside, and the offerings are sprinkled six times witli the consecrated water, whereupon tlie bull-roarer is again sounded. It is significant that in parts of Africa, where the bull-roarer is little more than a toy, the Kafirs still have sufficient regard for the rain-making qualities of the instrument to forbid boys to play with bull-roarers when they want dry weather, lest a gale of wind should be attracted.* 3. Dances. — From Carl Lumholtz^ we have a detailed description of the rain-dancing of the Tarahumare Indians of Mexico. In describing the relation of these Indians to nature, he says that rain 'is the focal point from which all their thoughts radiate,' 'since the people obtain their subsistence from the products of the soil.' In order to induce the gods to let it rain, dancing, consisting of a series of monotonous rhythmical movements, is kept up sometimes for two nights. ' The dancing is accompanied by the song of the shaman, in which he communicates his wishes to the unseen world, describing the beautiful effect of the rain, the fog, and the mist on the vegetable world. He invokes the aid of all tlie animals. . . . The Tarahumares assert that the dances have been taught them by the animals.' 'The Indian never asks his god to forgive whatever sin he maj' have committed ; all he asks for is rain, which to him means something to eat, and to be free from evil.' If there should be too much rain, the people also dance to avoid calamity from floods. Therefore dancing expresses not only prayers for rain, but also petitions to the gods to ward off evil to the crops and to man. Sometimes the family dances alone, the father teaching the boys, one being deputed to britig down the fructifying rain by this means, while the rest of the family plant, hoe, weed, or harvest. In the evening the others sometimes join the unfortunate dancer for a while, but often he goes on alone all night. In winter they dance for snow, at other times in order that the clouds from the north and south may clash and bring down rain to make the grass gruw aud the deer and rabbits multiply. 4. Prayers. — Reference has already been made to prayers for rain. In Australia the only actual instance of prayers being offered to supernatural beings is in connexion with rain-making. In the Dieri country the sky in which the mura-muras — the predecessors and prototypes of the blacks — live is supposed to be a vast plain inhabited by wild tribes. The clouds are regai-ded as bodies in which rain is made by rain-making muramuras. In times of severe drought the Dieri call upon these supernatural beings to give them power to make a heavy rainfall, proclaiming in loud voices the impoverished state of the country and the half-starved condition of the tribe consequent upon the difficulty of procuring food in sufficient quantities to preserve life.6 In S.W. Africa, 'if a drought has lasted long. 1 D. Kidd, The Essential Kafir, London, 1904, p. 115. 2 W. Matthews, 5 RBE W (1887), p. 435 f. 3 M. C. Stevenson, 23 jRfi£ (K (1904), p. 175. 4 Kidd, Essential Kafir, p. 333 ; G. McCall Theal, Kaffir FolkLore, London, 1SS2, p.'222ff. B Unknown Mexico, London, 1903, i. 330 flf. « Howitt, p. 394.

  
    RAIN 563 Ihe whole tribe goes with its cattle to the grave of some eminent man . . . lay offerings of milk and flesh on the grave and utter their plaint: "Look, O Father, upon your beloved cattle and children ; they suffer distress, they are so lean, they arc dying of hunger. Give us rain." ' • Among the Bari of Central Africa the rain-maker, after anointing rain-stones with oil, prays to his dead father to send rain. 2 If there is a drought among the Masai, the women collect together, and, having titil grass on to their clothes, sing an invocation to their goil to refresh them with his cooling showers. * The Nandi in times of drought look towards the Tindiret or Chepusio Hill every morning and say, ' Hubon, Tindiret ' (' Rain, Tindiret '). If the drought is protracted and a famine is threatened, the old men collect and take a black sheep with them to the river. Having tied a fur cloak on to the sheep's back, they push it into the water, and take beer and milk into their mouths and spit them out in the direction of the rising sun. When the sheep scrambles out of the water and shakes itself, they sing, 'God ! have we prayed to thee, give us rain.'-* In the last instance prayer ia found in association with a piece of sympathetic iua<^ic. In Upper Burma bread, coco-nuts, plantains, and fowls are offered to the spirit who i.s thought to send rain, with the prayer, 'O Lord 7iat [spirit], have pity on us poor mortals, and stay not the rain. Inasmuch as our offering is yiven un^Tudgingly, let the rain fall day and night.'S In the sacred rites at Eleusis,'the worshippers looked up to the sky and cried " Rain !" and then looked down at the earth and cried "Conceive!"' These mysteries were celebrated at the end of the long drought of summer and before the first rains of autumn, and therefore no lime could be more suitable for the invocation to the heavens to pour down rain, and the earth to conceive seed under the fertilizing shower.6 5. Sacrifice. — Closely related to prayers for rain is tiie otierinjr of sacrilices in order to make rain. Thus, in S. Africa Umbandine, the old kin": of the Swazis, had vast herds of cattle of a peculiar colour which he sacrificed for large sums of money to make rain. ' He could threaten to " bind up the skies" if they [the natives] did not pay him what he demanded, and thus e.vercised enormous power. When the ox is killed the blood is caught in calabashes, and is on no account allowed to fall to the ground. The dish of blood is then placed in a hut, together with the meat of the dead ox, which is left untouched for the night ; on the morrow the meat is eaten, and on the third day the bones of the ox are burnt. The priest is said to confess over the beast the sins of the peojile ; but this confession of sin is little more than an admission that they have not honoured the ancestral spirits sufficiently.' 7 The Akikuyu of British E. Africa sacrifice sheep and goats beneath the sacred miigomo-tree by way of intercession for rain. ' The whole of the meat is left under the tree, the fat being placed in a cleft of the trunk or in the branches, as special titbits for Ngai [the good god who sends rain, riches, thunder, and lightning]. Those who worship merely cross their lips with a morsel of meat before sacrificing.' 8 6. The rain-maker. — In Australia anj' members of the tribe, men and women alike, irrespective of class or totem, are permitted to take part in some of the ceremonies connected with rain-making ; but in the sacred intichhtnia ceremonies only theinitiated men of the water-totem may take part. The majority of the members of this totem belong to the Purula and Kumara class, since it was to them that the secret of rain-making was imparted in the alchcringa. Among the Arunta the office of chantchiva, or rain-maker, descends from father to son, provided he belongs to tlie water-totem. If the alatiinja, or leader, has no son of the right totem, then the office descends to one of liis bloodbrothers, always provided that he is of the right totem ; and, failing such a one, to some tribal brother or son of the water-totem as determined upon by the elder men or, more probably still, by the old alatunja before his death." In'theDieri country the whole tril)e joins under the direction of the medicine-man in ' making rain.' Among the Kurnai the rain-makers (hunjil-tvillunrj) could also bring thunder, and it is said of them, as of the other medicine-men, that they obtained in dreams the songs which form part of the ceremonies.^** The principal work of the chiefs among the 1 G£3, pt. i.. The Magic Art, i. 287. - F. Spire, Journal of the African Society, xvii. [1905] 16-21. 3 A. C. Hollis, The Masai, Oxford, 1905, p. 347. 4 Hollis, The Xa7idi, do. 1909, p. 48. 5 Gazetteer Upper Burma, Rangoon, 1000, ii. iii. 63 ff. « GBi, pt. v.. Spirits of the Corn and of the Wild, London, 1912, i. 69. 7 Kidd, The Essential Kafir, p. 115 f. » H. R. Tate, in JAI xxxiv. [1904] 263. 9 Spencer-Gillena, p. 189 ff. lo Ho^\1tt, pp. 394-397. Wambugwe, a Bantu people living in E. Africa, and among other African tribes is rain-making. So important is this aspect of their office that it often is a rule that, should the chief be unable to make rain himself, he must procure it from some one who can.^ The Nandi rain-makers belong to a special clan.'' In olden times the chief was the great rain-maker among the Kafirs. Some chiefs allowed no one else to compete with them, lest a successful rain-maker should be cho.sen as chief in their stead.* The rain-maker invariably exerts great power over the people, and so it is important to keep this function in the 'royal hou^^ehold.' Tradition always treats the power of making rain as the fundamental gloiy of ancient chiefs and heroes, and it therefore probably played an important part in the origin of chieftainship, hedging round the chief's person with tabus, though not necessarily, as Frazer suggests, with divinity. All influential people are sacred, but the most sacred do not work — e.gr., the Mikado. If the chief were divine, so sacred would be his person that he would not be able to execute his functions. An ordinary chief or king is charged with mana only to an extent sufficient to hedge him round with simple tabus. Frazer's divine kings are a specialization of the conception of kingship, occurring only where the mana aspect of chiefs is exaggerated. The rain-maker is simply a pai-ticular individual — usually a medicine-man — who is endowed with mana (q.v.), by means of which he is able to control the weather by supplying wind, calm, rain, thunder, famine, and plenty at will and for a price. It is not suri)rising that, in tho.«e parts of the world in which recurring periods of drought are frequent, the powers of the rain-maker cannot be lightly esteemed. Among the Dinka rain-makers are considered to be animated by the spirit of a great rain-maker, which has been handed down through a succession of rain-makers. By virtue of this inspiration a successful rain - maker enjoys great power. In fact, so sacred is the office that the holder thereof is put to death before old age and inhrmity creep on, lest his demise from natural causes should bring distress on the tribe. But so honoured a life and death are not always the lot of the rain-maker. His position is be.set with difficulties. Though a successful career otters great rewards, the unskilful practitioner may easily hit upon hard times. When peoi)le believe that a man has power to make the rain to fall, the sun to shine, the winds to blow, the thunders to roll, and the fruits of the earth to grow, they are also apt to attribute drought and dearth to his negligence or evil magic. Thus, the Banjars of W. Africa beat the chief in times of drougiit till the weather changes, and the tribes on the Upper Nile rip up the abdomen of the rain- king, in which he is supposed to keep the storms, if he does not make the showers fall.* 7. Rain -gods. — The Dieri believe in rainmaking sui)ernatural beings, known as m^iramuras, who live up in the sky and make the clouds, which are the ' body or substance of rain.' The rain-making ceremonies are thought to be seen by the mura-miiras, who cause the clouds to appear in the sk}% unless thej'^ are angry or influenced by the evil magic of some other tribe. In Africa rain is attributed to a high god. The Akikuyu recognize three gods, two good and one bad. The first sends rain and riches, the second good wives and healthy children, and the third sickness and loss. All three are called ngai, but it is the god who sends the rain that is considered the supreme deity and credited with divine powers. 1 (753, pt. i.. The Magic Art, p. 342 f. 2 Hollis, Nandi, p. 52. 3 Kidd, Essential Kafir, p. 114. * GE^, pt. i., The Magic Art, p. 353 f.

  
    564 RAIN The Akikuyu regard their deities as common to other tribes, such as the Masai and Akamba.^ The Ewe-speaking people associate a falling star with a powerful rain-god, who sends the showers from the sky. In times of drought they call upon him by night with wild" howls, and once a year an ox is sacrificed to him. Tiie priests consume the flesh, while the people smear themselves with the pollen of a certain plant, and go in procession through the towns and villages, singing, dancing, and beating drums.^ The Dinka believe in a great god who sends the rain from the 'rain-place' where he dwells, and who animates the human rain-maker. His name, Dengdit, means literally 'great rain.' It was he who created the world and established all things in their present order ; and, according to the Niel Dinka, he was the ancestor of a clan which has rain for its totem. Bullocks are sacrificed in spring to a spirit, Lerpiu, for the piirpose of inducing him to move Dengdit to send down rain on the parched earth. ^ Likewise among the Shilluk a bullock and a cow (or hen) are given to Nyakang, the semi-divine ancestor of their kings. One (or both) of the animals is slain, wliile the king prays to the divine hero for rain.^ In Mexico Tlaloc, or Tlalocateuchtli, is the god of water and rain, and the fertilizer of the earth. He is thought to reside where the clouds gather, on the highest mountain-tops, especially those of Tlaloc, Tlascala, and Toluca, his attributes being the thunderbolt, the flash, and the thunder. Prayers were offered to him in times of drought, as the chief of the water-gods, to look down in mercy on the sufferings of man and beast, and give the things which are 'the life and joy of all the world, and precious as emeralds and sapphires.' When there is no rain for four years, children are sacrificed to Tlaloc by being closed up in a cave.^ The rain-god of the Kandhs is Pidzu Pennu, a being who rests on the sky and whom the priests propitiate with eggs, rice, and sheep, and invoke with prayers, so that he may send down water upon them through his sieve before men and cattle die of want.* The Kol tribes of Bengal consider their great deity Marang Burn, 'great mountain,' to be the rain-god. His dwelling is on one of the most conspicuous hills of the plateau near Lodmah in Chota Nagpur. In times of drought the women climb the hill, led by the wives of the j)alians, Avith girls drumming, to carry offerings of milk and 5cZ-leaves, which are put on the rock at the top. The women then invoke the deity to give the seasonable rain, wildly gesticulating and dancing till tlie prayer is answered by distant peals of thunder.'' E. B. Tylor thinks that the rain -god is usually the heaven-god exercising a special function, though sometimes taking a more distinctly individual form, or blending in characteristics with a general Avater-god.^ Although the tribal AllFather in very primitive cult is remote and in need of nothing that man can give, and therefore is not concerned with human afi'airs^ — rain-making being the function of the mura-vfiuras — yet it seems that the rain-god proper is a heaven-god. This view is supported by the evidence from the Akikuyu, where it is the supreme deity who sends down the refreshing showers to water the parched ground in answer to the prayers of the people. 1 JAI xxxlv. 263. 2 GB3, pt. iii., The Dying God, London, 1911, p. 61 f. 3 lb. p. 32. * C. G. Seligmann, The Cult of Nyakang and the Divine Kings of the Shilluk, Khartoum, 1911, p. 226 f. B Bancroft, NR iii. 324-331. 6 S. 0. Macplierson, Memorials of Service in India, London, 1S65, pp. 89, 355. 7 E. T. Dalton, TES, new ser., vi. [1868] 34. 8 pcz ii. 259. 9 Cf; A. Lang, art. God (Primitive and Savage), vol. vi. p. 243. Likewise, Dengdit is the creator and sustainer of all things. The Mexican Tlaloc was probably originally a heaven-god, since he is supposed to reside where the clouds gather, and is evidently superior to the god of the earth. Pidzu Pennu, the rain-god of the Kandhs, rests on the sky, and Marang Burn of the Kol tribes dwells on the top of a high hill. In classical times it was to the heaven-god Zeus that the Athenians turned with requests for rain,^ while in later and still more enliglitened ages it is the Lord of heaven and earth that men supplicate in times of drought by solemn litany and procession to send such ' moderate rain and showers that they may receive the fruits of the earth to their comfort and to His glory.' 8. Conclusion. — Frazer is of the opinion that the method adopted by the rain-maker is usually based on homoeopathic or imitative magic. In other words, he seeks to produce rain by imitating it.^ Now, there can be no doubt that many of the rites associated with rain-making imitate the natural process. Thus, e.g., when the Dieri erect a hut over a hole in the ground and drop blood on the men sitting round, while others throw handfuls of down in the air, they symbolically represent the natural phenomena connected with rainfall. The hut portrays the firmament, the down the cirrus clouds, the dropping blood the rain. The two large stones in the centre of the hut suggest gathering clouds presaging rain, and the overthrow of the hut by men butting at it with their heads the piercing of the clouds and the downpour of rain. Such a rite as this certainly contains an element of imitation, but only because the savage is a man of action, who 'dances out his religion.' When he wants wind or rain, he does not, in the lowest states of culture, prostrate himself before his remote All- Father, but gathers certain people together, often members of a water-totem, to perform magico-religious rites. Thus he expresses by actions, sometimes accompanied by suitable exclamations, his inmost desire. Rain-making ceremonies, therefore, may be described as outward and visible signs of inward emotions and longings. It is not surprising that primitive ritual is often imitative, since it represents symbolicallj^ that which in higher cult is expressed by utterances. Frazer's theory of imitative magic does not take into account the emotional and representative aspect of rudimentary religion — the pent-up desire to act discharging itself on the mere symbol of the object. In developed magic the operator is more or less aware that he is dealing with a symbol, yet, in his need for emotional relief, he makes himself believe that the desired effect, though enacted on the symbol, is actually transmitted to the real object.* What applies to magic in general is equally applicable to rain-making in particular. A modern community is chiefly dependent upon the weather for its incomings and outgoings, and for the variation in the prices of bread and vegetables, yet even so it is not easy for us to understand a condition of life in which a bad harvest means starvation. But in primitive society, where the food-supply is governed directly by the rainfall, the attitude of man towards the weather is one of grave anxiety calculated to produce states of emotional intensity. The emotions must find outlet somewhere. This they do in representative and emotional ceremonies to produce the desired result. 1 Marcus Antoninus, v. 7. 2 e£3, pt. i., The Magic Art, p. 247. 3 Cf. R. R. Marett, The Threshold of Religion^, lyondon, 1914, ch. ii.

  
    RAJPUT 565 When the savage wants thunder to bring rain, he does not imitate it, but simply swings his bullroarer in order that he may actually make it. It is not a noise like thunder that he imagines he hears, but the thunder itself. It is only as the belief in niagico-religious practices declines that primitive ideas of making or being a thing degenerate into a merely imitative ceremony, a piece of frivolous and valueless mimicrj-. Thus the prayer attitude is but the more developed expression of the hope and faith with which the so-called ' magical ' rite is instinct. LiTKRATURE. — The authorities are quoted in the art. ; cf. J. E. Harrison, Ancient Art aiul Ritual, London, 1913 ; E. O. James, Primitive Ritual and Belief, do. li>17 ; and artt. God, Maoic, Ma.na, Water. E. Q, J AMES, RAINBOW.— See Prodigies and Portents, vol. X. p. ."71 f. RAJPUT. — Piajput (Skr. rdjaputra, ' a king's son,' 'a prince') is the general term applied to a group of septs which constitute the so-called •militarj-' class of India. At the census of 1911 they numbered 9,430,095, appearing in the greatest numbers in the Panjab, United Provinces, and Bengal. In Rajputana, the head-quarters of the tribe, they numbered 675,789. 1. Ethnology. — Within the last few years an important cliange of view regarding the origin of the Rajputs has taken place. Following the universal tradition of the Hindus, it was generally assumed that they were the direct successors of the Ksatriyas, one of the four groups {varna, •colour') which constituted the Vedic polity. According to Manu {Laws, i. 89), the Creator commanded the Ksatriya 'to protect the people, to bestow gifts, to ofTer sacrifices, to study (the Veda), and to abstain from attaching himself to sensual pleasures.' The true position of this group of septs has now been clearly ascertained. 'So far back as the time when the Dialogues of the Buddha were composed, the Kshatriyas were recognised as an important element in societj', and in their own estimation stood higher than the Brahmans. The fact probably is that from very remote days ruling clans of Kshatriyas essentially similar to the Rajputs of later days, existed and were continually forming new states, just in the same way as in the mediaeval ^)eriod. But their records have perished, and only a few exceptionally conspicuous dynasties are at all remembered, and so stand out on the page of history in a manner which does not fully correspond with the truth. The term Kshatriya was, I believe, always one of very vague meaning, simply denoting the Hindu ruling classes which did not claim Brahman descent. Occasionally a raja might be a Brahman by caste, but the Brahman's natural place at court was that of minister rather than that of king'(V. A. Smith, The Early Hist, of Jndia^, Oxford, 1914, p. 408). In the tradition, which in India ranks as history, there is a sudden gap : the old Ksatriyas disappear, until the 6th and 9th centm-ies A.D., when we tind a group of states under Rajput rulers. But it is impossible to say whether these rajas were merely successful adventurers, or how far they were the heads of dominant clans. The true situation has now been ascertained from a study of the epigiaphic evidence in N. and W. India. It is clear that the break in the tradition — in other words, the disappearance of the old Ksatriyas — was the result of the invasion of India by successive hordes from Central Asia. The earliest of tiiese were the Sakas in the 2nd cent. B.C., followed by the Yueh-chi or Kushans in the 1st cent. A.D. It is believed that the chiefs of these invading hordes rapidly succumbed to the influence of their new environment, became Hindus, and assumed, as ruling princes, the old name of Ksatriya. But it is still uncertain whether the pedigrees of any of the ruling clans go back to this period. During the 5th cent. A.D. and the early part of the 6th cent, the Huns (or Hunas, as the Hindus called them) made a fresh invasion, and crushed the Hindu polity. They settled principally in the Panjab and Rajputana, their most important group being that of the Gurjaras, who, in name at least, are represented by the modern Gujars (ERE vi. 45.3). The Gurjaras founded important kingdoms, and gave their name to the province of Gujarat. These Gurjaras were soon admitted to the status of Hindus, and we are thus enabled to interpret the strange legend of the lire sacrifice at Mount Abu [ERE i. 51 f.). Their passing through the fire was a mode of expressing the purgation which they underwent ; their imi)urity was removed, and they became fitted to enter the Hindu caste system (W. Crooke, ' Rajputs and Mahrattas,' JRAI xl. [1910] 42). In later times the same process of introduction into the Rajput body has continued. Many chiefs of the so-called aboriginal races, with their followers, have marked their rise to the status of rulers by assuming the title of Rajputs, which, as has been said, merely implies the fact that they claim to be rajas or cadets of a ruling house. For further details of this, the most recent and important advance in our knowledge of Indian ethnography, see Smith, p. 412 ft'. ; Crooke, p. 41 ti'. ; BG ix. pt. i. [1901] 443 ff., where full details and references will be found. This mixed body, containing perhaps some survivors of the older Ksatriyas, reinforced by foreigners and aborigines, being thus admitted to Rajput status, were naturally desirous of authenticating their descent. Complacent bards, like the heralds of modem times, were ready to provide pedigrees linking the new ruling class with the gods and ancient heroes, just as Livy and Virgil affiliated the new Roman Empire with the heroes of the Trojan war. Hence arose the mass of legend assigning to various septs their descent from the sun or moon or other gods, or from the heroes who fought in the great war described in the MahCibhurata epic. These legendary pedigrees are recorded in great detail by J. Tod, the enthusiastic historian of the Rajputs, in his Annals ofRajasVhan. 2. Religion. — As might be expected from what has already been said, the Rajput cults and beliefs are of a mixed type, including those taught by their bards and Brahmans who trace their pedigrees to gods or legendary heroes, and those ot the foreign or aboriginal stocks from which the Rajputs are derived. (a) Tlie, place of Rajputs in the development of Hinduism. — In the early Hindu period tales are told which describe the antagonism between the Ksatriya and the Brahman. Some refractory rajas are said to have opposed the pretensions of the Brahmans (Manu, Jjiws, vii. 38-42). Visvamitra, a Ksatriya, is said to have attained the rank of a Brahman (Muir, Orig. Skr. Texts, i. [1858] 58fl'.). The same feeling appears in the rise of the Bhaktimarga, or the monotheistic Bhagavata religion, which was the work of Ksatriyas [ERE ii. 537 fi".). In the same waj', both Buddhism and Jainism were the result of a Rajput reaction against the claim of Brahmans to retain the monopoly of admission into the ascetic orders [ERE vi. 694, vii. 209). Even at the present day some Rajput septs assign a higher rank to the bard than to the 13rahman, and this feeling is encouraged by the notorious laxity of practice among some classes of Brahmans in Rajputana [ERE vi. 693). But the Brahmans are anxious to accept the new situation, and by politic concessions to Rajput feeling lose no opportunity of regaining their position in the courts of the reigning princes. [b) Cult of Siva and the mother-goddesses.— ^s a martial race, many Rajputs favour the cult of SivaMahadeva combined with that of his consorts, the latter being largely drawn from the non-Aryan races, but now freely admitted into Hinduism

  
    566 RAMAISM If, as some believe, the cult of Siva had its origin in the Himalaya, we may suspect that it was introduced, or rapidly assimilated, by the Scythian or Hun invaders. Vcasudeva, king of the Kushans (p. A.D. 140-173), figured on his coins the image of Siva with that of his bull, Nandi (Smith, p. 272). The chief ^aiva temple in Rajputana is that known as Eklingji, ' he that is worshipped under the form of a single li'itjam.' It is also known as Kailaspuri, Mount Kailasa being the Himalayan seat of the god. It is situated 12 miles from Udaipur, the capital of Mo\v£lr (H. D. Erskine, Rajputana Gazetteer, ii. A. [1908] 106; Tod, i. 409 ft'.). The Ranas of Me war combine the functions of prince and priest, and are known as the vice-regents (diwan) of the god (Tod, i. 182). With the cult of 6iva is combined tliat of his consort Durga. In another form she is known as Mama Devi, ' mother of the gods,' and round her image are grouped those of the other gods {ib. i. 553). Again, as Gauri, the 'yellow' or 'brilliant' goddess, probably representing tlie ripe corn, she is the subject of a special cult, when at the Gangaur festival her image is taken to the lake at Udaipur and ceremonially bathed, possibly in order to free her from the last year's pollution, or as a rain charm ; as in the worship of the Bona Dea, no male may be present at the rite [ib. i. 544 ; I A xxxv. [1906] 61). She is also worshipped as Annapurna, ' she who is possessed of food,' and her mimic marriage to Siva is performed (Tod, i. 455). In other forms she is worshipped as Sakambhari, ' nourisher of herbs,' Mata JanamI, ' the birth mother,' and Asapurna, ' she who fulfils desire.' (c) Kfsna. — In Rajput belief Krsna is the deified hero of the Yadava tribe, and he has his seat at Mathura (?.«.), where he sports with the gopis, or milkmaids. In another form, at Dwarka, he is god of the dark storm-cloud (J. Kennedy, JBAS, 1907, p. 951 fl[".). His shrine is at Nathdwara, 30 miles N.N.E. of the city of Udaipur. His image is said to have been removed from Mathura to escape the persecution of Aurangzib ; when the cart came to this place, the god refused to go farther, and a shrine was erected for him, which is a sanctuary for criminals, receiving donations from merchants throughout the Hindu world, and his pontili' is a personage of great sanctity and authority (Tod, i. 41511'.). It is strange that the gentle Krsna should be worshipped side by side with 6iva. On the whole, his cult has exercised a good efl'ect on Rajput society, and Tod quotes a case in which he interposed to prevent sati (i. 423). {d) Ancestor-cults. — It is the primary duty of the Rajput to visit the cenotaphs of his ancestors in the season of mourning, and to feed their hungry ghosts. Special veneration is paid to the viahdsatl, or place of sacrifice of faithful wives. ' The Rajput never enters these places of silence but to perform slated rites, or anniversary offerings of flowers and water to the manes of his ancestors ' {ib. i. 62). He also venerates the heroes of his sept, as in the remarkable court at Mandor, which contains images of the heroes of the Rathors [ib. i. 573 f.). (e) Tutelary deities. — Each sept worships its tutelary goddess ; Rathasen or Rashtrasena is the embodied luck of the Sesodias of Mewar, as Nagnecha, the serpent, protects the Rathors, and Vayan Mata the Chavadas, while Klietrapala, •the tield-watcher,' is the patron of agriculture [ib. i. 225 n.). The patron god or goddess of the sept used to accompany the chief to battle. On one occasion the Ratlior god fell into the hands of the Kachhwahas of Jaipur. Their prince took him to his capital, wedded him to the Jaipur goddess, and returned him with his compliments to his defeated adversary. ' Such,' says Tod (ii. 87), ' were the courteous usages of Rajput chivalry.' The tutelary god of Kotah is Brajnath or Krsna, and the chief at every battle used to carry his golden image on his saddle. He too was lost in battle, and itwas many years beforehe was restored, ' to the great joy of every Hara' [ib. ii. 413). (/) Cult of youthful heroes. — The cult of the youthful hero [putra) is common amo.ig the Rajputs. Laut, the young hero of Ajmer, is worshipped by the Chauhan sept, and, as he wore at the time of his death a silver chain anklet, tliis ornament is tabu to the children of the sept (Tod, i. 200 n.). The cult is not confined to youths. The queen of Ganor, who killed by means of a poisoned robe the Musalman who attempted to outrage her, receives no special worship, but in the spirit of sympathetic magic a visit to her tomb cures tertian ague [ib. i. 497). [g) Worship of natural objects. — Water-spirits are honoured by throwing coco-nuts into the water. The spirit of the Banas river used to raise her hand over the water to receive the offering, but, as in the common fairy-gift legend, ' since some unhallowed hand threw a stone in lieu of a coco-nut, the arm has been withdrawn ' [ib. i. 527 ; PB i. 287 ff.). There was a sun fountain at Valabhl, whence at the summons of Raja Siladitya, the seven-headed horse which bears the chariot of the sun rose to bear him to battle (Tod, i. 179). (h) Snake-worship. — The Pushkar lake is provided with a remarkable snake legend indicating a conflict of cults (C. C. Watson, Rajputana Gazetteer, i. A. [1904] 19). The Nagpahchami festival, 'the cobra's fifth,' is celebrated in its honour (Tod, i. 462). The usual tales are told of the serpent protecting or recognizing the true heir to the throne [ib. i. 230, ii. 281). The worship of snake heroes, like Tejaji, Guga, and Pipa, is common (PR i. 213f. ; Tod, i. 580). [i) Sacred animals and trees. — Next to the cow, the boar is sacred to the Rajput, and possibly represents the corn-spirit [GE^, pt. v.. Spirits of the Corn and of the Wild, London, 1912, i. 29811".). Birds of augury are carefully protected, and the pigeon, as the bird of love, has become associated with the erotic cult of Krsna, and is still regularly fed at every courthouse in Rajputana. Among trees the varieties of the fig are especially sacrecL It was from a pl^^al-txee [Ficus religiosa) that 5sapurna, the tutelary goddess of Biindi, appeared to protect the queen (Tod, ii. 368). ( ?■) Festivals. — The Rajput festivals are numerous and interesting. The reader may be referred for details to Tod's classical account (i. 444 ff.). But, when he comimres the ritual with that of Egypt and other countries to the west of India, it must be remembered that his theories are, to a large extent, obsolete. LiTERATiRE. — The classical authority is J. Tod, Annals and Antiquities of Hajast'han, 2 vols., London, 1829-a2 (the original ed. is now very scarce, but it has been often reprinted ; the references in the text are from Routledge's popular ed., London, 1914). For the Rajputs of districts outside Rajputana see A. K. Forbes, Has Mala, London, 1878 ; H. A. Rose, Glossarp of the Tribes and Castes of the Punjab and the N. W. Frontier Province, vols, ii., iii., Lahore, 1911-14 ; D. C. J. Ibbetson, Punjab Ethnography, Calcutta, 1883 ; W. Crooke, Tribes and Castes of the N. W. Provinces and Oudh, do. 1890 ; R. V. Russell, tribes and Castes of the Central Provinces, London, 1916. W. Crooke. RAMAISM.— I. History.— Vaisnavism, one of the two main divisions of the Hindu religion, includes, besides the worshippers of Visnu in his proper form as a supreme personal god, two large sects embracing not only the great majority of the Vaisnavites, but also a very considerable portion of the Hindus of to-day. These two parties are the votaries respectively of Visnu's two last incarnations, Krsna and Rama.^ The cult of Rama as a chief god at the present day prevails over an ex1 See art. Incarnation (Indian), vol. vii. p. 113.

  
    RAMAKRSNA 56-; tensive area in India. But Kama was at first only an epic hero; for in the original part (bks. ii.vi.) of the JidviCii/niHi {q.v.), which celebrates his life and deeds, he is represented as an essentially human character. On the other hand, in bks. i. and vii., which are admittedly later additions, his divine nature is fully accepted. In another passage also (vi, 117), which is without doubt an interpolation, the gods, with Brahma at their head, appear and declare Rama, who had till then regarded himself as a man, to be Narayaiia, i.e. Visiiu, the highest god. The character of Kama, already a model of morality as the hero of the lidindyana, was still more exalted by later poets, including those of the Furdnas and especially by Bhavabhuti (first half of the 8th cent. A.D.), the author of two Sanskrit dramas concerned with the life of Kama. Having thus become immensely popular, the epic hero was before the lapse of many centuries generally acknowledged, by a people ever prone to deification, as an incarnation — an already familiar feature of the Hindu religion — of the supreme god Visnu. Though there is not sufficient evidence to show e.xactly when Rama came to be accepted as an avatar, there is good reason to regard this belief as having already existed in the early centuries of the Christian era. Thus in the 10th canto of Kalidasa's epic, the Eagkzivani^a, which dates from the first half of the 5th cent. A.D., the poet, before relating the story of Kama's birth, represents Visnu as promising to be born as a son of King Dasaratha for the destruction of the demon Ravana. The Vdyu Purdna, which probably belongs to the same century, also refers to his divine character. Much later, A.D. 1014, we find the Jain author Amitagati making the statement that Rama was regarded as the all-knowing, all-pervading protector of the world. But, though the divinity of Rama had thus been recognized for centuries, there is no evidence that any cult in his honour existed during this long period. It cannot, however, have been established much later than the 11th ceiitury A.D. Thus Madhva {q.v.), otherwise called Anandatirtha (the founder, in the 13th cent., of a Vaisnava sect, which aimed at confuting not only Sahkara's theory of the unreality of the universe and the identity of the human soul Avith the supreme deity, but also Ramanuja's doctrine that God is the material cause of the world), is declared to have brouglit the image of Rama from Badarikasrama in the Himalaya, and to have sent his pupil Naraharitirtha to Jagannatha in Orissa, about A.D. 1264, to bring back what were called the original idols of Rama. Hemadri, a voluminous Sanskrit writer who flourished in the latter half of the 13th cent., describes the ceremony connected with the birth of Rama on the 9th day of the bright half of the month Chaitra (March-April). An indication of the comparative lateness of the cult of Rama as an incarnation is the fact that, among the 24 names of Visnu that are repeated at the present day by Vaisnavites at the beginning of every ceremony which they perform, the name of Rama does not occur, though those of two other incarnations, the Dwarf and the Man-lion, are mentioned. Again, while theordinaryceremoniesof Vaisnavism include a repetition even of Vedic mantrafs, or formuUe, this is not the case in the cult of Rama. At the present day every Hindu is familiar with Rama's exploits, and throughout the length and breadth of India his name is on every one's lips irrespectively of class, caste, or creed. Thus, when friends meet, they often greet each other by uttering Rama's name twice ('Ram, Ram'). No name is more frequently given to children, and none is more often invoked at funerals and in the hour of death. 2. Literature. — The literatixre of Bamaism is of late origin. There exist in the first i>Iiice various manuals which describe the forms of Rama-worship by means of mantras, or formuhe, and magic circles, like those prescribed in the SutvataSavihitd for the worship of Vasudeva (Visnu). There are besides a few works that set forth the doctrines of theRamaite faith. TXieAclhydtma-rumdyanaaXm^ throughout at expounding the divinity of Rama and explaining the relation of the individual soul to him as the supreme soul. Sita and Rama are introduced by the author as the exponents of the doctrines inculcated in this work. The fifth canto of the last book is entitled Rdma-gitd, ' the Song of Rama,' which is intended to correspond to the Krsnaite Bhngavad-gitd (q.v.), and which is narrated by Rama to his brother Laksmana, the counterpart of Arjuna in the parallel poem. The teaching is monistic throughout, the world and the individual soul being described as illusory, while the one supreme spirit, here Rilma, alone really exists. Composed of extracts from older writings, it has no claim to any connexion with Vedic literature. It is also mentioned as a modern treatise by Ekanatha, a Maharastra saint of the 16th cent., in his Bhdvdrtha-rdmdyaiia. There is another Ramaist work (published at Madras) also entitled Rdma-gltd, which is composed in 18 chapters like the original Bhagavad-gUd. Its contents are narrated by Rama to Hanuman. It is a very modern compilation, for it professes to be based on the 108 Upanisads, some of which are unmistakably very recent. What may be regarded as the Bible of the Ramaites is the Rdmcharitvidnas, an adaptation of Valmiki's Rdmdyana, composed in Hindi by Tulasi Dilsa, the greatest of modern Hindu poets, in the 16th century. What the Bhdgavata Purdna and the Bhagavad-gitd are to the Krsnaite, Tulasi Dasa's poem, together with the Sanskrit Rdmdyana, is to the many millions in N. India whose vernacular tongue is Hindi. 3. Doctrine. — The following are the doctrines held by all Ramaites in common : (1) the deity is not devoid of qualities (as is brahman, the impersonal world-soul of Sankara) ; (2) Visnu is the supreme deity and should be the object of worship together with Laksmi, his wife ; (3) Rama is the human incarnation, or avatdr, of Visnu ; (4) Ramanuja and all the great teachers who have succeeded him are also avatars of Visnu. The first three of these doctrines aftbrd a parallel to the conceptions of Western religion. Like Jahweh, Visnu is a personal supreme deity who is an object of worship, while the relation of Kama, as a human manifestation of the supreme deity, to Visnu is analogous to that of Christ to God. The Ramaist attitude resembles that of a Western deist who might adopt Christ as the main object of his devotions. 4. Sub-sects. — Ramananda, fifth disciple in succession from Ramanuja, from whose school he seceded, was the founder of the Raniaite sect Avhich goes by the name of Ramawats, in the 14th century.^ A teacher named Kilh, separated from Ramananda by a successive series of several disciples, founded the Khaki [q.v.) sect, which is a striking example of the tendency of Hinduism to eclecticism and compromise. See also art. Ramanuja. Literature. — H. H. Wilson, A Sketch of the Reh'dious Sects of the Hindus, new ed. (Select Works, i.), Lontion, 1S61, pp. 46, 54-57, 63-65, 67 f., 98 f.; W. J. Wilkins, Modern Hinduism, do. 1SS7 ; G. A. Grierson, lA xxii. [1S93] 227 ; M. MonierWilliams, Brdhmanism and Hinduism*, London, 1S91 ; R. G. Bhandarkar, Vaisnarism. &aivism, and Minor Religious Systems ( = GIAP iii. vi.), Strassburg, 1913, pp. 46-48. A. A. Macdonell. RAMAKRSNA. — Ramakrsna is the adopted name of one of the three leaders of the revival of Hinduism during the latter half of the 19th cent., 1 See art. RamasandIs.

  
    568 RAMAKRSNA the other two being Dayananda Sarasvati (1824-83) and Svami Vivekananda (1862-1902). All three adopted in early youth the life of the ascetic devotee — striking illustrations of the deeply-rooted conviction which prevails among Hindus that renunciation iq.v.) is the highest religious ideal, and which for more than two thousand years has led innumerable young Indians to give up home, marriage, property, and money for the attainment of union with God. I. Life. — Gadadhar Chatterji, the son of a poor but orthodox Brahman, was born on 20th Feb. 1834, in the village of Kamarpukur, situated in the Hugli district of Bengal. Losing his father wlien he was seventeen, he migrated to Calcutta, where for a few years he earned his living as a pujdri, or ministrant attending to the worship of the household idols in Hindu families. In 1855, when a temple of the goddess Kali, built on the bank of the Ganges by a rich Bengali lady named Rani Rasmoni, a few miles from Calcutta, was opened, his elder brother was appointed chief priest, while he himself not long after became one of the assistants. His religious instinct, of which he had shown signs as a boy, now developed into passionate worship of the image of Kali in the temple. Thinking of her as the mother of the universe and as his own mother, he Tised to sing hymns, talk, and pray to her by the hour till he became unconscious of the outer world. He would then pass into the state of religious trance called samddhi, which often lasted for hours, and in which the action of the pulse and the heart became imperceptible. When he was twenty-five, his relatives, hoping to cure him of his religious ecstasies, induced him to undergo the usual ceremony of child-marriage, though his bride was only six and would not live with him as his wife till she was eleven or twelve years old. Returning to the temple and being now convinced that it was possible to see the deity visibly, he renewed his devotions with such intensity that he neglected his duties and could no longer retain his official position. So he left the temple and settled in a neighbouring wood, where for the next twelve years he lived a life of strenuous prayer and selfrepression in continuous efforts to attain union with God. Having as yet received no education or training, he was helped during this period in his aspirations first by a Brahman nun, who instructed him in yoga, or the system of exercises producing mental concentration, and in the Tantras, or manuals dealing with the worship of Kali and the theology concerned with her cult. Afterwards he came for nearly a year under the influence of an ascetic named Totapuri, who expounded to him the monistic Vedanta doctrine of ^ankara, that God is impersonal, that the human soul is identical with God, that the world is an illusion, and who taught him the highest stage of religious trance in which every trace of consciousness disappears. Totapuri also initiated him as a sannydsl, or ascetic who renounces every worldly attachment. In accordance with the practice of such devotees, Gadadhar now assumed a new name. Henceforward he was known as Ramakrsna ; and later he received from his friends the title of Paramahamsa, which is given only to ascetics of profound knowledge and sanctity. After Totapuri's departure he lived for six months almost continuously in a state of exalted religious trance. This condition ended in a severe attack of dysentery, from which, however, he recovered after a month or two. Ramakrsna now entered on a new phase of religious aspiration — the craving to realize the Vaisnava ideal of passionate love for God. This aim he sought to realize by imagining himself one of the great devotees of ancient stories. Thus at length in a trance he saw the beautiful form of Krsna. Now he was satisfied ; he had at last achieved mental peace. By this time (1871) he was thirty-seven years of age and was becoming famous. His wife, who was now eighteen, came to see him. When he explained that, being a sannydsi, he could not live Avith her as her husband, she agreed to reside at the temple as his pupil and be taught by him how to serve God ; she thus remained a devoted disciple till the end of his life. She survived her husband many years, during which she regarded him as an incarnation of God Himself, and endeavoured to further the Avork that he had begun. Though as an ascetic he no longer had any caste, he now began to feel that he had not yet given up his Brahman prejudices towards the lower orders. Having accordingly resolved to do the work of men of the lowest caste, he acted as a scavenger in the temple and cleansed it like a Pariah during the night. He also collected and ate the fragments of food left by the beggars who were daily fed at the temple, and who included Muhammadans, outcastes, and bad characters. The last stage in his religious development was the result of a new desire that arose in him to know and understand other religions. Thus he went to live with a Muhammadan saint, becoming temporarily a Muhammadan in dress, manner of life, and religious practice. He then turned to Christianity and once saw Jesus in a vision, being unable for three days after to think or speak of anything else but of Him and His love. These experiences led him to the conclusion that all religions are true, as being various paths leading to the same goal. At the end of 1872 one of his intimate friends. Pandit Vaisnava Charan, took him to Calcutta, where he stayed till the beginning of the following year. During this visit he made the acquaintance of Dayananda Sarasvati, the founder of the Arya Samaj. About 1875 Kesliab Chunder Sen, one of the leaders of the Brahma Samaj, made the acquaintance of Ramakrsna, and, becoming deeply impressed by his devotion and conversation, went to see him often, occasionally accompanied by a number of his adherents, and drew public attention to his merits both by talking and by writing about him. The result was that Ramakrsna was now visited at his temple by many educated Hindus from Calcutta, and also made the acquaintance of the young men who became his attached pupils and continued his work after his death. His conversation is described as brilliant, and Avas listened to by many noted Indians who went to see him at his temple. During the last seven years of his life he was constantly engaged in talking to his visitors. He never wrote anything, even in this last period ; but his disciples made copious notes in Bengali of his sayings, of which several collections were published after his death. He was essentially a conversationalist, and not a formal instructor; indeed, he regularly disclaimed the status of a guru, or teacher. According to the testimony of his most celebrated disciple, Svami Vivekananda, his conversation was of two main types. On the one hand, he represented himself as the servant of all human beings and would never claim any high position. On the other hand, he would speak of himself not only as possessing all power and all knowledge, but as the re-incarnated soul that had once been born as Rama, as Krsna, or as Buddha. Such things were not said in any spirit of arrogance, but as a result of his intense realization of the Vedanta doctrine of the identity of the individual soul with the impersonal God. The incessant labour of speaking to the increasing crowds of men and women that came to see

  
    RAMANANDIS, RAMA"WATS 569 him at tlie temple of Uaksiuesvara at last told on his health. In 1885 he began to suller from an afiection of the throat, which after a time developed into cancer. He was removed to Calcutta, where he was attended by the best physicians. They advised him to keep the strictest silence ; but he could not refrain from addressing the crowds that gathered wherever he went. He would still fall into trances, on awaking from which he would talk incessantly as before. Even when his throat became so constricted that he could hardly swallow even liquid food, he continued his efforts, cheerful and unilaunted, till 15th March 1886. On that day he fell into a samddhi from which he never returned. After his death a group of his disciples decided to devote their lives to the spread of his teaching, and to become sannyds'is. The most prominent of these was Narendra Nath Dutt, a Bengali, who on becoming an ascetic took the name of Vivekananda. 2. Habits and character.— Ramakrsna had not many personal traits. Though a sannydsi, he not only'dressed, but lived, like an ordinary Bengali. He is described by one of his disciples as distinguished by profound humility and childlike tenderness, the outward manifestation of which was a singular sweetness of expression. His character was simple, for every detail of his life can be explained from the one motive of a passion for God, which mastered his whole being. It was this that made him at an early age enter the life of a sannydsi, in which he renounced all earthly ties and by tremendous self-repression completely conqnerecl the sex instinct and acquired a hatred of money. His aversion to gold and silver became so great that he could not even touch them, and the simple contact of a coin, even when he was asleep, would make him shrink convulsively. In his later days he could touch no metal, not even iron. jNIathuranatha, the son-in-law of the foundress of the temple, repeatedly ofiered to hand the temple over to him together with a property yielding an income of 25,000 rupees a year, but he refused and threatened to leave the place if the offer were pressed. A gift of 25,000 rupees pressed on him by another wealthy man was similarly declined. His deep sincerity and exclusive devotion to God won him the boundless love and reverence of his disciples, who regarded him as a divine person. 3. Belief.— Eamakrsna had no proper education. He knew no Sanskrit and scarcely any English, and he posf^essed no scholarly knowledge even of Bengali. Never having had any systematic training in philosophy, and deriving, with the aid of a retentive memory, practically all that he knew of it from his occasional intercourse with the religious teachers with Avhom he came in contact at his tem])le, he neither was nor claimed to be the founder of a new religion. His belief regarding God and the relation of God to man and the world was based on the Vedanta system. It may be summed up thus : God is unknowable and utterlj' beyond the reach of man ; on the other hand, every human being and every thing that exists is a manifestation of God, who is so truly all that is that everything that happens is in a sense done by Him, and therefore moral distinctions become obliterated in Him. Hence, as he looked upon every human being as a manifestation of God, Eamakrsna would, if he met an unfortunate, bow doA\Ti before her in adoration. Like every ordinary Hindu, he also regarded all deities as manifestations of the impersonal Supreme Soul. But he believed the goddess Kali to be the chief manifestation of God as the divine mother of the universe. He worshipped her more than any other divinity, and that by means of idols ; for he implicitly held the Hindu belief that the divinity fills everyone of his own idols with his presence. He further shared the ordinary Hindu idea of the guru, or spiritual teacher, declaring that the disciple should never criticize his own guru and must unquestioningly obey his behests. Thus he was a true Hindu, and was always ready to defend the whole of Hinduism. In these respects he was only one of the multitude of very devoted Hindus who might have lived at any time during the last 2000 years. 4. Distinctive doctrine. — What differentiated bis belief from that of other revivers of Hinduism was the doctrine that all religions are true, because in their inner essence they are identical, and that each man should therefore remain in the religion in which he has been bom. In order to illustrate the idea of the harmony of all religions and of the part played by Kamakrsna in introducing it to Keshab Chunder Sen, a pupil of his caused to be painted a symbolical picture in which a Christian church, a Muhammadan mosque, and a Hindu temple appear in the background, while on one side in front Ramakrsna is pointing out to Keshab a group in which Christ and Chaitanya are dancing together, and a Muhammadan, a Confucianist, a Sikli, a Parsi, an Anglican, and various Hindus are standing round. Kaniakrsna's universalistic theory of the truth of all religions furnishes a strong defence of Hinduism because it implies that no Hindu should abandon his religion either as a whole or in any of its individual doctrines. Literature.— F. Max Miiller, Rdmakrishna : Ilis Life and Sayhuis, London, 1S98 (the best biography, together with a collection of Ramakrsna's sayings); P. C. Mozumdax, Paramohai'ma Rdinak{ishia'-, Calcutta, 1910 ; [M. N. Gupta], The Gospel of Sri Rdmakcishna, Madras, 1912 ; Svami Vivekananda, My Master (a lecture), Calcutta, 1911 ; J. N. Farqnhar, Modern Religious Movements in India, New York, 1915, pp. 188-200. The work of the Kamakrsna mission is describedf in the Hindoo Patriot, 14th Oct. 1912'. ' " A. A. Macdonell. RAMANANDIS, RAMAWATS.— The Kamanandis or Kamawats are an important Vaisnava sect in N. India, numbering from 1,500,000 to 2,000,000. Their founder was liamananda, a teacher who was fifth in descent from Ramanuja iq.v.), the Bhaktamdla giving the succession as (I) Ramanuja, (2) Devacharya, (3) Hariyananda, (4) Raghavananda, (5) Ramananda. According to the N. Indian tradition regarding Eamananda's life and times, Raghavananda was a prominent teacher of the Sri Vaisnava church founded by Ramanuja. He travelled over India spreading its doctrines, and finally settled in Benares. In the year 4400 of the Kaliyuga, corresponding to A.D. 1299,^ Ramananda was bom at Prayaga, the modern Allahabad. His father was a Kanj^akubja Brahmana named Punyasadana (or Bhurikarma or Devala), and his mother's name was Susila. The child was named Eamadatta, and, as he grew up, he acquired knowledge rapidly, so that by the time he was twelve years old he had become a finished pandita, and went to Benares to study religious philosophy. There he attached himself to a Smarta teacher, who followed the Advaita philosophy of Sahkaracharya.^ One day he happened to meet Raghavananda, who had the power of foretelling future events, and who expressed his sorrow that Ramadatta had not yet taken refuge with Hari [i.e. Rama), as his days were fulfilled and he had but a short time to live. Ramadatta returned to his Smarta teacher and reported the conversation. The teacher had to 1 So all native authorities. Bhagavan Prasada (Bhaktamdla, p. 432) refers to eight or nine, and quotes three. Tradition eays that it was 162 years after Ramanuja'e death, which would thus have occurred in A.D. 1137. . t.- 2 It is noteworthy that both Ramanuja and Ramananda are represented as having begun by being followers of Saikara, and later to have seen the error of their ways.

  
    570 RAMANANDIS, RAMA'WATS confess that the prediction was a true one, and that he himself could otter no remedy. He therefore recommended him to throw himself on the mercy of Raghavananda. Ramadatta did so, and Raghavananda received him, taught him the Sri Vaisnava initiatory mantra,'^ and changed his name to Ramananda. He also instructed him in the yoga methods of suppression of breath, etc., leading the practiser into intense mental absorption, and, when the time for his death arrived, with their aid, put him into a trance. Death came to take him away, but, finding him in this deathlike condition, departed leaving him unharmed. Ramananda then awoke from his trance, and thenceforth devoted himself to attending on and learning from Raghavananda, Avho blessed him and gave him the boon of an exceptionally long life.After serving his gicru for a considerable time, he went on a pilgrimage over the greater part of India. A persistent tradition asserts that he even visited the island of Gangasagara at the mouth of the Ganges, and that there he discovered the site of Kapila's hermitage, all trace of which had long been lost. After completing his pilgrimage he returned to Benares, and settled at Paiichganga Ghat, where his footprints can still be seen by the faithful. The Sri Vaisnava church, of which Raghavananda and Ramananda were members, allows only Brahmanas to occupy the post of teacher, and imposes upon all the strictest rules as to the preparation and consumption of food. When Ramananda returned from his long wanderings, he essayed to rejoin the brotherhood, but they refused to receive liini, alleging that it must have been impossible for him during his peregrinations to carry out all these observances. They accordingly demanded tliat Raghavananda should impose a penance upon him. Ramananda resisted this, and in the discussion that ensued Raghavananda finally solved the problem by deciding that Ramananda must go his own way, and might form a sect of his own. This quarrel thus resulted in one of the most momentous revolutions that have occurred in the religious history of N. India. Its effects were by no means confined to Ramananda's immediate disciples, for his teaching worked as a leaven iipon the beliefs of nearly the whole population. Ramananda took hiag^iru at his word, and founded the Rilmawat sect — also nowadays called, after him, the sect of the Ramanandls. The philosophical system is the same as that of Ramanuja (q.v.) and need not detain us; but Ramanuja. wrote for Brahmanas and in Sanskrit, and imposed a rule of ceremonial purity that was strict in tlie extreme. Ramananda, by his expulsion from the brotheriiood for an imaginary impurity, was converted to broader notions. His ethical system was based, not on spiritual pride, but on spiritual humility. It was developed in various directions by his successors, but through all their teaching we find insistence ever laid iipon two great principles : (1) that perfect bhaJcti, or faith in God, consists in perfect love directed to God, and (2) that all servants of God are brothers. Ramananda called his followers ' Avadhuta,' because they had 'shaken oil"' tlie bonds of narrow-mindedness. His follower, Kablr, carried this doctrine of catholicity still farther, and it reached its full development, and — what is more — its general acceptance by the masses of Hindostan, seven generations later, through the works of modern India's greatest poet, Tulasi Dasa. The most striking point about Ramananda's 1 Oih Rdmdya namah. 2 The legend of this boon is of some importance. Ramananda does seem actually to have lived to a ^reat age. Nabha Dasa takes pains to record that he ' bore his body for a very long time,' and tradition says that he lived 111 years. teaching, and that which has so captured the mind of India as to be enshrined in a proverbial saying, is that, so long as a man or woman has genuine loving faith in the Supreme, his or her caste and position in life are matters of no importance. The 6ri Vaisnavas admitted only Bralimanas as teachers, and only people of high caste as lay members. But Ramananda permitted no such bounds. As the saying referred to above says, he taught : jdti pdti puchhai nahi koi, Hari-ku bhajai, so Hari-kau hoi, ' Let no one ask a man's caste or with whom he eats. If a man shows love to Hari, he is Hari's own.' Hari is the name given to the Supreme when allusion is made to him as a loving father, and, in this character, it is to the incarnation of Visnu as Ramachandra, the hero of the Rdindyana, that the devotion of Ramananda and his followers was more particularly directed. His initiatory mantra, or formula, was the words ' Sri Rama,' the salutation among members of the conmiunity being ' Jaya Sri Rama,' 'Jaya Rama,' or ' Sita Rama.' Ramananda had twelve chief disciples or apostles, and the list shows his disregard for caste in matters of religion. They were : ' (1) Anantananda, (2) Sukhananda, (3) Surasurananda, (4) Narahariyananda, (5) Pipa, (6) Kabir, (7) Bhavananda, (8) Sena, (9) Dhana, (10) Rai Dasa, (11) Padmavati, (12) Surasari. Of these nos. 11 and 12 were women. Regarding Padmavati nothing is known. Surasari was the wife of Surasurananda, and the Bhaktamdla (66) tells a pretty story of how she was once wandering alone in the forest praying, when she was attacked by Musalman robbers. Thereupon Rama took the form of a lion, and guarded her, like another Una, till she was out of danger. Anantananda was Ramananda s first disciple. He is most famous as the apostle of the Jodhpur country, the king of which he converted by a miracle at Sambhar, recalling that of the barren fig-tree in Mk ll20f. (Bhaktamdla, 32). The third in descent from Anantananda, in line of teacher and pupil, was Nabha Dasa, the author of the Bhaktamdla. Sukhananda was a poet. His hymns are famous, and have been collected in a volume entitled the ^ukhasugara (Bhaktamdla, 64). Surasurananda, the husband of Surasari, was famous for his faith. The Bhaktamdla (65) tells a curious story about him, the lesson of which reminds us of Mk 718. A wicked Musalman gave him and his disciples Icakes secretly mixed with flesh (an impurity). He accepted them as food offered in the name of the deity, and they all ate the food. Then the Musalman told the disciples of the presence of meat in the cakes. They came to their masterinalarmatthedefilement that they had incurred. But he replied that they had not eaten the food in faith, and bade them vomit. They did so, and meat issued from their mouths. Then he vomited, and showed them that by his faith the impure meat had been transubstantiated into leaves of the holy tulasiplant. He is of importance, for through him Tulasi Dasa traced his descent from Ramananda in line of teacher and pupil. A curious legend is told about Narahariyananda. One day, being in want of fuel to dress food for a party of holy men, he took an axe, and went to a temple of De\i and cut away from it a sufficient portion of wood. 2 Devi promised, if he would desist from spoiling her temple, to give him a daily supply of fuel, and so it came about. A covetous and unregenerate neighbour, hearing of this, thought that he would follow the saint's example, but, as soon as he applied his axe, Devi attacked him, and wounded him so grievously that, when people came for him, they found him at death's door. Devi spared him only on condition that for the rest of his life he would supply Narahariyananda's wants in the way of fuel (Bhaktamdla, 67). Pipa was a RfijpCit raja of Gfigaraun. He was originally a worshipper of Devi, but was commanded by her in a dream to become a disciple of Ramananda. Ramananda refused to accejit him, saying that he had no dealings with men of war like him, and, when Pipa persisted, angrily told him to go and fall into a well. Pipa at once tried to cast hiniself into the well in the court\ard of R.amananda's house, and was with difficulty stopped by the bystanders. Ramananda then took pity on him, and received him on probation as a disciple. After a 3'ear's trial he was fully admitted, abandoned all his early possessions, and, in spile of the remonstrances of his family, set out with Raraa1 The list given by Wilson (Reliijious Sects, p. 5G) is incorrect, being based on a mistranslation of the Bhaktamdla. 2 Almost the only stringent duty laid upon the followers of Ram.ananda was that of showing hospitality to wandering holy men. The necessity of providing the means for this seems to have been held to justify almost any course of conduct. We shall see extreme instances of this in the case of Pipa. Cf. also the story of Dhana, below.

  
    RAMANANDIS, RAMA WATS 571 nanda on a piljjriiiiage to Dvaraka, accompanied by Sita Sahachari, one of his wives, who had become as ardent a devotee as himself. The Bkaktamdla devotes much space to Plpa, and narrates or alludes to a great number of legends regarding him and his wife. Some of them are pivcn by Wilson (p. 57ff.). Two or three of the legends ri-gardirig Sita Sahachari illustrate the lengths to which Ramawats are supposed to be willing logo in order to fulfil the duty of hospitality to wandering 8;iints. She is represented as a peculiarly holy woman and as a devoted wife, and yet, on more than one occasion, she was ready to sacrifice her chastity in order to provide the means for carrying out this duty, being each time saved from the last extremity by miraculous intervention (Ilhaktamala, 61). Kabir (ib. 60) was a Musalman weaver. It was through hira that Nanak Shah, the founder of the Sikh religion, inherited much of Ramananda's teaching (see EliE vii. 632). The Bhaktamdla gives no particulars concerning BhSvananda, beyond mentioning his name, nor can the present writer find anything about him elsewhere except an anonj'mous couplet praising his devotion to Rama and his wisdom. Sena was a barber by caste (for the tradition concerning him Bee art. Sen.^panthIs). Dhana was a simple peasant. He belonged to the Ja^ caste, which is notorious for the boorishness of its peasant members. The account of him given by the Bhaktamdla (02) tells that one day some wandcringsaints asked him for food, and he gave them the only grain that there was in the house — that which had been reserved for seed. To conceal the pious theft from his parents, he proceeded to plough a field, into which he pretended to sow the grain. He was subjected to much ridicule from neighbours who knew the facts of the case ; but, as time went on, a miraculous crop si)rang up in the field, which surpassed the crops of those who laughed at him. On one occason he saw a Brahraaija worshipping a sacred idlagrama stone, and, in his simplicity, asked him for a similar object of devotion. The other picked up an ordinary pebble, and, giving it to the silly boor, said, ' Here is your god. Take it home and worship it.' Dhana, looking upon it as a representation of Rama, carried it home, and tended it with great devotion. The god, pleased at the simple faith of the peasant lad, came to him in person, in the character of a fellow-Jat, and served him as a ploughman. After some time he recommended Dhana to go to Benares and become Ramananda's disciple. He did so, and, after receiving instruction from the teacher, returned home. There he again saw his ploughman, and, his eyes being opened, he recognized him as Rama. The god then blessed him and departed, and Dhan.T, remained at home, carrying on his household duties, and worshipping the Supreme. Rai Dasa {Bhaktamdla, 59) was a Chaniar, or leather-worker, and belonged to one of the most degraded and despised castes (for particulars see art. Rai DAsIs). This account of Ramananda's twelve apostles, childish though some of the lef,'ends may appear, is interesting, and is typical of the doctrine of the equality of all men and women before God. While we may assume that such men as Anantananda and Sukhananda were Brahmanas, the list also contains a Musalman, a professional soldier, a barber, a boorish J at, and, lowest of the low, Rai Dasa, the Chamar. Note also the important position assigned to women. It is true that in all the sects of the Vaisnava reformation (see ERE ii. 548) women saints are frequently met with, but, so far as the present writer is aware, Ramananda was- the only teacher who placed the sexes on an equality by calling two women to be his apostles. According to modern belief, Ramananda was a direct re-incarnation of Ramachandra, and each of his twelve apostles was also an incarnation of some subordinate god or demi-god. Thus Anantananda was an incarnation of Brahma, Sukhananda of Siva, Surasurananda of Narada, Kabir of Prahlada, Sena of Bhisma, Rai Dasa of Yama, and so on. Ramananda borrowed from his predecessors the title dnanda, ' joy,' which he added to tlie names of most of his disciples, to indicate the joy of their devotion to Rama. Probably the full names of Pipa, Sena, and Dhana were thus Pipananda, Senananda, and Dhanananda. Not being Brahmanas, they could be addressed familiarlj', and it is a common familiar custom in India to omit the final syllables of a name, just as we say ' Will ' for ' William.' Although the great claim of Ramananda to recognition is his insistence on the equality of all believers, a corollary of this teaching also deserves more than a passing notice. The doctrines of his pretleces.sors, the Kamanujas, were, in N. India, taught only in Sanskrit. Their .scriptures were learned books, written for learned men, in a learned language. But, for Ramananda, with disciples like Kabir, Pipa, Sena, Dhana, and Rai Dasa, who were not Sanskrit sciiolars, tiiLs was intolerable. His teaching was therefore everywhere in the vernacular, and his followers wrote their hymns and other similar compositions in one or other of the various dialects of Hindi. He himself wrote little that has come down to us, but — not to mention the less known works of men like Sukhananda— his successor Kabir was one of the most voluminous authors in that language. It was largely owing to the influence of Ramananda and his followers that H indi became a literary language, and not only was its most shining light, TulasI Dasa, a devout Ramawat, but all his poetry was written under the direct influence of Ramfinanda's teaching. The debt which the literature of Hindostan owes to Ramananda cannot be overestimated. While we may be fairly certain that Ramananda was born in A.D. 1299, the date of lus death is involved in some obscurity. The popular tradition is tliat he died in Samvat in 1467 ( = A.D. 1410). This would give him a life of 111 years, which is improbable. We can, however, accept the tradition, borne out, as it is, by the direct statement of the Bhaktamdla, that he had an exceptionally long life, and this would authorize us to state that he lived during the greater part of the 14th century A.D. He was thus contemporary with the later Kliilji kings, and with nearly all the kings of the house of Tughlak. In his youth occurred the famous sack of Chitaur by 'Alau'd-din Khiljl, and his ripe manhood corresponded with the insanely tyrannous rule of Muhammad Tughlak. If he lived to the age of 99, he saw the invasion of India by Tamerlane, and the sack and massacre of Delhi. It is impossible not to believe that this series of calamities exercised much influence on Ramananda, and that his doctrine of faith in the benignant and heroic Ramachandra, offered to all classes of the communitj', owed much of its ready acceptance to the sutt'erings then being undergone by the Indian people under cruel, alien rule. Of Ramananda's twelve apostles three — Kabir, Sena, and Rai Dasa — founded branch sects of their own. The others contented themselves with preaching the doctrines of their master. Separate articles are devoted to Kabir, Sena, and the Rai Dasis. Kabir was the only one of these three that really founded a sect. The other two socalled sects are little more than separate groups of Ramanandls called after the respective names of the teachers from whom they are .^spiritually descended. Through the preaching of these twelve and of their followers the pure and chaste wor.ship of Rama became widely spread over Hindostan, and successfully competed with the more sensuous worship of Krsna and Radha that centred round Vrndavana, and reached its culminating point in the erotic raptures of the Radhavallabhis (q.v. ; see also artt. Bhakti-Marga, vol. ii. p. 545, and Vallabhacharis). Literature. — Numerous books have been published in Hindi devoted to the life and teaching of Ramananda. The only really authoritative work is the Bhaktamdla (SO f.) of Nabha Dasa, with Priya Dasa's commentary ; the best ed. is that of Sitaramaiarana Bhagavan Prasada (Benares, 1905), in which are given extracts from the contents of the more modern works dealing with Ramananda. A summary (not always correct) of the statements in the BhaktamCila will be found in H. H. Wilson, Sketch of the Religious Sects of the Hindus, London, 1861, pp. 46 fT., 54 ff. ; other European accounts are based on this, and reproduce Wilson's mistakes. For a briefer summary see R. G. Bhandarkar, VaisTiavism, Saivism, and Minor Religious Spstetns ( = GIAP iii. 6), Stra-ssburg, 1913, p. 66 f. Other Indian accounts that may be consulted with advantage

  
    572 RAMANUJA are Dhruva Dasa, Bhaktandmdmll, ed. Radhakr?na Dasa (Nagari Pracharini Sabha), Benares, 1901, p. 63 fE. ; Jivarama. ^rlra.sikapiakdid - bhaktamdla, Bankipur, 1887, verse lOff. ; Harischandra, VaUnavasarvasva, do., n.d., p. 14. The account shen in the present article is based entirely on Indian authorities. GEORGE A. GRIERSON. RAM An U J A. — Tradition dating from the 13th cent. A.D. ascribes the birth of Ramanuja to the year 938 of the Saka epoch ( = A.D. 1016-17). In his youth he lived at Conjeeveram, and was a pupil of Yadavaprakasa, an adherent of the strict Advaita philosophy of Sahkara. Ramanuja, however, fell under the influence of the Vaisnavism which had been made current by the efforts of the Alvars in the Tamil country, and separated on this ground froin his preceptor, attaching himself instead to Yamunamuni, who represented tlie philosophical aspect of the creed of the Alvars. In due course he succeeded his new teacher as the head of this school of opinion, and settled at Srirahgam near Trichinopoly, where most of his life was spent. In his old age he is said to have fallen under the disfavour of the Chola king, Kulottunga, who was an adherent of Saivism, and to have removed his residence in 1096 to the dominions of the Hoysala princes of Mysore, where in 1098 he succeeded in converting to his faith Bitti Deva, or Visnuvardhana, at that time a viceroy for his brother, Ballala, and later (1104-31) himself king. Another tradition recorded in Nrsimha's SmrtyartliMSugara^ refers to him as alive as late as 1127, and it would clearly be unwise to attach too much weight to the precise dates assigned for his birth ; his activity, it is certain, fell in the last quarter of the 11 th cent. A.D., with which accords the statement of the Prapannanifta^ that in 1091, towards the end of his life, he dedicated an image of Narayana on Yadavachala. Numerous works are attributed to him,^ in many cases doubtless without just cause ; of special importance are only the Vedantadlpa, the Veddtitasara, the Vedarthasahgraha, which are independent works, and his commentaries (bhasyas) on the Brahmasutra and the Bhagavad-Gitd. I. Philosophical tenets.— The essential contribution of Ramanuja to Indian thought was the effort to develop in a complete system, in opposition to the uncompromising Advaitism of Sahkara, a philosophical basis for the doctrine of devotion to God which was presented in poetical form in the hymns (prabandhas) of the Alvars— a task for which his training under a teacher of Advaitism rendered him specially fit. In attempting this task, which he undertook on the bidding of his teacher, Yamunamuni, he was, it is clear, not developing any essentially new line of thought, and he makes no assertion of originality ; in his interpretation of the Brahmasutra as a text-book of Vaisnavism, he claims merely to be following the commentary {vftti) of Bodhayana and the opinions of previous teachers, of whom elsewhere he enumerates several— Tahka, Dramida, Guhadeva, Kapardin, and Bharuchi ; of these Dramida at least preceded Sahkara, and indications in Sahkara's own commentary show that Ramanuja's claim to be following tradition is not unfounded. The disappearance, however, of the works of his predecessors and the hopeless obscurity in itself_ of the Brahiiiastltra render it impossible to determine what degree of independence is to be assigned to Ramanuja. The &ribhasya, his commentary on the Brahmasiltra, conveys an impression of no mean philosophical insight, and it is fair to assume that his work in substantial merit and complete1 T. Anfrecht, Bodleian Catalogue of Sanskrit MSS, Oxford, 1864, p. 285. 2 Rajendralala Mitra, Notices of Sanskrit MSS, v., Calcutta, 1880, p. 10 f. 3 Aufrecht, Catalogus Catalogonnn, i., Leipzig, 1891, p. 522. ness far outdid any previous effort to find in the Brahmasidra a basis for monotheism. To 6ahkara the Avhole universe was one. Brahman without a second [advaita), without qualities, consisting of thought, but without differentiation of subject and object: the world of experience arises from the association with the one reality of mdyd, or illusion, and has therefore but a conventional existence, being the object of the lower knowledge as opposed to the higher knowledge of the one reality. Escape from the fetters of transmigration, which is an essential part of the conventional life, is obtained by the act of intellectual intuition which appreciates the illusory character of the empirical universe. A creator (Isvara) exists, and his grace serves to secure in some degree this intuition, but the existence of God, as also of the soul itself as individual, is in ultimate analysis mere illusion, and His grace is equally illusory. To establish this scheme Sahkara does not rely on the human faculties unaided : freely as he uses argument, he bases his views on the Upanisads and the Brahmasutra as an eternal and conclusive revelation.^ Ramanuja is no less dogmatic, but the doctrine which he deduces is very different. In the Upanisads his opinions find their chief support in the ' antarydmi-brd,hmana, contained in the Brhaddranyaka Upanisad,^ in which Brahman is described in detail as the inner ruler of the whole of the universe in all its aspects, and in a passage in the Svetd§vatara Upanisad^ in which stress is laid on the threefold unity in Brahman of the empirical subject (bhoktr), the objective world (bhogya), and the power which instigates (preritr). He teaches, therefore, a monism, for all is Brahman, but a qualified monism (viHstddvaita), since room is found for the reality of individual souls and the external world. The highest reality is God, endowed with all desirable qualities, not consisting of knowledge alone, but having knowledge as an attribute, all-powerful, all-pervading, and all-merciful. Whatever exists is contained within God, and therefore the system admits no second independent elemen t. Bu t within the unity are distinct elements of plurality which, if effects or modes (prakdra) of God, are yet absolutely real, and not figments of illusion. These are souls of varying classes and degrees (chit) and matter in all its forms (achit), which together are represented as constituting the body of God, standing to Him in the same dependent relation as is occupied by the matter forming an animal or vegetable body towards the soul or spirit. Both matter and souls exist eternally in God, and have had no absolute beginning and will have no absolute end. But there are two distinct forms of this existence. In the pralaya condition, which occurs at the end of each world-period (kalpa), matter exists in a subtle state in which it possesses none of the qualities which make it an object of ordinary experience ; the souls likemse cease to be connected  with bodies, and, though retaining the essential quality of being cognizing agents, are unable to manifest their intelligence ; in this condition Brahm-an is said to be in the causal state (karandvasthd). From this condition creation develops by the will of God : subtle matter takes on its gross form,^ souls expand their intellect, entering at the same time into connexion with bodies in accordance with their deeds in previous forms of existence ; in this condition Brahman occupies the state of an effect (karydvasthd). But between the two states there is no essential difference ; the effect is the cause which has undergone 1 P. Deussen, Das System des Veddnta, Leipzig, 1883, p. 95 G. 2 III. vii. 3. ^ i- 12. 4 The details of the process are borrowed bodily from the Sankhya system, and have no independent value.

  
    RAMANUJA 573 a process of development {parinciiiia). The dillerence, however, serves to explain in the view of Kanianiija those passages in the Upanimds which seem to deny all duality : in the causal state the diii'erences are merely implicit and may be ignored ; passages which assert the creation of the material world, while assuming the eternal existence of soul, are explained away by the fact that in its subtle state matter may be regarded as in a sense nonexistent, since it has in that condition none of its essential qualities, while even in the pralat/a condition the soul remains essentially intelligent. There is, however, clear proof that Kamanuja felt difiiculty in picturing to himself the relation of the non-sentient matter to Brahman : in discussing the Brahmasutra ^ there are presented, as possible explanations of the relation, the views that such beings are special arrangements (sahsthdnaviiesa) of Brahman, as are the coils of the body of a snake, or that the relation of the two entities is comparable to that of the luminous object and light, which are one in that both are fire, or that the material world is a part (ahia) of Brahnum, which is the position definitely assigned to the soul. The relation of souls and the material world caur^es Kamanuja no difficulty ; he accepts the same frankly realistic position as Sahkara, though in the case of the latter the realism is ultimately illusory'. As with Safikara, the fate of the soul is determined by its knowledge, but, as the nature of that knowledge ditt'ers entirely in the two systems, so does the fate of the soul. Knowledge means not extinction of individuality, but a life in heaven of eternal bliss, distinguished from God Himself merely by the fact that the released soul does not possess the powers of creating, ruling, and retracting the world which are the special characteristics of the supreme soul. 2. Religious system. — The actual system of religion expounded by Kamanuja and his school, while resting on the basis of the metaphysics of the Sribhdsya, is clearly largely the traditional inheritance of the Fancharatra or Bhagavata school ; in the ^rlbJidsya itself the only sectarian hint is the use of the term Narayana as a synonym of Brahinan. In the theology of Kamanuja God manifests Himself in five forms. The first is the highest {para), in which, as Narayana or Parabrahman, He dwells in His city of Vaikuntha, under a gem pavilion, seated on the serpent §esa, adorned with celestial ornaments and bearing His celestial arms, accompanied by His consorts Laksmi (prosperity), Bhu (the earth), and Lila (sport) ; in this condition His presence is enjoyed by the delivered spirits. The second form of manifestation consists of His three or four vyuhas, conditions assumed for purposes of worship, creation, etc. ; of these Sahkarsana possesses the qualities of knowledge (jndna) and power to maintain [bala] ; Pradyuinna has ruling power {aiivarya) and abiding character (vlrya) ; Aniruddha has creative power (srikti) and strength to overcome (tej'as) ; while Vasudeva, when included as a fourth vyuha, has all six qualities. The third form comprises the ten avatars of the ordinary mythology ; the fourth the antarydmin, in which condition He dwells within the heart, can be seen by the supernatural vision of the Yogi, and accompanies the soul in its passage even to heaven or hell, while the fifth form is that in which the deity dwells in idols or images made by men's hands. The individual soul, which is a mode of the supreme soul and entirely dependent upon and controlled by it, is nevertheless real, eternal, endowed Avith intelligence and self-consciousness, 1 m. ii. 27-30. 2 See their commentaries on Brahmasutra, ii. ii. 2S-31. without parts, unchanging, imperceptible, ,aud atomic ' — a doctrine denied energetitally by Sarikara. Souls are classified as eternal (nitya) in a special sense, such as those of Ananta or Garuda, which dwell in constant communion with Narayana, released {mukta), or bound (baildha). Of the latter some .seek mere earthly gains, others aim at the joys of heaven, while others strive for the eternal bliss of final deliverance. For tlie latter two means of attaining the end desired are available ; the former is confined, to the three higher classes alone, excluding the Sudra ; it leads through the karmayoga and the jndnayoga to bhukti, while the latter Ls open to those who despair of accomplishing this elaborate process and Iling themselves upon the will of God (prnpatti). The karmayoga is the teaching of the B/utgavadGltd, which bids man perform acts without desire of reward ; it includes the ceremonial worship of the deity — the practice of penance, the ollering of sacrifice, the bestowal of cliarity, and the performance of pilgrimages. It serves as a preparation for the jndnayoga, in which the devotee attains the knowledge of himself as distinct from matter and as a mode of Brahman. This, again, leads to bhaktl, which for Kamanuja is not ecstatic devotion, but a continuous process of meditation upon God. This meditation is to be promoted by subsidiary means, including the use of none but unpolluted food, chastity, the performance of rites, the practice of such virtues as charity, compassion, abstaining from taking life, truth and uprightness, the maintenance of cheerfulness, and the absence of undue elation. Thus promoted, bhakti results in an intuitive perception of God, the highest state realizable. Prapatti, on the other hand, consists in the sense of submission, the avoidance of opposition, the confidence of protection, the choosing of God as the saviour, the placing of oneself at His disposal, and the consciousness of utter abasement. The relation between hJtakti and prapatti was left obscure in Ramanuja's teaching, for it immediately formed a subject of bitter division between the two schools which claimed to follow his teaching— the Vadagalai, or northern school, which used Sanskrit as its medium of teaching, and the Tehgalai, or southern, which resorted to the vernacular, thus continuing the tradition of the Alvars. The former, which seems to reflect more closely the temper of Kamanuja in its conservatism and restraint, claimed that prapatti was merely one way of salvation, not the only way, and that it should be resorted to only when it was found impossible to attain the desired result by the other modes ; moreover, they found in it essentiallj' an element of human action in that it demanded a distinct effort on the part of the prapanna, resulting from the effect of his sense of submission, etc. The southern school, on the other hand, maintained th&t prapatti was the only mode of salvation, that it precluded any action on the part of the devotee,^ action emanating from God alone, and that the sense of submission, etc., was the outcome of prapatti, not the means of producing it. Similarly, the schools differed in their treatment of f^Qdras : the Vadagalai confined equality to conversation alone, and forbade the teaching to them and indeed even to Ksatriyas and Vaisyas of the mantra of homage to Narayana with the syllable Om prefixed, while the southern school asserted the equality of the castes and permitted the use of Oin by all. In addition to bhakti and prapatti Ranianuja is credited with permitting the attainment of deliverance by dchdrydbhimdnayoga, in which the votary places himself under the control of his 1 See Brahmasutra, n. iL 19-32. 2 Cf. art. Prapatti-MSroa.

  
    574 RAMAYANA teacher, who performs for him the necessary acts to attain deliverance. Greater importance attaches to the ceremonial worship of the deity in the practice of the school than was seemingly laid upon it by Ramanuja liiniself, though he fully accepted it and made it an integral part of his system. The modes of worship prescribed include the stamping of the discus or conch of Hari on the body, the wearing of a mai'k on the f oreiiead, the repeating of mantras, the doing of service to his devotees, fasting on the eleventh day of both lunar fortnights, the laying of tulasl-\ea,ves, on his idol, the drinking of the ■water in which the feet of the idol are washed, and the eating of the food presented to Hari. Importance attaches to the last practice, for it bears a certain resemblance to the Christian sacrament and suggests the possibility of borrowing from the Nestorian Christian communities of S. India. The same conclusion is also indicated by certain features of the doctrine of prapatti, and above all by the method of salvation in which the teacher performs the necessary steps, while the part of the devotee consists in implicit faith in tlie teacher — a mode which bears a remarkable similarity to the doctrine of vicarious sacrifice. It is unnecessary, however, to assume that these features in the system of Ramanuja were borrowed by him personally from Christian teaching ; they are much more likely to have been already incorporated in the Vaisriavism which he expounded and defended. It is characteristic of the intellectual rather than emotional character of Ramanuja's teaching that he ignores the aspect of Visnu's character in which he appears as Gopala-Krsna and sports with Radha and the cowherdesses, and that even Rama does not appear to have been the object of his special devotion. Literature. — The chief authorities tor Ramanuja are R. G. Bhandarkar, Report on the Search for Sanskrit MSS in the Bombay Presidency during the Year 1SS3-SA, Bombay, 1887, p. 68 ff., Vaisriavism, :§ai.vism, and Minor Religious Systems ( = GIAP iiL vi.), Strassburg, 1913, p. 50 ff. ; G. Thibaut, tr. of Vcdanta - Sutras, with Saiikara's comm., SEE xxxiv. [1890] iiitrod., and tr. of Ramanuja's ^ribhd^ya, SEE xlviii. [1904] ; A. Govindacharya Svami, tr. of Bhagavad-Gltd, with Ramanuja's comm., Madras, 1898, The Life of Rdmdniija, do. 1906, tr. of Arthapaflchaka of Pillai Lokacharya (13th cent, a.d.), JRAS, 1910, pp. 565-607, and description of the points of difference between the northern and southern schools, ib. pp. 1103-1112. See also M. Rangacharulu, Life and Teachings of Ramanuja, Madras, 1895 ; C. R. Srlnivasa Aiyengar, The Life and Teachings of ^ri Rdmdnujachdrya, do. 1908. A criticism of the sj'stem of Ramanuja from the standpoint of Advaitism is given in the Sarvadarsanasangraha of Madhava (14th cent. A.D.), tr. E. B. Cowell and A. E. Gough, London, 1882, and P. Deussen, Allgemeine Gesch. dcr Philosovhie, i. iii., Leipzig. 1908. A. BeRRIEDALE KeITH. RAMAYANA.— I. Character.— This poem, ' the Career of Rama,' is one of the two great Sanskrit epics of ancient India. Both have been a national possession for at least 2000 years, deeply influencing the literary production as well as the moral and religious thought of the Indian poi^ulation. But they offer several contrasts. The Mahdbharata iq.v.) in its literary aspect represents the type of old popular legendary tale called purdna, while the Rdmdyana belongs to the class called kdvya, or artificial epic, in which form is regarded as more important than the story, and poetical ornament (alamkdra) is abundantly applied. The Mahdhhdrata, being a congeries of many parts only loosely connected by the thread of its epic kernel, which forms not more than one-fifth of the wiiole work, is hardly an epic at all, but rather an encyclopaedia of moral teaching ; its authors are unknown, and the traditional name of its final redactor, Vyasa, ' the arranger,' is evidently mythical. The Rdmdyana is a real epic of the romantic type, being homogeneous in plan and execution, on the whole the work of a single author named Valmiki. Being in its main and original naiTative almost free from interpolated and secondary episodes, it is also much shorter than the Mahdbharata, containing about 24,000 as compared with 100,000 stanzas. The warfare in the epic nucleus of the Mahdhhdrata is that of heroic human combatants on both sides ; in the Rdmdyaiia it consists of conflicts with monsters and demons such as are described by writers of fairy-tales without firsthand knowledge of real fighting. The Mahdbharata was composed in the western portion of N. India, the ancient Madhyade.sa, or Middle Land, which lies between the eastern confines of the Panjab and the city of Allahabad, wliile the Rdmdyana arose in the ancient kingdom of Kosala, which lay to the north-east of the Ganges, and roughly corresponds to the modern Oudh. 2. Importance. — The importance of the Rdmdyana is twofold — literary and religious. It is the first product of the artificial epic, or kdvya, literature of India. It thus always served as a model to be imitated by the later classical poets, who regarded Jt as ' the first epic ' (ddi-kdvya) and its author as' the ' first epic poet ' (dcli-kavi). Thus it supplied the subject of Kalidasa's epic, the Raghuvamia, 'the Family of Raghu,' as well as of two of the plays of the great dramatist Bhavabhuti. Even at the present day the recital of the Rdmdyana is listened to with delight by many thousands of Hindus at the great festival of Rama held every year at Benares. In the Middle Ages the Sanskrit epic was translated into the spoken languages of India, beginning with the Tamil version, which appeared at the beginning of the 12th cent, and was followed by adaptations and renderings in the vernaculars all over the country. On the Rdmdyana the greatest mediaeval poet of India, Tulasi Das (1532-1623), founded his religio-philosophic poem in Hindi, entitled Ram Charit Mdnas, ' Lake of the Doings of Rama,' which as a lofty standard of purity and virtue is like a Bible to over 90,000,000 of the population of N. India. Dramatic representations of the story of Rama are still performed at religious festivals in the towns and villages of India. Thus the 'Play of Rama' {Rdm Llla), in which the most popular scenes from i\\e Rdmdyana are exhibited, is annually performed at Lahore before a vast number of spectators. Probably no work of world literature, secular in its origin, has ever produced so profound an influence on the life and thought of a people as the Rdmdyana. The nobility and magnanimity of Rama's character and the conjugal devotion and fidelity of his wife Slta have, for a great many centuries, exercised a far-reaching moral ett'ect as paragons for imitation among Indians. His early deification has, moreover, secured to the hero of the Rdmdyana the worship of the Hindus down to the present day. The belief that he was an incarnation of Visnu, which forms the fundamental doctrine of the religious reformers Ramanuja (q.v.) in the 12th and Ramananda (see art. RamanandIs) in the 14th cent., has contributed much to counteract the diffusion of the degrading superstitions of ^aivism in the south as well as in the north of India. 3. Recensions. — In its present form the Rdmdyana consists of about 24,000 couplets composed almost entirely in the ordinary epic metre called &loka, which consists of two hemistichs of sixteen syllables with an iambic cadence. It exists in three recensions — the Bengal, the Bombay, and the West Indian, which differ to the extent that about one-third of the verses contained in each do not occur in the other two. The oldest appears to be the Bombay recension, in which the irregularities of the epic language have not been removed, as is the case in the other two. It must not.

  
    RAMAYANA 575 however, be refiarded as representing the original text of which the other two recensions are mere revisions. The variations can for the most part be ex;i]ained by the divergent forms which the popular tradition had assumed, in different parts of India, by the time when those three recensions came to be written down. There is, moreover, evidence to show that those recensions existed at a comparatively early period. Thus quotations from the epic in works of the 8th and 9th centuries indicate that a text allied to the Bombay recension was then in existence, while a poetical abstract of the liamdyana composed by Ksemendra proves that at least the West Indian recension was known to that author in the iir.st half of the lltli century A.D. 4. Present text. — The Edmaynna, as it has come down to las, consists of seven books ; but careful and detailed research has shown that the first and last were later additions. The former not only contrasts as inferior in language and style with the original, but contains both internal contradictions and statements conflicting with the following books. Thus it includes (in cantos i. and iii.) two tables of contents which must have been composed at different times; one of them, which takes no notice of the first and last books, was evidently made before these were added. Again, Laksmana is stated in bk. i. to have been married at Ayodhyil at the same time as his brother Rama, while at a later period, in bk. iii., he is expressly said to be still unmarried. The original poem evidently came to an end with the conclusion of bk. vi. For in bk vii. as well as bk. i. the tribal hero of the old books has become a national hero, the people's moi'al ideal ; and the human hero of those books appears in the first and last as an incarnation of the supreme deity Visnu (while Indra, and not Visnu, is accounted the highest god in the original parts). Again, Valmiki, the author of the epic, is in the additional books introduced as a contemporary of Rama and is regarded as a seer. In bks. i. and vii. the thread of the narrative is characteristically interrupted, as in the Ma hdbhdrata, by numerous episodes, myths, and legends, while this feature is very rare in the other books. Some cantos have been loosely interpolated in the genuine books also, but these consist chiefly of extensions of the finest passages added by professional rhapsodists wishing to meet the demands of the popular taste. Though the additions to the original poem must have been made before the three recensions came into being, it is evident that they could have become part of the epic onlj- a long time after the old part was composed. 5. Place of origin. — There is evidence indicating that the Udntdyana was composed in the country of which the capital w'as Ayodhya, the royal residence of the race of Iksvaku. Thus it is stated in bk. i. that the Rdmdyana arose in the family of the Iksvakus ; the hermitage of Valmikiisdescribed in bk. vii. as situated on the south bank of the Ganges ; and the poet must have been connected with Ayodhya, for Sita, Rama's wife, sought refuge in his forest retreat, where her twin sons were born, brought up, and taught to recite the epic by the poet. In or near Ayodhya, therefore, Valmiki may be assumed to have worked into a homogeneous whole the various epic tales current among the court bards of Ayodhya about the life of the Iksvaku hero Rama. This poem was then learnt by rhapsodists, who wandered about reciting it in different parts of the country. 6. Age.— The question of the age of the Rdmdyana is involved in some doubt, because the arguments bearing on it are rather inconclusive. There is no evidence to show that either the Mahabhdrat'i or the Rdmuynna existetl even in its earliest beginnings before the end of the Vedic period (c. 8U0 B.C.). As regards the relative age of the two epics, it is probable that the original form of the Rdmdyana was finished before the epic nucleus of the Makubhdrata had assumed definite shape. For, while the leading characters of the latter are not referred to in the Rdmdyana, the story of Rama is often mentioned in the sister epic. Again, two of Valmiki's lines (vi. 81, 28) are quoted in a passage of the Mahdhhdrata (vii. 143, 66) which there is no rea.son to regard as a later addition. There is an episode of Rama {Rdmopdkhydnavi) in the Mahdbkdrata that presupposes the existence of the extended Rdmdyana, in which Rama was already deified as Visnu. The Rdmdyana, moreover, was along with its later additions a complete work by the end of the 2nd cent. A.D., and was already an old book by the time the sister epic had more or less attained its final shape in the 4th cent, of our era. With this divergence in the date when their growth was completed the permeation of all the old parts of the Mahdbkdrata with new matter Ls in keeping, while in the Rdmdyana such permeation hardly extends beyond the first and the last books. Both epics not only have, in all their books, many phrases, proverbial idioms, and whole lines in common, but also betray a far-reaching;general agreement in language, style, and metre. Hence it may safely be concluded that the period of the growth of the Rdmdyana coincides with that of the Mahdbkdrata, though it came sooner to an end. The earliest elements of the original Mahdbkdrata may, however, be older than the original Rdmdyana, because the former has certain archaic features compared with which Valmiki's poem shows an advance. Thus, while speakers are introduced in the longer epic w-ith prose formulas such as 'Yudhisthira spoke,' in the sister poem such expressions invariably form part of the verse. The Rdmdyana, too, comes decidedly nearer the classical poets in the use of poetical figures. Various sources of evidence have been examined in order to fix approximately the upper chronological limit of the Rdmdyana. The history of early Buddhism supplies no decisive information. In the oldest Buddhist literature, the Pali Tipitaka (see art. Literature [Buddhist]), there is no mention at all of the Rdmdyana. It is true that in a Jdtaha (q.v.) concerned with King Daiaratha there are twelve verses in which Rama consoles his brothers for the death of his father, Daiaratha, and that one of the.se verses actually occurs in our Rdmdyana. The fact, however, that there is only one verse in common indicates that some old stoiy about Rama rather than the epic itself is the source of the Jdtaka verses ; for there is not a word in the whole Jdtaka about Ravana and his following, though it is full of fabulous matter and has much to say about demons and raksasas. On tlie other hand, excepting one evidently interpolated passage, there is not a trace of Buddhism in the Rdmdyana itself. Such silence, however, maj" very well be due to the absence of any reason to mention Buddhism in a poem like this. Now, H. Oldenberg has shown {Gurupiljdkaumudi, Leipzig, 1896, p. 9fl'.) that the metre of the Rdiudyana represents a later stage of development than that of the Pali poetry of Buddhism. This positive evidence would place the composition of the original Rdmdyana appreciably later than the rise of Buddhism, c. 500 B.C. Excepting in two passages, which have been shown to be later additions, the Rdmdynna contains no reference to the Greeks, who first came into direct contact with India during Alexander's expedition in 327 B.C.

  
    576 RAMAYANA A. Weber's belief that Greek influence can be traced in the Ramdyana seems to be baseless. There is no real parallelism between 'the story of the abduction of Sita by the demon Ravana and Rama's rescue expedition to Lanka on the one hand and that of the rape of Helen and the Trojan war on the other. Nor need the account of Rama's bending a powerful bow to win Sita have any connexion with a similar exploit performed by Ulysses. Stories of such feats of strength for a like object are met with in the literature of others as well as the Greeks, and may easily have grown up independently. Thus far we have no reason to go back much farther than 300 B.C. for the genesis of Valmiki's poem. H. Jacobi, however, adduces some arguments based on the political conditions aj^pearing in the epic to show that it dates from before the rise of Buddhism. In the first place, he notes that the city of Pa^aliputra (now Patna), which had become the capital of India by 300 B.C., is not mentioned at all, though Rama is described (i. 35) as passing its very site, and the poet makes a point of referring(i. 32 f.) to the foundation of various actual cities in E. India to show how far the fame of the Rdyndyaria had spread beyond Kosala, the country of its origin; he could therefore hardly fail to mention it had it existed. He further observes that in the old part of the Ramdyana the capital of Kosala is always called Ayodhya, while to Buddhists, Jains, Greeks, and Pataiijali (c. 150 B.C.) its name is invariably Saketa. In bk. vii. we learn tha,t Lava, one of Rama's twin sons, established his government in SravastI, a city which is not mentioned at all in the original Ramdyana, but which we know to have been ruled in Buddha's time by King Prasenajit of Kosala. From these data he infers that the original epic was composed while Ayodhya was still the capital of Kosala, before its name of Saketa was known, and before the seat of government was shifted to Sravasti. It would seem, further, to follow that the first and last books, which also mention Ayodhya and, though added much later, do not know the name Saketa, must have been composed considerably before the time of Buddha. Such a conclusion is in the highest degree improbable. Jacobi finally notes that in bk. i. Mithila and Vii^ala are twin cities governed by separate rulers, while it is known that by Buddha's time they had become a single city named VaiSali ruled by an oligarchy. It is to be observed that these arguments are based on data to be found in the late first and last books, the evidence of which for the time of Buddha and before must be regarded with suspicion. They do not appear to the present writer to have any cogency as proof of a pre- Buddhistic date for the original Ramdyana. A further argument has, however, been adduced to show that the old part of the Ramdyana dates from before the time of Buddha. The Ramdyana is a popular epic, and its language is a popular Sanskrit. Now, about 260 B.C. King A^oka used for his inscriptions not Sanskrit, but vernacular dialects resembling Pali. Buddha himself before 500 B.C. preached not in Sanskrit, but in the speech of the people. A popular epic could not have been composed in a language that was already dead, but must have been written in one that the people understood. The original form of the epic must therefore date from a preBuddhistic period when Sanskrit was still a living tongue. Now, the foregoing argument is not cogent, because Sanskrit has always lived as a literary language beside the popular dialects, "and has been understood by large sections of the population. There is therefore nothing strange in Sanskrit epics being composed and listened to while Jain and Buddhist monks were writing poetry and preaching in popular dialects, especially when these dialects had as yet diverged comparatively little from the literary language. Even at the present day it is not uncommon in India for two languages to be current side by side in the same district ; and in a great part of N. India there is in use a modern Indian literary language which diverges very considerably from that of everjday life. Occasionally verses occurring in the Mahdbhdrata and Ramdyana are also found as Pali or Prakrt verses in Buddhist and Jain texts. This by no means implies that such verses have been translated into Sanskrit from popular languages. Still more baseless is the view of several scholars that the two great epics were originallj' composed in popular dialects and were only later translated into Sanskrit. Not the slightest trace of any record that such a translation ever took place has come down to us. On the other hand, the fact that in the Sanskrit drama (cf. ERE viii. 112) the bard {suta) regularly speaks Sanskrit, and not a popular dialect, indicates that the poetry of the bards, i.e. the epic, was composed in Sanskrit. This hvpothesis was first propounded by A. Harth in RC, 5th April 1886, and further elaborated by him in RUR xxvii. [1893] 288 ff., xlv. [1902] 195 f. It has been refuted by Jacobi in ZD3IG xlviii. [1894] 407-411. A review of all the available evidence appears to the present writer to indicate that the original part of the Rdmdyana came into existence about the raiddle-of the 4th cent. B.C., when popular stories current about Rama were collected and worked up into a homogeneous epic by the poet Valmiki ; while it attained its present extent by the end of the 2nd century A.D. 7. Ttvo parts. — In the story of the Rdmdyana, as told in the original hooks, two parts can be clearly distinguished. The first is an ordinary narrative of human life without any admixture of mythological elements. Beginning with the intrigues of a queen at the court of Ayodhya to ensure the succession of her son to the throne, it describes the results that followed. Had the poem ended with the return of Rama's brother Bharata to Ayodhya after the death of their father. King Dasaratha, it might have passed for an epic based on historical events. On the other hand, the second part, being founded on myths, is full of marvellous and fantastic adventures. The theory was formerly held (by Lassen and Weber) that the narrative is an allegorical representation of the spread of Aryan culture to the south of India and Ceylon. This view is, however, not borne out by the statements of the epic itself. The poet is evidently unfamiliar with the south, which he tills with the fabulous beings that might easily be imagined to haunt an unknown country. There is much more probability in Jacobi's theory that the second part of the original Rdmdyana represents a narrative of terrestrial events based on mythological elements traceable to the earliest Veda. The name of the heroine Sita appears in the Rigveda as the per.sonitied Furrow invoked as an agricultural goddess (IV. Ivii. 6). In a ritual work of the latest Vedic period {Kauiika Stltra, 106) she appears as a divinity of the ploughed field, a being of radiant beauty, black-eyed, adorned with lotuses, the wife of the rain-god. In the Rdmdyana itself Sita is said to have arisen from the earth when her adoptive father Janaka was ploughing, and in the last book she finally disappears underground, received into the arms of Mother Earth. Her husband Rama would then represent Indra, and his tight with the demon Ravana a modification of the Vedic conflict of Indra with Vrtra, the demon of drought. It is here probably significant that Ravana's son is called Indra-satru, ' foe of Indra,' which is an epithet of Vrtra in the Rigveda. The rape of Sita by Ravana is parallel to the abduction by the demons of the cows later recovered by Indra. Again, Hanuman, the chief of the monkeys, who aids Rama in flying hundreds of leagues to recover Sita from the island of Lanka, is the son of the god of wind and bears the patronymic Maruti, ♦ son of the Maruts.' This suggests a reminiscence of Indra's association with the Maruts, or stormgods, in his fight with Vrtra. The name of the dog Sarama, who for Indra crosses the river Rasa in search of the captured cows, reappears as that of a demoness who consoles Sita when imprisoned by Ravana in the island of Lanka. 8. Contents. — Such being the general character of the original Rdmdyana, we may now proceed to sketch the contents of the complete epic in the expanded form in which it has come down to us. (a) First part.—Tik. i., called Bdla-knn(Ja ('Childhood Section'), commencing with an introduction on the origin of the poem, goes on to narrate the story of Rama's youth. We are told how Valmiki in his forest hermitage was jireparmg to describe worthilv the fortunes of Rama. While he was watching a pair of birds on the bank of a river, the male was suddenly shot by a hunter and fell dead to the ground weltering in its blood. The poet, touched by the grief of the bereaved female, uttered words lamenting the death of her mate and threatening vengeance on the murderer. Strange to relate, his utterance was no ordinary speech, but issued from his lips in metrical form. As he wandered towards his hut pondering this occurrence, the god Brahma appeared and, announcing to the poet that he had unawares created the rhythm of the ^loka metre, bade him compose the divine poem on the life and deeds of Rama in that measure. This story possibly preserves a histori �

  
    RAMAYANA 577 cal reminiscence : it may n\ean that tlie epic Unka, which in the form of the aHui<(ulJk i^oes l)aok to the Hipveda, and which is identical in stnictiire llirou;,'hout the Mahdbhilrata and the RamCtyaria, was fixed in its final fonn by Valmiki. There follows an account of the city of Ayodhya, in which the wise and mi(,'hty Daiiaratha ruled. The kin;,', bein-; for a long time without a son, resolved to ofTer a horse-sacrifice, to direct which he appointed the potent seer K?ya^rnga. Just at that time the gods were sufTering' many things from the violence of the demon Ravaya. They accordingly turned for help to Vi^yu, imploring him to consent to be born in human form, because Ravai.ia was immune from death except by the hand of a human foe. Vi^yu havin;^ consented to be born as a son of DaiSaratha and the horse-sacritice being over, the three wives of the king bore four sons, Kausaly.^ liecoming the mother of Rama (the incarnation of Vi(^nu), Kaikeyi of Bharata, and Sumitra of the pair Lakjmaija and Satrughna. Of these sons Rama was his father's favourite, and to him his brother Lak^niaya was particularly devoted from the beginning. After the sons were grown up, the great seer Vi^vamitra, who had come to Ayodhya, conducted the two princes llama and Lak^mana io the court of Janaka of Videha. That king had announced that he would give his daughter in marriage to the prince who could bend a powerful bow that he possessed. Man}' had tried in vain ; Rama not only bent the bow, but broke it in two. The wedding of Rama and Sita, attended by King DaSaratha, was then celebrated with great festivities. For many years after the young couple lived in great happiness. In this supplementary book the thread of the narrative is, just as in the Mahdbhdrata, interrupted by numerousjepisodes, many of which, in different versions, recur in the sister epic, and which are constantly alluded to in the later classical literature. One of these (i. 51-65) deals with the enmity of the famous sages Vi^vamitra and Vasistha. The former, a powerful king (though originally, in ihe'liigveda, a seer), came into conflict with the latter in the endeavour to deprive him forcibly of his miraculous cow. Unsuccessful in his attempt, Vi^vamitra undertook great penances which extended over thousands of years, and in which he resisted the seductions of beautiful "nymphs, till at last he achieved Brahmanhood and became reconciled to his rival Vasistha. Among others may be mentioned the story of the dwarf-incarnation of Vispu (i. 29), of the birth of the war-god Kumara or Karttikeya (i. 35-37), and of the churning of the ocean by the gods and the demons (i. 45). The fantastic legend of the descent of the Ganges (i. 38-44) relates how the sacred river was brought down from heaven to earth in order to purify the remains of King Sagara's 60,000 sons, who had been burnt to ashes by the sage KapUa enraged by their disturbing his devotions. Bk. ii., called Ayodhyd-kd(t4o- ('Ayodhya Section'), with which the main story of the epic begins, describes the events that occurred at Da^aratha's court of Ayodhya. The king, by this time growing old, held an assembly, in which he announced, amid general approval, his intention to make Rama his heirapparent. Kaikeyi, Bharata's mother, whose heart was set on her son's succession to the throne, now reminded Da^aratha of his former promise to grant her any two boons she might choose. On his consenting to fulfil his promise, she requested him to appoint Bharata his successor and to l)anish Rama from Ayodhya for fourteen j-ears. Kaikeyi having refused to withdraw her demand, Daiaratha passed a sleepless night. Next day, when the consecration of Rama was to have taken place, the king sent for and explained the situation to his son. Rama, accepting his father's conmiands calmly and dutifully, without delay set forth into exile, accompanied by Sita and his halfbrother Laksmana. The old king, overwhelmed with sorrow, cut himself off entirely from Kaikeyi, remained with Rama's mother, and died after a few days, lamenting the banishment of his son. Bharata, who had been living with his maternal grandparents at Rajagrha, was now summoned to Ayodhya, but, indignantly refusing the succession, set out for the purpose of bringing Rama back as king to the capital. In the wild forest of Dandaka he found Rama living happily with Sita and Lakgmana. But Rama, though deeply affected by the magnanimity of his brother's request, declined to return, considering it his duty to fulfil his vow of exile. He accordingly took off his gold-embroidered shoes, and handed them to his brother, in token of transferring the succession to him. Bharata then went back to Ayodhya and, placing on the throne Rama's shoes surmounted by the royal umbrella as emblem of so\ereignty, retired to Nandigrama, whence he administered the affairs of State as Rama's vicegerent. Herewith ends the first part of the original epic, which deals with the world of realitj'. (6) Second part. — With bk. iii., the Aravya-kdrt^a ('Forest Section '), we are introduced to the world of romance in which Rama is constantly engaged in adventures and conflicts with fantastic creatures and demons of various kinds till the end of the poem. After the exiles have been living for some time in the Dandaka forest, pious anchorites come to seek Rama's protection against the rdksasas, or demons, infesting the forest and terrorizing their hermitages. Rama, having promised his aid, now enters upon a series of pfforts to clear the forest of these monsters. Ravana's sister Siirpanakha, falling in love with Rama, is rejected first by him and then by Laksmana. To avenge the insult, she brings her brother Khara with 14,000 demons against Rama, who, however, destroys them all together with their leader. She then hastens across the sea to the fabulous island of Lanka and complains to her brother, Ravana, its ten-headed ruler. The latter, filled with rage and bent on revenge, speeds through the air in his golden car to the forest. There he transforms one of his followers into a golden deer, VOL. X. — 37 which appears to Sita and at her request is pursued by Rama and Laksmai;a. Meanwhile Ravana, disguised as an ascetic, approaches Sita, seizes her, and carries her off by force in his cdariot through the air. The vulture Jafayu, an old friend of Ua^aratha, attacks him on his flight and succeeds in shattering his car, but is finally slain. Kavaga again seizes Sita with his claws and carries her across the sea to his palace in Laiika. He shows her all its sjjlendours and tries to persuade her to become his wife. She mdignantly refuses and is finally confined in a cave guarded by female demons. Rama returns from a fruitless chase only to find that his wife has vanished. Reduced to despair, he wanders southwards with Lak^mapa in search of Sita. They fall in with a headless demon, who advises Rama to conclude an alliance with the monkey king Sugriva, who will help him to find his lost wife. Bk. iv., called the A'^-fci'/irfAd-Mj^i/a (' Kiskindha Section'), describes the alliance concluded by Rama with the monkeys for the purpose of recovering Sita. At the lake Pampa they meet Sugriva, who tells them that he has been robbed of bis wife and sovereignty, and expelled from his kingdom, by his brother Valin. Rama and Sugriva then form an alliance. At Kiskindha, the capital of Valin, a battle takes place in which Rama slays Valin. Among the councillors of Sugriva, who has now become king, the wisest and most trustworthy is Hanuman. He Is accordingly entrusted with the task of finding Sita, and, accompanied by a host of monkeys, proceeds southwards. After many adventures they fall in with Samputi, a brother of the vulture Jafayu, who tells them he has seen Ravapa carrying off Sita, and describes the position of Laiika. On reaching the coast the monkeys are filled with despair as to how they can cross the sea. Hanum.^n, who has proved his ability to leap farther than any of the rest, ascends Mount Mahendra and prepares to bound across the ocean. Bk. v., which describes Hanuman's doings in Laf^ka, is called the Sundara-kdtii4<i (' Beautiful Section '), perhaps as especially attractive because it contains more fabulous stories than any of the other books. With a mighty spring from Mount Mahendra Hanuman rises in the air and after a flight of four da^s, during which he undergoes various adventures, he reaches Laiika. From a hill he first surveys the city, which looks almost impregnable. Then, reducing himself to a minute size, he enters Laiika after dark, and inspects the whole city — Ravaija's palace, his marvellous aerial car, and the women's apartments. After a long search he at latt discovers Sita in a grove. He rouses her from her grief by the news that Rama is coming to the rescue. Hanun)an then returns as he came, reports to Rama the success of his search, and gives him a message from Sita. Bk. vi., entitled the Yiiddka-h'tnda ('Battle Section'), descriltes the great conflict between Rama and Ravana. Sugriva having advised the building of a bridge from the mainland to Laiika, an attack on the island is arranged and the vast monkey army marches to the seashore. On the news of its approach Viblilsana, Ravana's brother, counsels the surrender of Sita. Repelled and insulted by Ravapa, Vibhi^ana flies across the sea, allies himself with Rama, and advises him to seek the help of the god of the sea, with whose aid the monkeys build the bridge in the course of a few days. The city being now invested, Ravana's army sallies forth and a general battle, as well as many single combats, ensues. In one of the latter Ravapa's son Iiidrajit is slain by Lak^mapa. Enraged at this, Ravapa apjiears on the scene and fights a duel lasting a day and a night with Rama, till at last he falls pierced to the heart. liiinia then orders the funeral of the dead chief of the demons to be celebrated and appoints \ibhisana to succeed him as king of Laiika. Summoning Sita, he announces his victory, but rejects her in the presence of all the monkeys and the rdkfanas. Loudly lamenting Rama's unjust suspicions, Sita then throws herself into the flames of a funeral pyre, but the god Agni, raising her unhurt, hands her over to Rama, assuring him that she has been faithful to him throughout her captivity. Rama hereupon declares that he has never doubted her innocence, but has considered it necessary that her purity should be proved in the eyes of the people. Sit.a now returns joyfuUj- with Raum to Ayodhya, wiiere he is consecrated king and reigns gloriously, inaugurating a new golden age for his subjects. Bk. vii., called i'ttara-kdn(fa (' Last Section'), is, as we have seen, a late addition to the original poem. Only about onethird of it is concerned with Rama and Sita. It is here related that one day Rfuna hears that the people are dissatisfied at his having taken back Sita after she has so long been a captive of Ravapa, because they thought this would have a bad influence on the women of the countrj'. Unable to endure the reproach that he was setting a bad example to his subjects, he requests Lakjmapa to take Sita away and abandon her. Laksmapa, conducting her to the bank of the Ganges and explaining why R.ania has cast her off, leaves her there. The weeping Sita at length finds her way to the hermitage of the sage Valmiki, who entrusts her to the charge of the anchorit-e women living there. After some time Sita bears the twin sons Ku&i and Lava in the hermitage. JIany years pass by. The boys have grown up and become the pupils of Valmiki, who takes them with him to attend a great horse-sacrifice undertaken by Rama. The two boys are selected to recite the Rdmdyaria, which has been composed by him, and are listened to with rapture by the audience. Rama, hearing that the two youthful bards are the sons of Sita, requests Valmiki to cause Sita to purify herself bv an oath. The sage brings her and solemnly declares that she is innocent and that the twins are the actual sons of Rama. The latter admits that he is satisfied by Valmiki's words, but nevertheless desires Sita to clear herself bv the ordeal of the oath. Then all the goda descend from

  
    578 RAMOSHI— RANTERS heaven, and Sita pra.vs that, as surely as she has not even thought of any other man than Rama, the jroddess Earth may open to receive her. Scarcely have the words been uttered when Mother Earth, rising from the ground, embraces Sita and disappears with her in the depths. Rama in vain implores the goddess to give Sita back to him; but the god Brahma appears and holds out the hope of Rama's being again united with her in heaven. Soon after Rama, making over the kingdom to his two sons, enters heaven and again becomes Visyu. As in the first book, the thread of this narrative is interrupted by many myths and legends which have no connexion with the story of Rama. Such are the well-known tales about Yayati and Nahusa, of the slaying of Vrtra by Indra, of Urva^i, beloved of the god's Mitra and Varuna, besides several others aiming at the glorification of the Brahiuana quite in the spirit of the latest parts of the Mahdbhdrata. LiTERATUHE.— i. TEXTS. — Bengal recension, ed. G. Gorresio, Turin, 1843-67, Calcutta, 1859-60 ; Bombay recension, with three commentaries, 3 vols., Bombay, 1895, ed. K. P. Parab-, do. 1902 ; W. Indian recension only in MSS (cf. Hans Wirtz, Die tvestliche Rezension des RumdyaiTia, Bonn, 1894). ii. Translations.— ^ng\\%\\ : by R. T. H. Griffith, Benares, 1874 (verse); M. N. Dutt, 7 vols., Calcutta, 1892-94 (prose); Romesh Dutt, Ramaijana : the Epic of Rama, rendered into English verse (abridged tr.), London, 1900. Italian : by G. Gorresio, 5 vols., Paris, 1847-58. French : by K. Fauche, 9 vols., do. 1854-58 (worthless); A. Roussel, 3 vols., do. 190309 (sound). German : only highly condensed contents in verse, by F. RUckert, Ramas Ruhm und Sitas Liebesleid, Frankfort, 1868 ; bk. i. in prose by J. Menrad, Munich, 1897. iii. Subject-matter.— A. Weber, 'Ueber das Ramaj^ana,' in ABAW, 18V0, pp. 1-88; H. Jacobi, Das Rdmdvana, Bonn, 1893, also in ZDMG xlviii. [1894] 407 ff., li. [1897] 605 fT.; A. Ludwigr, Ueher das Rdmayana, Prague, 1894 ; A. Baumgartner, Das Rdmayana, und die Rdmaliteratiir der Inder, Freiburg, 1894 ; J. C. Oman, The Great Indian Epics : the Stories of the Ramayana and the Mahabharata, London, 189499 ; C. V. Vaidya, The Riddle of the Ramayana, Bombay and London, 1900. Cf. E. W. Hopkins, The Great Epic of India, New York and London, 1901 (concerned primarily with the Mahdbhdrata, but containing much matter bearing on the Rdmayana, as ch., ii. 'Interrelation of the two Epics,' pp. 5884, and Appendix A, ' Parallel Phrases in the two Epics,' pp. 403-446; see also Inde.x, s.v. ' Ramayapa ') ; also Truman Michelson, 'Linguistic Archaisms of the Ramayana,' JaOS XXV. [1904] 89-145. A. A. MaCDONELL. RAM MOHAN RAY.— See Brahma Samaj. RAMOSHi.— The Ramoshi, also called Naik (Skr. ndyaka, 'leader'), a jungle tribe found in the Deccan and W. India, profess to derive their name from the demi-god, Rama, who is said to have created them when on his way to Lanka to recover Sita ; others doubtfully connect the name with Skr. aranyavdsin, 'jungle dwellers.' At the census of 1911 they numbered 60,064, found in Bombay, with a small body in the Central Provinces and Berar. Those in the Deccan appear to be an outlying branch of the Kanarese or Telugu tribe or group of tribes known under the general name of Bedar or Byadaru, hunters or woodmen. ^ The fact that the branch in Poona is divided into two groups, Chauhan and Yadava, names of leading Rajput septs, has been held to indicate an admixture of higher blood. Like their neighbours the Kolis (see art. KoL, KoLARIAN), they were for a long time notorious on account of their disorderly and predatory habits. They supported the Marhata leader, Sivaji, against the Muhammadans, and under British rule, as late as 1879, they committed outrages in Satara and the neighljouring districts. In virtue of their traditional descent from Rama, some of the tribes in Poona are called Rambhakt, ' worshippers of Rama,' and are vegetarians. But more generally they have adopted Siva in his form Khaiidoba as their tribal deity. He is represented riding on a horse with two women — a Vani (or merchant-women), his wedded wife, and his Dhangar (one of the jungle tribes) concubine behind him. As turmeric is a vegetable in which Khandoba is supposed to dwell, they swear by it, and no other oath is considered so binding. The oath ritual prescribes that the person swearing shall take a leaf of the 6e/-tree {^glc marmelos) 1 E. Thurston, Castes and Tribes of S. India, Madras, 1909, i. 180 £f. sacred to Siva, a few grains of millet, and some turmeric powder which has been laid on the lihga. The oath is recited with an imprecation against perjury, a little powder is eaten, and some is rubbed on the forehead. They also revere Kedilri, now regarded as a form of Siva, the tutelary deity of the Purandhar fort in the Poona District, before whose image Raglu'iji, one of their leaders, is said to have laid his turban, with an oath that he would never wear this head-dress until his tribe should be restored to the privileges of which they had been deprived by the Marhatas. Besides tiiese they worship many local gods, Musalman saints (p'lr), the demon-leader Vetala, who has many female spirits, or ' mothers,' in his train. The tomb of an Englishman in the neighbourhood of Poona is called by them Ramdeval, 'Rama's temple,' and is tended by an old Ramoshi woman, who pours water over it, keeps a lamp burning, and allows no one who has eaten meat that day to visit the place. Mackintosh remarks that both men and women had frequently to ' undergo the expiatory penance of the swinging ceremony, when the penitent is elevated to a considerable height and swung over a pole erected in front of the entrance of the temple, supported by a hook run through the skin and sinews of the back.'i Indications of totemisni are found in the badge, or crest [devak), which is generally some tree or a bunch of the leaves of several trees. Persons with the same crest are regarded as brothers and cannot intermarry, nor can they eat the fruit or use the tree in any way. They dread the spirits of the dead. At a funeral, on the way to the grave, the corpse is turned round and the bearers change places in order to baffle the spirit and prevent its return. As an additional precaution, heavy stones and thorns are placed in the grave. The same fear of the dead appears in the marriage rites. If a Avoman has lost three husbands in succession and wishes to marry a fourth, she holds a cock under her left arm, and the tribal priest marries her to the bird before she is joined to her new husband. The intention is that the vengeance of her former husbands may fall upon the bird. Their belief in amulets is shown by the story told of their noted leader, Dadji. When he was brought to execution, it was impossible to behead him until he had made an incision in his arm and removed from his flesh a gem which he had inserted as a protective. Like other tribes in the same state of culture, they are much vexed by witches and sorcerers, and have a profound faith in omens. LiTEEATURE.— The best account of the tribe is that by A. Mackintosh, An Account of the Origin and Present Condition of the Tribe of Ramoossies, including the Life of the Chief Oomiah Naik, Bombay, 1833 ; W. F. Sinclair, I A iii. [1874] 186 ff. ; BG xviii. pt.i. [1885] 409 f., pt. iii. [1885] 34 ff. , xvii. [1884] 209, xix. [1885] lOSf., xxi. [1884] 174 f., xxiv. [1886] 107 ; Census of India, 1911, vol. viii., Bombay, Bombay, 1912, pt. i. p. 300; Bombay Ethnographical Survey, monogr&ph no. 138, do. 1909; M. Kennedy, Notes on the Criminal Classes of the Bombay I'resi'lcncy, do. 1908, p. 143 ff.; R. V. Russell, TC Central Provinces, London, 1916, iv. 472 ff. W. CROOKE. RANTERS.— The term 'Ranters' was the nickname given to an antinomian movement — hardly cohesive enough to be properly called a sect— in the period of the English C^ommonwealth, appearing about 1644. The name is derived from the English verb 'to rant,' i.e. to talk in an extravagant, high-flown manner (cf. Shakespeare's phrase, ' I'll rant as well as thou ' [Hamlet, V. i. 307]). The Ranters constituted the somewhat chaotic 'left wing' of a sei'ious attempt to work out in England in the 17th cent, a type of Christianity conformed to apostolic, primitive Christianity, free from what the leaders of this movement called ' the apostacy,' and loosely enough conjoined and 1 Account, p. 53.

  
    RANTERS 579 oryanized to allow very wule individual liberty of thought and action. The central individualism of the movement tended to produce a great variety of groupings around prominent leaders, so that England at this epoch appeared to ' swarm with sects,' thougli the ' sects were hardly more than marked variations of one general ground-swell movement. Ephraim Pagitt's description is vivid and well expresses the horror which tlie guardians of orthodoxy felt as this 'infection' swept over the country : ' The plague ia of all diseases most infectious : I have lived ainoni;- you almost a jubile, and have seen your great care and provi>cion to keep the city from infection. The plague of heresy is greater, and you are now in more danger than when you buried five thousand a week. You have power to keep these heretics and sectaries from conventickling and sholing together to infect one another ' {Ileresiography, Dedication to the Lord Mayor). Marsden very well reproduces the prevailing feeling among those who were contemporary with what Milton called the 'year of sects and .schi.sjns.' 'Absurd excesses of opinion now appeared, as exotics in a hotbed. The distractions of the times suspended the restraints of Church discipline ; opinions monstrous and prodigious started up every day, and were broached with impunity in ]>ublic and in private, and multitudes were led astray. The number of new sects, religious and political, with which England swarmed appears almost incredible. The sober Puritans were confounded. The state of England reminded them of the fabulous description of the sands of Libya, where scorching suns produce new monsters every year' {Hist, of the Later Pxiritans'-, p. 224). All movements, such as this one, which express a deep popular striving to escape from the rigidity of old systems and to secure a large area of individual freedom tend to develop an extreme wing. Per.sons of unstable equilibrium are swept on by the contagion of the movement. Those who are abnormally responsive to suggestion are certain to be carried along with the movement. These psychopathic persons, lacking in perspective and balance, bring into strong light the dangers that are involved in complete religious liberty. The Ranters were largely composed of this type of person, and some of them were obviously insane. The Ranters, so far as they can be difierentiated from the general ferment of the time, show two marked characteristics : they were (1) pantheistic, and (2) antinomian. Ma.sson says : ' Pantheism or the essential identity of God with the universe, and His indwelling in every creature, angelic, human, brute or inorganic, seems to have been the belief of most Ranters that could manage to rise to a metaphysics ' {Life of Milton, v. IS). Richard Baxter says of them : 'These also made it their Business ... to set up the Light of Nature, under the name of Christ in Men, and to dishonour and cry down the Church, the Scripture, the present Ministry, and our Worship and Ordinances ; and call'd Men to harken to Christ within them' {Reliqjiice Baxteriance, i. 76). Joseph Salmon and Jacob Bauthumley may be taken as characteristic specimens of the leaders and exponents of the Ranter idea. Bauthumley (or Bottomley), who was called by George Fox 'a great ranter' [Journal, ed. N. Penney, i. 151), was the author of a pantheistical book with the title The Light and Dark Sides of God (London, 1650). The book opens in his best and sanest vein as follows : 'OGod, what shall I say thou art, when thou canst not be named? What shall I speak of thee, when speaking of thee I speak nothing but contradiction ? P'or if I say I see thee, it is nothing but thy seeing of thyself ; for there is nothing in me capable of seeing but thyself. If I say I know thee there is no other but the knowledge of thyself, for I am rather known of thee than know thee. If I say I love thee it is nothing so, for there is nothing in me can love thee but thyself, and therefore Ihou dost but love thyself. My seeking thee is no other but thy seeking of thyself ' (p. 1 f.). On p. 77 he develops his extreme doctrine of the inward Light : ' It is not so safe to go to the Bible to see what others have spoken and writ of the mind of God as to see what God speaks within me and to follow the doctrine and leading of it in me.' Joseph Salmon wrote Heights in Depths, and Depths in Heights : or Truth no less Secretly than Sirectly, Sparkling out of its Glory (London, 1651). This strange tract recounts in extravagant style the mystical experiences of the writer : ' I appeared to myselfe as one confounded into the abyss of eternitie, nonentitized into the being of beings, my soul split and emptied into the fountaine and ocean of divine fulness, expired into the aspires of pure life' (p. 13). The tract is throughout a presentation of extreme pantheism. A tract entitled The Smoke of the Botfomlesse Fit (London, 1650-51), written by J. Holland Porter, who claims to be ' an eye and ear witness,' gives many details of the Ranters' views and their manner of life. All contemporary writers unite in the opinion that the Ranters were morally disordered in their way of living, and that they held antinomian views of conduct ; i.e., they were 'above' the usual moral distinctions of right and wrong. George Fox's Journal gives many concrete accounts of personal experiences with Ranters, and these accounts generally emphasize the two aspects under consideration— the pantheistical and the antinomian. In 1649 Fox went to visit a group of Ranters in prison in Coventry. He says : ' When I came into the jail, where the prisoners were, a great power of darkness struck at me, and I sat still, having my spirit gathered into the love of God. At last these prisoners began to rant, and vapour, and blaspheme, at which my soul was greatly grieved. They said they were God ; but that we could not bear such things. When they were calm, I stood up and asked them whether they did such things by motion, or from Scripture ; and they said, from Scripture. A Bible being at hand, I asked them to point out that Scripture; and they showed me the place where the sheet was let down to Peter, and it was said to him, what was sanctified he should not call common or unclean. When I had showed them that that Scripture proved nothing for their purpose, they brought another, which spoke of God's reconciling all things to himself. things in heaven, and things in earth. I told them I owned that Scripture also, but showed them that that was nothing to their purpose either. Then seeing they said they were God, I asked them, if they knew whether it would rain to-morrow? thev said they could not tell. I told them, God could tell. Again, I asked them, if thev thought they should be always \i\ that condition, or should change? and they answered they could not tell. Then I said unto them, God can tell, and God doth not change. You say you are God ; and yet you cannot tell whether you shall change or not' (Journal, bi-centenary ed., i. 47 f.). Under date of 1654 Fox writes : ' During the time I was prisoner at Charing-Cross, there came abundance to see me. . . . Among those that came to see me, was one Colonel Packer, with several of his officers ; and while they were with mc, came in one Cobb, and a great company of Ranters with him. The Ranters began to call for drink and toliacco ; but I desired them to forbear it in my room, telling them, if they had such a desire for it, they might go into another room. One of them cried, "all is ours" ; and another said, " all is well " ' (it. i. 211 f.). Richard Baxter's testimony almost certainly overstates the case against the Ranters, but, as it is the opinion of a high-minded contemporary, it must be given due weight. After presenting the views of the Ranters, he describes their manner of life: ' But withal, they conjoyned a Cursed Doctrine of Libertinism, which brought them to all abominable filthiness of Life : They taught as the Familists, that (Jod regardeth not the Actions of the Outward Man, but of the Heart ; and that to the Pure all things are Pure (even things forbidden) : And so as allowed by God, they spake most hideous Words of Blasphemy, and many of them committed Whoredoms commonly. . . . There could never Sect arise in the World, that was a lowder Warning to Professors of Religion to be humble, fearfii', cautelous, and watchful. . . . But the horrid Villanies of this Sect did . . . speedily Extinguish it' (p. 76 f.). The Ranters were Wgorously dealt with by Acts of Parliament, and many of the extreme Ranters were severely punished for their views and for acts considered either blasphemous or immoral. The better element in the groups of Ranters were 'convinced' by the preaching of George Fox and became Quakers. The movement was checked, and gradually disappeared from public notice, thouch the antinomian tendency has at intervals continued to reappear sporadically both in England and in America.

  
    580 RASHI— KATIONALISM Literature.— The most important books for a study of the movement are the following: E. Pagitt, Heresiography, London, 1645; T. Edwards, Gangrcena, Ao \%i&; L. Stuckley, Gospel Looking -Glass, do. 1667 ; R. Hickock, _A Testimony against the People called Ranters, do. lj>59; J- H. Porter, The Smoke of the Bottomlesse Pit do. 1650-51 ; Or. Roulston, A Ranter's Bible, do. 1650 ; J. Jackson, A Sober Word to a Serious People, do. 1651 ; G. Fox, Journal, i vo s., ed N. Penney, Cambridge, 1911, and bi-cent. ed., 2 vols., London 1901- W. Penn, The Spirit of Alexander the Coppersmith 'lately Revived, do. 1673 ; R. Baxter, Religmai Baxteriance, ed. M. Sylvester, do. 1696; S. Fisher, Baby Baptism meerBabism, do. 1653; R. Barclay, The Inner Life of the Religious Societies of the Commonwealth, do. lb(b; R M Jones, Studies in Mystical Religion, do. 1909 ; U. Masson, Life of Milton, 6 vols., do. 1859-80; J. B. Marsden, Hist, of the Later Puritans'^, do. 1854 ; H. Weingarten, Die Revolutionskirchen Englands, Leipzig, 1868; T. bippeU, William Dells Programm, Tubingen, 1911. RuFUS M. Jones. RASHI.— This is the name familiarly applied to Rabbi Solomon ben Isaac ; it is, indeed, derived from the Hebrew initials of his name. Some writers erroneously called him Jarchi (Yarhi), supposing that his name was connected with the city of Lunel (?/em/i = lune = moon). Rashi, however, was born in Troyes in 1040, and died in the same town in 1105. Like most of his contemporaries, Rashi did not derive any emoluments from his work as rabbi. He was among the many Jews of his epoch in France who engaged in viticulture. He was nevertheless an industrious student and author, and his works have won an enduring fame. No mediaeval commentator is more studied in modern times. His ex^josition of the Pentateuch is still beloved of Jews, while his Commentary on the Talmud remains absolutely indispensable to the understanding of that work. The first Hebrew book to be printed (of known date) is Rashi's Commentary on the Pentateuch (Reggio, Feb. 1475). Rashi expounded most of the Bible, but his repute now depends on his Pentateuch. In this Commentary he combined the newer grammatical method with the older Midrashic style, creating a harmony of unique charm. Nicholas de Lyra (1270-1340) familiarized Europe Avith Rashi's Biblical exegesis, and through de Lyra Luther carried on Rashi's influence into his German translation. A well-known line tells of Luther's indebtedness to de Lyra : ' Si Lyra non lyrasset, Lutherus non saltasset ' ; and Lyra, on his part, was much indebted to Rashi. Rashi compiled Responsa, liturgical and other compendia, but apart from his Pentateuch he is best known for his great Commentary on the Talmud. He did much to settle the text, and added notes which for lucidity and brevity have few rivals. The Talmud is invariably read Avith Rashi by Jewish students, and all scholars are dependent, either directly or indirectly, on his interpretation. This has stood the test of time, and the numerous super-commentaries and annotations on Rashi have only brought out the supreme merits of his work. Literature.— L. Zunz, ' Salomon b. Isaac,' in Zeitsehrift fiir die Wissenschaft des Judenthums, 1823, pp. 277-384, Heb. tr., Lemberg, 1840; I. H. Weiss, ' Rabbenu Shelomoh b. Yizhak,' in Bet-Talmud, ii., nos. 2-10, reprinted in Toledot Gedolc Yisrael, Vienna, 1882 ; M. Liber, Rashi (Jewish Worthies Series), tr. from French, London and Philadelphia, 1906, with bibliography, pp. 231-239. I. Abrahams. RATIONALISM. — i. Definition. — Rationalism, says A. W. Benn, means the hostile criticism of theological dogma, ' the mental habit of using reason for the destruction of religious belief.' ' Custom has ruled that the submission of belief to pure reason shall be called rationality in reference to every branch of natural knowledge, and rationalism only when it leads to the rejection of those supernaturalist beliefs with which religion has become identified.' i J. B. Bury has the following : ' The uncompromising assertion by reason of her absolute rights throughout the whole domain of thought is termed 1 Hist, of English Rationalism in the yimteenth Century, vol. r. pp. viii, 4, 6. rationalism, and the slight stigma which is still attached to the word reflects the bitterness of the struggle between reason and the forces arrayed against her. The term is limited to the field of theology, because it was in that field that the self-assertion of reason "was most violently and pertinaciously opposed.' i The usage involves us in obvious difficulties. An argument will or will not be rationalistic, not according to its intrinsic contents alone, but according to the intention of the user or to its effects upon the hearer — and indeed certain theses of geology or astronomy which have been classed as rationalistic in one century have in a later century been accepted by all parties. A further ditticulty lies in the use of the word 'reason.' It would seem impossible to deny the right and the duty of good thinking, of the utmost use of intelligence, in every department of life. Even the appeals to revelation or to authority, to the usefulness of a certain belief, or to the needs and rights of feeling and action, are themselves appeals to our intelligent judgment for comprehension and sympathy. Thought can be criticized, on whatever grounds, only through thought. The use of 'rationalism,' indeed, whether as a war-cry or as a term of reproach, is a use belonging to popular philosophy, and cannot be pressed with too much exactness. (Its more technical uses in the theory of knowledge are not considered here.) On the whole, the usage is governed by two considerations. ( 1 ) An argument is rationalistic when it is directed against a belief which by many of its holders at any rate is counted a ' religious ' belief. The person bringing the argument may or may not have a constructive philosophy of his own to maintain. He may be a monotheist attacking polytheism, or a deist criticizing the doctrine of the Trinity ; he may be a materialist, or an agnostic, or none of these things ; the ' rationalism ' of his argument lies in its attack, in the name of sound thinking, on the particular shape of a particular religious system. Obviously such arguments, though anti-religious in one sense, may be used in the service of religion. A higher form of religious belief in conflict with a lower must sometimes use negative criticism as well as positive teaching. And a developing belief, trying to fit itself continually better to the facts of the soul and of the universe, must often use such criticism on itself. (2) In its derogatory use, on the other hand, the name of 'rationalism' is specially applied to a certain kind of bad thinking— an unimaginative criticism from the outside. If a difficult idea has been crudely and imperfectly stated by those who have groped after it and only half attained it, the lower rationalism makes no attempt to reach it and to state it better, but fastens on the crudities of the accepted statement, is triumphant in showing the untenability of this as it stands, and therewith rejects the whole conception. In rationalism in this sense ' reason holds off, as it were, from trying to comprehend what is most characteristic in religious experience. Instead of allowing the paradoxical nature of religious doctrines to bo provocative to it and to stimulate it to further effort, the rationalistic understanding makes it aground for declining to consider them further. Thus doctrines like those of the Trinity or of Original Sin in Christian theology are set aside because in arithnretic one and three are different numbers, and because the citizen of a civilized state will not accept responsibility for his ancestors' crmiinal acts. The question is not put, why such obvious contradictions to our ordinary ways of thinking have been entertained and considered of high importance. Or it is put, and the answer is suggested that we have here mere survivals of fanciful notions elsewhere discarded ; and the further question is not raised, why they are not discarded here also ; for it is plainly not because they have not been made the subject of close attention. The rationalistic criticism ought only to bring out the need of putting and answering such enquiries ; but it may simply lead to the neglect of them as not worth pursuing. '2 1 Hist, of Freedom of Thought, p. 18. 2 C. C. J. Webb, Problems in the Relations of God and Man, London, 1911, p. 72 f.

  
    RATIONALISM 581 2. History. — There can scarcely have been a century or a country in the history of the world where rationalistic thoughts have not existed in some men's minds. For tlie Western world rationalism enters into history with the criticisms brought by Ionian philosophers a{:;ainst the popular mytnolog3' of Greece. Early Christian apologists attacked paganism on rationali.^tic grounds. In the Middle Ages tlie controversies among Christians and Jews and Muliammadans similarly had to be largely rationalistic. When men of one religion dispute with men of another, they can appeal only to the Imman intelligence which is common judge for both. After the Reformation, again, when Church opposed Church, or Church collided with State, reason was invoked by all parties. In the development of Christian thought rationalistic contril)utors or opponents have stood sometimes outside the Christian Church and sometimes inside it. Of their arguments, drawn from philosophy, science, history, or the criticism of documents, some have fallen to the ground ; others have had real effect in modifying or developing the doctrines grouped together under the general name of Christianity. For this, like every other system of living thought, has developed partly by taking up criticisms into itself, and it is almost inevitable that disputes should arise in each generation as to the amount of new modification that can be allowed if the system is still to retain the name of Christian. It is not possible to write the history of rationalism as one would write the history of a religion or a science, or that of a nation. The story of England can show a continuous line of movement ; it is complex but unified ; whereas the story of ' attacks on England ' will have disconnected factors of the most various kinds. A religion has unity and definite movement, but the series of criticisms brought against that religion may have little of either. Some slender thread of historical development must, indeed, run through it, appearing and disappearing, since to some extent the criticism must follow the movement of religious thought — changes in this either giving rise to new forms of attack or abolishing old forms. Or, again, the story of rationalism may exhibit fragments of many histories, because some part of the negative criticism in any generation may be the cutting edge of a single positive, brought forward by a rival religion, or by a school of philosophy or science, whose own development makes a true history. All these features appear in the rationalism of the last hundred years in Europe. The first point hardly needs illustration — new developments in religion are sure to call out opposition and therefore argument, not only from those who stand outside the religion, but still more from conservative supporters of the religion itself, and from followers of rival movements within it. The second event — the supersession of an important criticism by a change in the doctrine criticized — is a good deal rarer, but has occurred more than once even in the last hundred years. Historical examination of Biblical documents had been practised ever since Spinoza, but 19th cent, studies gave it impetus enough to take irresistible effect, and the ^losaic authorship of the Pentateuch (at any rate) is probably no longer a ' religious opinion ' in most circles. The idea of a gradual formation of the world and its inhabitants is a good deal older than Darwin, but, since it was taken up into the form that he gave it, the ordinary religious belief of educated persons has gradually ceased to include a six days' creation. For the third point — the exhibition of fragments of other histories— the illustrations just given would still serve, since they belong not only to the history of religious opinion but also to that of the study of documents and of natural science. Or we might .select another fragment : part of rationalist argument in the last four generations has been the cutting edge of a change in the science of collective psychology, and this has turned not only against certain religious doctrines but against some older criticisms of them. D. F. Strauss, e.cf., offers his ' mythical ' account of the Resurrection deliberately as superseding older explanations, such as the suggestion that the disciples stole the body of Jesus for the sake of their own ambition and self-interest, or the other suggestion (which Strauss calls specially ' rationalist ') that Jesus recovered consciousness after a deep swoon liut was never able thenceforth to persuade his disciples that he was not a being from another world.' We are probably safe in saying that these explanations have indeea been superseded by the growth of a psychological school in which Strauss may stand as one of the pioneers. Nevertheless, it is impossible to arrange individual rationalists in a clear order of historical development. The threads cross too much. Opinions and criticisms Avhich are obsolete in some circles are not obsolete in others. Different men may use the same argument in the interests of the most diverse schools of thought ; and few men can be fairly described as if they were specialists of a single argument. What Renan says of himself is true of most — that their doubts arose not from one train of reasoning but from ten thousand. Renan's own difficulties, indeed, were comparatively specialized, numerous as they were : ' If I could have believed that theology and the Bible were true, none of the doctrines . . . would have given me any trouble. My reasons were entirely of a philological and criti'^1 order ; notintheleastof ametaphysical, political, ormoral kind. These orders of ideas seemed scarcely tangible or capable of being applied in any sense. But the c|uestion as to whether there are contradictions between the Fourth Gospel and the synoptics is one which there can be no difficulty in grasping. I can see these contradictions with such absolute clearness that I would stake my life, and, consequently, my eternal salvation, upon their reality without a moment's hesitation.' 2 A clearer example than Renan's of doubts arising from ten thousand trains of reasoning may be found in one who, like Renan, started from the most devout and orthodox standpoint of his time and country, and only gradually and reluctantly came to ojipose what he used to believe. This was Francis William Newman, younger brother of Cardinal Newman. In Phases of Faith, or Passages from the History of my Creed (London, 1850), he describes his evangelical upbringing and j-outhful belief, then his testing of various points by his Bible reading. In one matter after another — the Sabbath, the Mosaic Law, infant baptism, episcopacy, the Lord's return — he found discords between the teaching of the NT and what he had been taught himself. Persisting, as a lay missionary in Persia, in trying to read the Gospels with fresh eyes, he fornid the Fourth Gosjicl clash with the Athanasian Creed, and returned to England to find himself cast off by his friends as a heretic. He moved next, on grounds of moral criticism, to the rejection of eternal punishment, original sin, and the vicarious suffering of Christ. He had already begun to discern that it was impossible with perfect honesty to defend ' every tittle contained in the Bible,' and further study forced him to conclude that the assumed infallibility of the entire Scripture was a proved falsity, not mereljas to physiology and other scientific matters, but also as to morals. Finally, the NT miracles became a burden to the doctrine instead of a support. Miracles were irrelevant as a means of proving the goodness and veracity either of the person who 1 Der alte und der neue Glaube^, Bonn, 1874, sect. 15. 2 Recollectioixs of my Youth, Eng. tr.3, London, 1897, The St. Sulpice Seminary,' pt. iii. p. 260.

  
    582 RATIONALISM jvorked them or of God ; and the kind of evidence on which the NT writers accepted them was def^itely inadequate for a modern mind. Newman claimed that what was left to him in the end was still the essential part of religion — the aeart's belief in the sympathy of God with individual man. What Renan kept was not theology, but the sympathy of ;a scholar, a poet, and an Eastern traveller with the persons who founded Christianity. His Vie de Jesus (Paris, 1863) was not intended as a scientific work either for historians or for theologians, but was simply a poetic retracing, in the clearest and tlie tenderest colours at his command, of a picture which religious tradition had veiled, he thought, from many readers. A very different book on the same subject was published almost immediately afterwards — D. F. Strauss's Lebeii Jesti fur das deutsche Volk (Leipzig, 1864). His more famous Leben Jesu had appeared nearly thirty years before. The purpose in these books is not to paint a picture, but to reinterpret the growth of a doctrine. Stories of miracles arise for the most part, the author urges, not by any one's deliberate invention, but out of the unconscious imagination of a community. As with ancient myths, the fact is created by the idea, the legend grows of itself. Interpretation on this line was not new as regards the OT, but Strauss was the first to ajjply it with anything like such thoroughness to the narratives in the Gospels. His view in 1835 was that very few of these were newly created myths ; most were based on OT legends and pictures, transferred, between the Exile'and the birth of Jesus, to the person of the expected Messiah. The Messiah must be transfigured like Moses, must multiply food and raise the dead like Elijah and Elisha, must perform works of healing because Isaiah had said that in His day the eyes of the blind and the ears of the deaf should be opened. In 1864 Strauss left much more room for the growth of legend within Christian circles, reflecting the growth of Christian experience and thought, and laid less stress on the OT correspondences. It was far easier of course to apply interpretation by myth to the Gospels, if once it liad been admitted that none of these was the work of an eye-witness ; and Strauss, though not himself a professional critic of documents, had studied most attentively the contemporary work of F. C. Baur and others. His sketch of the doings and the personality of Jesus is less vivid and definite than Kenan's, largely because of his scrupulousness in evaluating the sources and confining himself to what he thought to be proved facts. While Strauss worked at re-stating the history of the Christian form of religion, his contemporary, L. A. Feuerbach, in Das Wesen dcs Christentum^ (Leipzig, 1841), re-stated its philosophy. The universal reason of the human race operates on an uncultureil man only under the image of a personal being. He must separate from himself the element in his own nature which gives him moral laws, and place it in opposition to himself ; thus we have the picture of a personal God. Yet, if God were really a different being from myself, why should His perfection trouble me? God is the latent and the ideal human nature, the truth of man ; to doubt of Him is to doubt of myself. Our gods are strong first, because physical strength is the first thing we count as glorious ; then they are majestic and serene ; finall}^ God loves and suffers, because we have come to see that feeling is absolute, divine in its nature. ' God loves man ' is an Oriental expression of the truth, ' The highest conceivable is the love of man.' Not the attribute of the divinity, but the divineness or deity of the attribute, is the first true Divine Being. When this projected image of human nature is made an object of theology, it becomes an inexhaustible mine of falsehoods. The foundation of religion is man's feeling of the sacredness of man and nature ; the result of religion too often is that he sacrifices man and nature to his God. In the line of Strauss and of Feuerbach, Avhether consciously or not, stand several living writers, including in France Emile Durkheim [Les Formes 6Umentaires de la vie religieuse, Paris, 1912) and L. Levy-Bruhl [Les Fonctions mentales dans les soci6tis inferieures, do. 1910) and in England F. M. Cornford {From Religion to Philosophij , London, 1912) and Jane E. Harrison {Ancient Art and Ritual, do. 1911, Themis, Cambridge, 1912, Alpha and Omega, London, 1915). For these Avriters the beginning and the foundation of religion is the ' collective consciousness ' of a group, dominating the primitive individual as an irresistible pressure from outside, and answering to itself as the voice of conscience within. He ' projects ' it first in the figiire of a totem animal or plant, later in other figures which gi'ow out of primitive ritual. All such projections are embodiments of collective emotion, desire, and law. High emotional tension is caused and maintained for a savage only by a thing felt socially ; the group - consciousness in tension then makes a picture of itself, which takes finally the form of a god. The mystery-god is both human and daemonic, re-created at every celebration of his central rite, in the collective emotion of his congregation. Such a scheme provides the appropriate setting for figures half-human and half-divine — actual living prophets who during their lives or after their deaths become the daemons of religious societies. Group-action and group-emotion, not their formulation in any theology, make the essence of religion. In this line of writers we certainly find a section of real history of rationalism. How far we judge them to have succeeded in interpreting the facts of religion will probably depend on our opinion, and on our estimate of these writers' opinion, of the reality of the concrete universal. In the common Spirit within us, and in the divinity of the attribute, have we something which merely deludes us into forming a religion, or have we something of which the highest language of religion is really true ? There remain some typical or outstanding figures in 19th cent, rationalism which stand apart from those already described. F. K. C. L. Biichner {Kraft und Stoff, Leipzig, 1855) is not so much a landmark as a type recurrent in every century, tliough the special forms of the arguments change. He attacks the idea of the creation of the wor-ld ; for no force can exist except as a property of matter ; and matter itself can never be either produced or annihilated. Writing five years before the appearance of The Origin of Species, Biichner claims it as highly probable, even certain, that life may be spontaneously generated out of the non-living, and that higher forms of life have been slowly develoi^ed by a natural process out of lower forms. No soul can exist without brain ; the experimenter's knife cuts off the soul piecemeal. It would be Avaste of words to try to prove the impossibility of a miracle. No educated, much less a scientific, person, who is convinced of the immutable order of tilings, can nowadays believe in miracles. There exist no supersensual or supernatural things, and no supersensual capacities ; and they can never exist, as the eternal conformity of the laws of nature would thereby be suspended. Having laid down these metaphysical doctrines, Biichner adds that there is no such thing as nieta �

  
    REALISM AND NOMINALISM 583 l)hysics, and that all metapiiysical systems come to nothing and lose tliemselves in an unintelligible play of words. All our knowledge is relative ; we can have no knoM ledge and no conception of the Absolute — of that which transcends the sensual world. Biichner ends with agnosticism, though he does not begin with it. The name ' agnostic ' was originated by Huxley, but popularized by Leslie Stephen, whose Agnostic's Ajioiogy was first published in the Fortnightltj Review for June 1876. Dogmatic atheism, he holds, is a rare ojiinion, but agnosticism is increasing. The agnostic asserts that there are limits to the sphere of human intelligence, and that theology is ' metein})irical ' knowledge which lies outside these limits. In the whole history of the race no agreement on theological questions has ever been attained. In matters that are stiU involved in endless and hopeless controversy ignorance is no shame, but a duty. Many of the Christian doctrines have created far more numerous and far more horrible difficulties than those which they profess to remove. It is better to admit openly that man knows nothing of the Infinite and Absolute, that the ancient secret is a secret still, Agnosticism is metaphysics binding her own hands, and constructive ciiticisni of religious doctrine will not come from this quarter. A difi'erent position belongs to philosophical workers whose negative criticisms are incidental, though necessary, in their own constructive thought. Such, among living writers, is J. M. E. McTagfgart (Some Dogmas of Religion, London, 1906). The subjects of religious discussion, he says, are the most important and the most practical in the world. Religion rests on a conviction of the harmony of ourselves with the universe, and nothing but exact metaphysics can justify us in holding this conviction. We are not justified in believing any dogma because all, or most, people believe it ; nor because it is held by people who can work miracles ; nor because of its importance for our happiness. Nor could observation without metaphysics ever give it sufficient support. McTaggart's negative criticism is directed chiefly against certain conceptions of the Deity. If God is strictly omnipotent, He cannot be good, for He has permitted evil when He need not have permitted it. It is said that He could not secure the benefits of human free will without also permitting the evil of sin, but there is nothing that an omnipotent being cannot do. When believers in God save His goodness by saying that He is not really omnipotent, they are taking the best course open to them ; but then they must accept the consequences of their choice, and realize that tlie efibrts of a non -omnipotent God in favour of good may, for anything they have yet shown, be doomed to almost total defeat. Again, suppose God not to be omnipotent— can He be creative and still be good ? A creator has nothing but his own nature to determine him, and, if a being who is completely self-determined produces evil, knowing that it is evil, how can we say that such a being is not M-icked ? Could there be a God, perhaps, who was neither ornnipotent nor creative, but just a person more wise, good, and powerful than any other? He might be well deserving of worship, and might dominate the universe as much as an efficient schoolmaster dominates his .school. It is a possible theory, though not an established one. But, McTaggart asks, does religion require the existence of a personal God at all ? Suppose our metaphysics led us to believe that the universe consisted, not of matter, but of a harmonious system of selves. Then the directing mind of a God, though not disproved, would not be needed in any way to account for the traces of order in the universe. ' The non-existence of God would leave it as possible as it was before that love should be the central fact of all reality. . . Whether the friends whom all men may find could compensate for the friend whom some men thought they had found is a question for each man to answer. It is a tiuestion which can never be answered permanently in the negative while there is still a future before us' (p. 290). ' If we want to know the truth ... we must have faith in the conclusionsof our reason, even when they seem . . .toojroodor too bad to be true. Such faith has a better claim to abide with hope and love than the faith which consists in believinij without reasons for belief. It is this faith, surely, which is sought in the prayer, "Suffer us not for any pains of death to fall from thee." And for those who do not pray, there remains the resolve that, as far as their strength may prevail, neither the pains of death nor the pains of life .shall drive them to any comfort in that which they hold to be false, or drive them from any comfort in that which they hold to be true ' (p. 75). Liter ATi'RE.— For all e-xcept the most recent years A. W. Benn, Ilist. of Englinh Rationalism in the Nitveteenth Century, 2 vols., London, 1906, covers the ground and gives a great number of references. A smaller book is J. B. Bury, A Htnt. of Freedom of Thought, do. 1913. Brilliant work within its own limits is to be found in O. Pfleiderer, The Deielopinent of Theology in Germany since Kant, and in Great Britain since 1625, Eng. tr., do. 1890. HelE\ WoDEHOUSE. REALISM AND NOMINALISM. — i. Ancient and mediaeval. — Although these terms are most properly used only of mediaeval schools of philosophy, the disputes of the Middle Ages were prepared by the division already existing in the fragments of Greek philosophy which they inherited. Plato was known as a realist, and Aristotle was usually believed to be opposed to him— in spite of the fact that after Thomas Aquinas ' Aristotle ' meant a synthesis of realism and its opposite. We may judge :fiom the first statement of metaphysics which we now possess, the Platonic dialogues, that the forms (ideas) had been accepted as tlie explanation of the likeness between objects or individuals, before Plato wrote.^ This meant that the data of experience were (1) individuals, objects, or things, and (2) certain other realities called ' forms ' (elSri, ISeai) with peculiar relations to the individuals. The relation wa-s sometimes said to be participation or copying ; and it was implied in the Platonic school that the individuals were in some sense less real than, or dependent upon, the forms. Aristotle seems to have objected that this was only to add a new kind of individual existence to what was obvious ; and his argument was perhaps intended to prove that individuals were ultimately real; but the result was that he appeared to make the form* less real than, or dependent upon, the individuals. At the very beginning of mediaeval thought (cf. art. Scholasticism) Scotus Erigena^ attempted to reduce to logical coherence the confusion of semi-philosophical statements, primitive science, and popular superstition, which was known as catholica fides. But the guide that he took was the obscure Neo-Platonism of the pseudo-Dionysius. In accordance with this, he estaldished a form of realism. Being, the most general of all likenesses or forms, was said to be the ultimately real, and we departed more and more from reality in approaching the objects of sensation. The theological results we need not discuss ; on the philosophical side, realism implied that what is usually called ' abstraction ' is the correct method for the study of the real world to the subordination, if not the exclusion, of sense-perception, and tlierefore the real was contrasted with the apparent. The result was a form of mysticism in which all exact knowledge seemed to be useless. Against this nominalism was a revolt. Aristotle had said that ' things [>y5= realities] cannot appear 1 Cf. A. E. Taylor, Varia Socraiica, ser. i., Oxford, 1911 ; J. Burnet, Greek Philosophy, pt. i., 'Thales to Plato,' London, 1914. 3 De Divisione Ifatttrcs

  
    584 REALISM AND NOMINALISM as predicates,' and the conclusion was made that universals, or the likenesses between things, were not res. But, since the word res seemed to mean what we now mean by ' reality,' the nominalists were charged with saying that universals were mere words or flatus vocis. Unfortunately we know the early nominalists only from their opponents. It is, however, quite possible that they were attempting to turn philosophical attention towards the individual objects of perception. Abelard (q.v.), the first great mediaeval thinker, easily showed, on the other hand, that the classification of things as like, one to the other, cannot be due to the caprice of the perceiver and must therefore have a ground in the things. It is probably unhistorical to make Abelard a pure conceptualist or to suppose that he had a theory of forms of the mind or categories due to the structure of mind. It is difficult to be historically just to the early mediaeval thinkers. They were probably even more simple and primitive than their words seem to imply. The great step onwards came with the introduction of more works of Aristotle ; and Thomas Aquinas (q.v.) easily dominated the current of thought. He was a realist in the sense that, although he held the individual to be ultimately and irreducibly real, he maintained that universals are objective (in the mediaeval language, 'subjective') and are 'in the things' (universalia in rebus). Duns Scotus, the great opponent of Aquinas in other issues, in this did not differ very much from him, although he prefeiTed 'thisness' (hicceitas) to the ' principle of individuality ' (principiuni individuationis) as the explanation of the individual. It is to be noted, however, tliat both seem to hold the individual object of perception to be a composite, made up of universals (likenesses, etc.) with some individuating element added. Realism, thiis modified, was triumphant. It was conclusive in showing that classification Avas not arbitrary, and that objects or individuals were like one another quite independently of the perceiver. But it had in it the seed of its own destruction in the mistaken Aristotelian attempt to secure the universal by making it a component part of the object of perception. The last stage of the mediaeval controversy was reached by William of Ockham (see art. Scholasticism), who to the mind of his time completely destroyed the realism of Aquinas and Scotus. His most ettective argument was directed against the principium individuationis of his predecessors. He showed that this ultimate difference was nothing else than the individual itself ; and, asserting that the individual needed no explanation, he turned upon the universals of the realists. He showed that they did not exist in re and the alternative, as he phrased it, was that they existed in mente. Probably Ockham was not clear as to what he meant ; but he certainly did not mean that universals are fictions or even ' the work of the mind ' ; for he expressly dismisses that theory. At this stage the controversy was displaced from its medifeval prominence ; but, being still logically implied in every new metaphysical theory, it was handed on through the Renaissance to modern philosophers. The accepted view was generally what Ockham had left it. The individual objects of perception were real and the source of all our knowledge ; and the likenesses between them were mental or conceptual. There was still the implication that such likenesses were due to the str\icture or activities of the perceiving mind ; but the attention to sense-perception for which Ockham's nominalism stood combined readily with the new interest in physical science. Thus Ockham was opposed to mediaeval realism, according to which universals were actual, but he is the precursor of modern realism in giving them conceptual (objective) existence and in refusing to suppose the thing to be made up of its qualities. It is not quite fair to the earlier modern philosophers to class them as realists and nominalists ; for this particular issue was never faced in the same terms after the Renaissance. The two tendencies, however, continued, and conceptualism iq.v.) was developed as a theory that the objects of perception were what they were because of the perceiving mind. This theory in Berkeley and Hume (qq.v.) seems to have implied that there was a certain human arbitrariness in classing things as like, one to another. The elaborate study of mental process added to the philosophical prejudices which implied that we never observe the thing 'itself; and then with Hegel {q.v.) the whole of what the plain man regards as the world was supposed to be an emanation from percipient mind. The result was to make of exact science only a study of mental process or its effects ; and realism was driven from the field. C. Delisle Buens. 2. Realism in modern thought. — Modern realism ditters from its earlier connotation largely owing to this displacement of the centre of interest from ontology to epistemology ; it is a doctrine concerning the relation between cognition and the thing known. In its simplest form as the naive realism of the unphilosophical man it holds that the subject has immediate knowledge of the external world, that things are what they seem, and that they are independent of being known. The view that things are what they appear as, taken apart from the further supposition of independence, is variously called ' epistemological monism,' 'the theory of immanence,' and 'phenomenalism.' The last term is a survival from, and represents the antithesis of, an earlier meaning of the ' real ' as contrasted with appeara^nce. In this sense the real is that of which something is known, not what it is known as. The ' natural realism ' of the Scottish school was of this ' substance ' type,^ and arose as a protest against the ' theory of ideas " of Berkeley and Hume (see art. SCOTTISH PHILOSOPHY). Cartesian dualism had asserted that we can have experience only of ' ideas ' which merely represent external objects, and led to a subjectivism which Reid was anxious to avoid. He argued that, since the qualities of a body do not themselves constitute the body, there can be no question of their remaining mere ideas through the uncertainty of the existence of the underlying body. This argument as against ideas is curious ; for, in sharply distinguishing between a body and its qualities, the possibility is introduced that in all cognition what is knoAvn is never the object itself but only an idea representing that object. And it was precisely this dualism in knowledge that Reid wished to avoid ;^ indeed he claims, but nowhere substantiates, that cognition is immediate. In fact epistemological dualism is born of the belief that propositions about things are of the subject-predicate form (cf. below, § 3), and leads naturally, as in Hamilton and Spencer, to agnosticism regardin.L; the 'real' object — thus being fatal to all naturalisms of substance. It remains to be shown hov>the epistemological monism part of naive realism came to be recognized as expressing a relational view of cognition. Shadworth H. Hodgson, the forerunner with L. T. Hobhouse^ of English 'new realism,' sought in his ' subjective analysis of what is actually experienced ' ^ to reach the reality of objects in 1 Reid, ' On the Intellectual Powers,' in Works 2, ed. Sir W. Hamilton, Edinburgh, 1849, p. 232. - 'Inquiry into the Human Mind,' in Works ', p. 106a. 3 The Theory of Knowledge, London, 1896. •1 The Metaphysic of Experience, London, 1898, i. 18 f.

  
    REALISM AND NOMINALISM 585 'face to face perception.' A thiny is what it is known as ' — a reality independent of tlie existence of a perceiving consciousness. Now, Berkeley himself had escaped from the difficulties of epistemological dualism by denying it ; and it was tlierefore of vital importance for realism to distinguish between his monism and his subjectivism so as to be able to avoid the latter and to assert independence. That is why ' Tlie Refutation of Idealism ' by G. E. Moore - cdeared the way for future realist construction. Moore contends that a sensation is in reality a case of knowing or being aware of something. Therefore, when we know that the sensation of blue exists, the fact which we know is that there is awareness of blue. On analysis the ' sensation of blue ' is thus seen to include, besides ' blue,' both a unique element, awareness, and a unique relation of this element to blue. From this it follows that, when we know that the sensation of blue exists, we know blue — i.e., we are already outside the subjectivist's circle of his own ideas and sensations. This distinction between sensation and sense-data thus forms a step towards the generalized argument against subjectivism,^ basing itself on the externality of relations— a doctrine supported by the success of modern logic, since it merely expresses the justilication of logical analysis.'* New realist adherence to analysis* is exemplified in the significant attempt of the 'platform' realists,* E. B. Holt, "W. T. Marvin, W. P. Montague, R. B. Perry, W. B. Pitkin, and E. G. Spaulding, at what Russell called, in welcoming their appearance, the ' patient co-operative accumulation of results by which the triumphs of science have been achieved.''' Perry ^ believes that realism is further strengthened by the possibility of showing that critical naturalism ' gives to being in the last analysis a logical rather than a physical character.' ® But ' logical atomism,' the search for ' piecemeal, detailed, verifiable results,' '" renders it difficult to give any adequate summary, in the crude unanalyzed language of common discourse, of the positions gained, such as the according of full ontological status to logical entities (not only particulars but also universals are real) or the acceptance of Kant's contention that, if any knowledge is possible, mathematical and logical knowledge is,^^ without acknowledging the priority of epistemologj-.^* There is one important difierence between, speaking roughly, American and English new 1 Mind, new ser., vi. [1897] 235. 2 Mind, new ser., xii. [1903] 433 ; cf. 'The Nature and Reality of Objects of Perception,' /"roc. Arist. Sue, new eer., vi. [I9u506] ; for a realist theory of value see his Principia Ethica, Cambridge, 1903. 3 Cf. Bertrand Russell, Proc. Arist. Soc, new ser., vii. [190607] 37 ; also ' Meinong's Theory of Complexes and Assumptions (III),' Mind, new ser., xiii. [1904] 513. ^ On external relations s.-^e Russell, Philosophical Essays, London, 1910, p. 160 ; K. Costelloe, Proc. Arist. .Soc, new ser., XV. [1914-15] 271 ; the six American ' programmists,' The yew Realism, Sev.- York, 1912, p. 33; E. G. Spaulding, t6. p. 155; R. B. Perry, ib. p. 99, and Present Philosophical Tendencies, New York, 1912, p. 319. s Cf. Russell, Scientific Methodin Philosophy, Herbert Spencer Lecture, London, 1914, p. 4. 6 Joxirn. of Phil. \\\. [1910] 393. 7 Ih. viii. [1911] 161. S Present Philosophical Tendencies, p. 83. 9 Cf., however, C. D. Broad's acute critique of anti-realist thought in Perception, Physics, ami Reality: An Enquiry into the Information that Physical Science can sxipply about the Real, Camliridge, 1914. In this work it is shown by detailed analysis how much more must be assumed than is generally believed before even the naivest realism can be overthrown. Broad differs from Russell in clinging to the physical object as well as to sense-data and sensation"; but in his discussion of Russell's present view of 'things' as series of aspects in Proc. Arist. Soc, new ser., xv. [1914-15] 25fi, a partial reconciliation seems indicated. ly Russell, Oitr Knowledge of the External World as a Field for .^oentiric Method in Philosophy, Chicago and London, 1914. p. 4. 1- *, 5 11 See ERE vii. 656b. 1- Russell, The Problems of Philosophy, London, 1912 ; Marvin, in The Sew Realism, p. 45. realists ; and this is due largely to William James, who has been to the one school what Hodgson was to the other. In his Essays in liddical Empirici^Tn, (London, 1912) James approved of the view that things are what they are known as (p. 27), but insisted that they need not be known in order to be (p. 26). The divergence comes when he urges that tiiere is no specific character of mental things, the difierence between mental and physical being one of context and arrangement (io. p. 25). The origin of this lies far back in Hume's application of the argument from the ego-centric preaicament to the subject as object. Thus, if subjectivism is os.tinnccf, we reach the radical jjlienomenalist world of neutral elements in momentary being at the instant of perception. The further step of giving the.se elements independent existence apart from Eerception Hume mentioned ' only to reject it ecause he thought that the so-called illusions of sense proved the dependence of ideas on the structure of our organs. But, on Hume's initial assumption, our organs have no permanent structure ; they exist when somebody j)erceives them and not otherwise." If we now retrace our steps, we have the following results: (1) .since the argument based on relativity to sense-organs is inoperative, Hume's tentative step of assuming independence for the elements becomes a po.ssible one ; but (2) we were led to the necessity for this step by the difficulty of knowing the subject as object, which (3) arises only if subjectivism is assumed, and this (4) has been refuted by Moore. Now American realists believe that they can retrace step (I) without retreating farther, and so find themselves in James's position of neutral epistemological monism plus independence. The argument against this, elaborated above, applies equally to the phenomenalistic naturalisms of Cliflbrd, Karl Pearson, Ernst Mach, and Avenarius.* A detailed analysis of neutral monism is given by Russell.'' Some important consequences follow from the theory ; e.g., a mind which had only one experience would be a logical impossibility, since, according to it, a thing is mental in virtue of its external relations — a view which places the important realist claim of independence at the mercy of a thoroughgoing relativist like N. Wiener.* Furthermore, neutral monism unduly assimilates belief or judgment to sensation and presentation, thus leading to the view of error as belief in the unreal, and so to the admission of unreal things.* The problem of error must, however, be disentangled from that of 'sense-illusion.' The more complete avoidance of subjectivism by the English realists makes this easier, and renders the question of secondary qualities much more amenable. The objects of acquaintance cannot be illusory or unreal ; '' so, when a hot metal touches a cold spot on the skin, the ' coldness ' is objective.^ Though sensations are functions of the sense organs and the nervous sy.stem, this is not primitive knowledge and cannot form part of the epis1 Treatise of Human Nature, ed. L. A. Selby-Bigge, Oxford, 1888, p. 207. 2 Broad, p. 165. 3 We may note that S. Alexander holds that Berkeley in some passages avoids the confusion of mental act and what it is about (the confusion which gives rise to subjectivism), and regards sensible things as independent presentations ('The Basis of Realism,' British Academy, vi. [1914]; cf. also J. Laird, 'Berkeley's Realism,' Mind, new ser., xxv. [1916] 308). 4 ' On the Nature of Acquaintance,' Monist, xxiv. [1914] 1, 161, 435. 5 Joum. of Phil. xi. [1914] 561. 6 Russell, Monist, xxiv. [1914] 174 f. ; for a criticism of Russell's theorv of judgment see G. F. Stout, Proc. Arist. Soc, new ser., xv. [1914-15] 332. 7 RusseU, ' Definitions and Methodological Prinaples in Theorv of Knowledge,' Monist, xxiv. [1914] 586. 8 S. "Alexander, 3Iind, new ser., xxi. [1912] 18, ' On Sensations and Images,' Proc. Ariit. Soc., new ser., x. [1909-10] 16.

  
    586 REALISM AND NOMINALISM temological premisses of epistemology.^ Furthermore, the difficulty of colours occupying the same place at the same time has been resolved. T. P. Nunn ^ concluded that a wider idea of ' thing ' must be constructed. The necessary logical work has been accomplished by Bertrand Russell, who showed that the difficulty over the phrase 'in the same place ' arose from a too simple and unambiguous conception of space. ^ It is obvious that much remains to be done ; in the words of a keen critic of realism, 'the new philosophy is not out of the wood, but it has cleared hopeful paths in it.'* A. E. Heath. 3. Modern logic and realism. — A stimulus to philosophical resdism came through modern logical analysis of mathematics and mathematical advances in theories of infinity and continuity (cf. art. CONTINUITY, vol. iv. pp. 96-98). The traditional logic of Aristotle and the Schoolmen was principally a collection of rules of syllogistic inference, and propositions were analyzed into attributing of predicates to subjects. Leibniz, indeed, perceived that there could be valid asyllogistic inferences, such as ' Jesus Christ is God, therefore the mother of Jesus Christ is the mother of God,' and ' If David is the father of Solomon, without doubt Solomon is the son of David. ' * The logic of relations which was indicated by Leibniz was cultivated with not much success by Johann Heinrich Lambert,^ and with great success in the middle of the 19th cent, by Augustus de Morgan. In this respect de Morgan's work was on quite different lines from that of George Boole, whose symbolism for logic was ultimately based on the Aristotelian logic. De Morgan's work was published in the Transactions of the Cambridge Philosophical Society from 1850 to 1865 .and in his Syllabus of a Proposed System of Logic (London, 1860). This part of de Morgan's work may be shortly indicated by saying that it was a successful attempt to fulfil a certain recommendation expressed by Sir William Hamilton : ' Whatever is operative in thought must be taken into account and consequently be overtly expressible in logic ; for logic must be, as to be it professes, an unexclusive reflex of thought, and not merely an arbitrary selection — a series of elegant extracts— out of the forms of thinking.' 7 But modern logic proper may be said to begin with the work of Gottlob Frege. Frege's first work, Bcgriffsschrift, cine der arithmetischen nachgebildete Formclsprache des reinen Denkens (Halle, 1879), should be read in connexion with his second work. Die Grundlagen der Arithmetik, cine logisch-matheinatische Untersuchung ilber den Begriff der Zahl (Breslau, 1884). For tlie purpose of coming to a decision as to the nature (synthetic or analytic, a priori or a posteriori) of the concept of number, Frege devised an extraordinarily effective, though rather clumsy, symbolism for expressing with great precision the various concepts and methods of deduction in logic ; and this symbolism and analysis were developed in the years 1879-1903. Frege's final statement of his whole theory is in his Grundgesetze der Arithmetik begriff sschriftlich abqcleitct (2 vols., Jena, 1893-1903). Philosophically speaking, Frege's point of view is clearly expressed in his criticism of the psychological logic of Benno Erdmann's Logik (Halle, 1892) : ' It seems to me that dififerent conceptions of the truth are 1 Russell, Monist, xxiv. 592. 2 'Are Secondary Qualities independent of Perception?' Proc. Arist. Soc, new ser., x. [1909-10] 191. 3 'The Relation of Sense-Data to Physics,' Scientia, xvl. [1914] 7. ■* G. Santayana, Journ. of Phil. xi. [1914] 449. 5 B. Russell, Critical Exposition of the Philosophy of Leibniz, Cambridge, 1900, p. 283 ; L. Couturat, La Logique de Leibniz, Paris, 1901, pp. 73-75, 434. B Cf. J. Venn, Symbolic Logufl, London, 1894, p. xxxiv. 7 Quoted-in de Morgan's Syllabus, p. 27. the origin of the controversy. I look upon the truth as something objective and independent of the person who judges. It is not so according to the psychological logicians. What Erdmann calls "objective certaint}'" is onlj' a general acknowledgement proceeding from those who judge, and which therefore is not independent of them but may change with their psychical nature. ... I acknowledge an objective domain which is not a domain of actual things ; whUethe psychological logicians, without more ado, look upon the non-actual as subjective.' 1 In many of his works Frege carried on a sometimes ironically expressed polemic against the thesis that the subject-matter of arithmetic is the actual symbols and not the universals denoted by the symbols. Even eminent mathematicians such as H. L. F. Helmholtz, L. Kronecker, H. E. Heine, J. Thomae, O. Stolz, A. Pringslieim, H. Schubert, and many others maintained, in most cases quite explicitly, this form of nominalism. Frege succeeded in showing quite satisfactorily that the numbers used in arithmetic belong to a domain which is both non-actual and non-mental. The logical work of Giuseppe Peano began to be published nine years after that of Frege, but was quite independent of Frege's work. The foundations of Peano's logical system were much more in conformity with those of Boole and his successors, but Peano used a very convenient and ingenious symbolism and attempted with great success the analysis of whole trains of reasoning which included already symbolized mathematical deductions. Peano laid stress on the fact that his symbolism was a true ' ideography ' and thus did not make use of anything expressed in ordinary language. Although in many respects Peano's analysis was greatly inferior to that of Frege, Peano has the merit of being the first explicitly to point out the fact that the two propositions ' Socrates is mortal ' and ' All men are mortal ' are different in form. This distinction, which seems to have been well known to Frege also, though it was not explicitly expressed by him until after Peano had done so, was and is unfamiliar to most other logicians, including some symbolic logicians, because of the use of verbally the same copula ('is' or 'are') in both cases. The philosophical aspect of this distinction has been thus ex^jressed by Russell : 'This [corresponding] confusion . . . obscured not only the whole study of the forms of judgment and inference, but also the relations of things to tlieir qualities, of concrete existence to abstract concepts, and of the world of sense to the world of Platonic ideas.' 2 The work of Berti'and Russell began with the completion of Peano's system by the addition of a correspondingly symbolized logic of relations, and advanced, by the independent discovery of many of Frege's subtle distinctions as well as by unanticipated discoveries, to a very satisfactory combination and development of the results of Frege in logic, Georg Cantor's results in the theory of transfinite numbers, and Peano's symbolism. The more philosophical discussion formed the subject of The Principles of Mathe^natics (vol. i., Cambriclge, 1903), and a detailed symbolical exposition of the theory of A. N. Whitehead and B. Russell was given in Principia Mathematica (3 vols., Cambridge, 1910-13). Tlie philosophical bearing of modern logical work has been particularly emphasized by Russell. Broadly speaking, proper names stand for particulars, while other substantives, adjectives, prepositions, and verbs stand for universals. Pronouns and some adverbs stand for particulars, but are ambiguous. Only those universals which are named by adjectives or substantives have been much or often recognized by philosophers, while those named by verbs and prepositions have 1 From a tr. of part of the Orundgesetze in Monist, xxvi. [1916] 187. 2 Our Knotvledge of the External World, p. 41.

  
    REALITY 587 usually been overlooked. Speaking generally, adjectives and common nouns express qualities or properties of single things, whereas prepositions ancl verbs tend to express relations between two or more things. Thus the neglect of prepositions and verbs, which is due to the fact that, in practical life, we dwell only upon those words in a sentence which stand for particulars, led to the belief that every proposition can be regarded as attributing a property to a single thing (the belief that all propositions are of the subject-predicate form) rather than as expressing a relation between two or more things. Hence it was su^jposed that ultimately tliere can be no such entities as relations, and this leads either to the monism of Spinoza (q.v.) and Bradley or to the raonadism of Leibniz (q.v.).^ The belief just referred to gives rise to reflexions of much the same kind as the one of Hamilton and de Morgan mentioned above. ^ It seems that most philosophers have been less anxious to understand the world of science and daily life than to convict it of unreality in the interests of a super-sensible ' real ' world either revealed to mystical insight or consisting of unchangeable logical entities. We find examples of such reasons with Parraenides, Plato, Spinoza, Hegel,'* and this is at the bottom of the idealist tradition in philosophy. However, it is not true that all relations can be reduced to properties of apparently related terms.* Here we may refer to § 2 above and to Principles, p. viii ; cf. p. 448. Another of the grounds on which the reality of the sensible world has been questioned by philosophers is the supposed impossibility of intinity and continuity.^ The explanation of the world which assumes infinity and continuity is much easier and more natural,* but from the time of Zeno, whose paradoxes were invented to support indirectly the doctrine of Parraenides,'' the supposed contradictions of infinity have played a great part in philosophical speculation. Some of the problems of inhnity were well treated by Bernard Bolzano ; * but it was the mathematician, Georg Cantor, who, about 1882, first practically solved the ditiiculties. In fact, it is not essential to the existence of a collection, or even to knowledge and reasoning concerning it, that we should be able to pass its terms in review one by one ; but infinite collections may be known by their characteristics although their terms cannot be enumerated — collections can be given all at once by their defining concepts. Thus, an unending series may form a whole, and there may be new terms beyond the whole of it.® Because of the fact that infinite collections are not self-contradictory, ' the reasons for regarding space and time as unreal have become inoperative, and one of the great sources of metaphysical constructions is dried up.' ^" LiTBRATURB. — See the works quoted throughout the article. Philip E. B. Jourdain. REALITY. — The words ' real ' and ' reality ' are used in a variety of difTerent senses j it is therefore impossible to give a single satisfactory definition of them. Moreover, in the most fundamental sense in which they are used they are indefinable. Their meaning is best made clear by considering certain correlative expressions in which they are commonly met [e.g., reality and appearance) and iSee Russell, The Prohleins of Philosophy, London, 1912, pp. 145-149 ; cf., on what precedes this paragraph. Principles, pp. 42-81. 2 Cf. Russell, External World, p. 45. » Ih. pp. 166, 45-47, 63 f., 39, 6f. * lb. pp. 47-50. 5 Cf. Russell, Problems, pp. 227-229. fi Russell, External World, p. 155. ' See art. Continuity, vol. iv. p. 91 ; Russell, External World, pp. 129, 155-182. 8 Paradoxien des Unendlichen, Leipzig, 1851. 9 Russell, External World, pp. 159, 181 f. 10 Russell, Problems, p. 229. by discussing their relations to certain other notions with which they are very closely connected (e.g., existence). I. Existence and reality. — In the ordinary philosophic use of reality it would seem that a distinction is drawn between it and existence ; for some things which would be asserted to exist would be denied by the same philosopher to be real, and some things that are said to oe real are denied to exist. The two words, therefore, cannot be reasonably regarded as having the same intension, and any one who says that their extension is identical is called upon to give some jjroof of his assertion ; e.g., many philosophers deny that .such things as colours are real, but it seems hardly possible to deny that they exist. When I see a colour or hear a sound, I am aware of something, and not of nothing. Also I am aware of something diHerent in the two cases, and the difference seems to be between the objects of which I am aware, and not merely between my two awarene.sses as mental acts. Sounds and colours then may be said to exist, at any rate so long as any one is aware of them ; and those who deny that they are also real are denying something the absence of which is compatible with their existence in the above sense. The two words are not, however, used consistently, and it would perhaps be as much in accordance with usage to say that colours are real but do not exist. At any rate, this example shows that reality and existence ditter in intension ; and we shall see reasons for preferring to say that colours exist even though they be unreal rather than that they are real even though they do not exist. 'The fact that reality and existence differ in intension can also be shown from another side. Many philosophers hold that such things as the number 3 are real ; but hardly any one would say that 3 exists, though of course certain collections of three things may exist — e.g., the Estates of the Realm and the Persons of the Trinity. As a foundation for setting ui> a consistent terminology, we have the following two facts about the common use of words : (a) hardly any one would think it appropriate to say that such things as numbers exist, but many would say that they are real ; and {b) there are two kinds of things which almost every one would agree to exist if they be real — physical objects and minds with their states. With these two facts fixed, we may proceed to deal with the more doubtful cases of such objects as sounds and colours. We note that the two kinds of objects which are said without hesitation to exist if they be real are particular individuals; i.e., they are terms which can be subjects of propositions but not predicates. Minds and physical objects clearly stand in this position. Objects which are said to be real but are seldom naturally said to exist are universals, whether qualities or relations — i.e. terms which can be subjects of propositions but can also occupy other positions in them. The number 3 is an example ; for we can say both that 3 is an odd number and that the Persons of the Trinity are three. We may therefore lay it down as a general rule that objects are most naturally said, not merely to be real, but also to exist, when they are real and have the logical character of particular individuals. When a man says that he sees a colour, he means that he is aware of an extended coloured object and not merely of a quality. This coloured object — e.g., a flash of lightning— is a particular, and therefore, if real, exists. When we say that red exists, we mean two things : (I) that there are red objects, and (2) that these are particulars. The first part of our meaning corresponds to the

  
    588 REALITY wider technical use of existence which is involved when mathematicians talk of existence-theorems. In tliis sense a universal is said to exist if it can be shown that it has or may have instances. Thus the number 3 exists in this sense because we can point to collections having three terms. But this is not the common use of existence in philosophy. To be able to say that a quality like red exists, we must be able to show both that it has instances and that these are particulars ; for it is only particulars that are primarily said to exist, and existence, in the secondary sense in which it is ascribed to red, is derived from the existence, in the primary sense, of its instances. It seems, however, that we do not naturally ascribe existence to a universal in all cases where it has instances which are particulars. The number 3 has instances which aie particulars, yet we do not commonly say that it exists. This difference in usage seems to depend on whether or not the judgment in which the quality is asserted of the subject occurs instinctively and without a recognized process of intellectual analysis. When we see a red object, we pass, if we choose, to the judgment 'This is red without explicit analysis, and so we say that red exists ; to judge that a collection which we see has three members, we have to break it up in thought and resynthesize it, and so we hesitate to say that 3 exists, though we admit that it is real. It is difficult to believe that this difference of usage is of any philosophical importance, but it is necessary to notice it. 2. Reality of universals. — We have now to ask in what sense such objects as colours can be said to be unreal though they exist. It certainly seems that in the primitive senses of reality and existence nothing can exist that is not real. And this must be accepted ; coloured objects, while we see them, both exist and are real in the primary sense of reality. But both their reality and their existence are denied by many philosophers ; those philosophers must therefore be using the terms in a new sense. To say that red is unreal though it exists means [a) that red objects exist while they are perceived ; (6) that nothing is red except when some one perceives it ; and (c) that it is commonly believed that things might be red though no one perceived them. The third factor is quite essential. Toothache exists only when some one feels it, yet no one calls toothache unreal on this account. We may say, then, that reality is denied of a quality in this special sense when there are particular instances of it which we perceive, and our perception is accompanied by the belief in unperceived instances of it, and this belief is held to be erroneous. It is clear that evei-y immediate object of our senses both exists and is real in the primary meaning of these terms so long as we remain aware of the object. For it seems to be a synthetic a priori proposition that anything of which we can be directly aAvare by our senses is both real and particular ; and what is real and particular exists in the primary meaning of that word. In a secondary meaning of reality, such objects may be called unreal if they give rise instinctively to judgments asserting tlie continued existence of the same or similar objects when unperceived, whereas in fact nothing of the kind can exist unperceived. Questions as to the reality of any particular, Avhen reality has its primary sense, can arise only if that ]iarticular be not an object of direct awareness. Thus we ask, Does God really exist ? or. Are atoms real ? The meaning of such questions is as follows : God and atoms are not the direct objects of our minds at any time ; if they were, there could be- no doubt of their existence and reality in the primary sense at certain times (viz. when we were directly aware of them). But we know what we mean by the words 'God' and 'atom'; e.g., we may mean by ' God ' an ens realissinmm or a First Cause. But these descriptions which we understand are partly in terms of universals ; thus 'first' and 'cause' are universals. When we ask whether God really exists, we mean. Is there an instance of the complex universal involved in the definition or description of what we mean by the word ' God ' ? We can see that, if there be an instance, it must be a particular ; so that, if there be one, God is both real and existent. We may now turn to those objects that commonly would be said to be real but not to exist. It would seem that every simple universal of which we are immediately aware must be real (a) in the primary sense, and also [b) in a secondary sense which involves the already-mentioned secondary sense of existent as a special case. If we are directly aware of a universal, it is the object of a thought, and is clearly something real in the same sense in which a particular flash of light is real when it is the object of our senses. It does not, however, exist in the primary sense, because it is not a particular. Again, to be aAvare of a simple universal, it is necessary to have been aware of some instance of it. Thus any simple universal of which we are directly aware must have instances. It must therefore exist in the mathematical sense. It need not, however, exist in the philosophical sense, because its instances may not be particulars ; e.g. , we are directly aware of the universal colour, but the instances of colour are red, yellow, etc., which are themselves universals. Thus it seems more natural to say that colours exist than that colour exists. Nevertheless this is largely a matter of mere usage. We cannot become aware of a simple universal of a higher order unless we are aware of one of the next lower grade, and so on till we come to the lowest universals in the hierarchy — those whose instances are particulars. Thus, to become acquainted with colour, we need to be acquainted with colours ; and, to become acquainted with colours, we need to be acquainted through our senses with particular coloured objects. So we may fairly say that every simple universal of which we are directly aware either exists in the secondary sense or is known through universals that are instances of it and themselves exist in the secondary sense. It follows that the only universals about the reality of which questions can reasonably be asked are either (1) those which are not directly cognized by us, but are described in terms that we understand, or (2) complex universals. The questions that can be asked about the reality of such universals are closely connected ; e.g., it may reasonably be doubted whether any one is dii-ectly acquainted with the number twelve million and forty-nine. But we all know this number perfectly well under the description of ' the number which is represented in the decimal scale of notation by the symbols 12,000,049,' provided that we are acquainted with all the terms involved in this description and with the significance of their mode of combination in it. It is then open to ask : Is there really such a number? This question involves two others : [a) Is there anything contradictoiy or incoherent in the description, as there would be if a number were described as that repi-esented in the decimal scale by a bow and arrow ? and (6) If the description be self-consistent and intelligible, is there really an object answering to it? If both these questions can be answered in the affirmative, the number will be said to be real in the primary sense. We can then go on to ask

  
    REALITY 589 the question : Is there any collection of iiaitieuhirs that lias this number? If so, we can add that the number exists in the secondary i)hilosophic sense in which existence can be predicated of universals. Very similar questions arise over complex universals— c.fj., a golden mountain. It would seem that complex universals which involve no internal incoherence must be real in the primary sense if their constituents be real. Thus the universal 'golden mountain' is real even though there are as a matter of fiict no golden mountains. If the universal has no instances, it will exist neither in the mathematical nor in the philosophic sense ; if it has instances which are not particulars — as, e.g., the complex universal 'perfect number' — it will exist in the mathematical hut not in the philosophic sense. But very difficult questions arise as to the reality of complex universals which involve a contradiction or some other a priori incoherence — e.g., a 'round square.' Can we say that sucli universals are in any sense real ? This question has been discussed very fully and acutely by Meinong and his pupils. The following are arguments for supposing that such universals are in a sense real. These incoherent universals appear as the subjects of propositions — e.g., in 'A round square is round ' and ' A round square is impossible. ' Such propositions are not about nothing ; they seem to be about round squares ; hence even these universals must have primary reality. Again, when we understand such a proposition as ' A round square is impossible,' the proposition is the object of an act of judgment, and, as such, is real. But the proposition is a complex, and, to understand it, its elements must also be the objects of acts of presentation. Hence the universal ' round square ' must be the object of certain mental acts ; it therefore cannot be nothing, and must have primary reality. It will be seen that the question discussed here is similar to that raised by Plato in the Sophist : In what sense, if any, can not-being be? Meinong and his school have been led to the view that there is a most primitive form of being that applies to all objects about which assertions or denials can be made, whether they be internally coherent or not ; that reality is a species of this and existence a species of reality. We may agree that anything that is really the object of a state of mind, or is really the subject of a proposition, has what we have called primary reality ; but we may doubt whether such objects as round squares have any kind of being at all. For Meinong's views lead to very grave difficulties. This form of being will have no opposite, and the law of contradiction will not hold for propositions about impossible objects. Thus the propositions ' A nonhuman man is human ' and ' A non-human man is not human' will both be necessarily true, and yet be contradictor3^ Again, the expedient leads to an infinite series of orders of being of increasing absurdity. Suppose we agree with Meinong that a round sq^uare has being. Then the proposition ' A non-being round square has not being ' seems as genuine and necessary as 'A round square is round.' But, if the latter forces us to ascribe a kind of being to round squares, the former must equally force us to ascribe a kind of being to nonbeing round squares. And this process of postulating fresh and ever more absurd kinds of being will go on indefinitely. Closely connected with these difficulties is the question whether propositions, and in particular false propositions, be in any sense real. Meinong assumes that all mental acts concerned with propositions are founded on an act in which the proposition is before our minds as sensedata and universals are when we are directly aware of them. If so, propositions which we judge, whether they be true or false, have exacily the same claims to primary reality as a red patch that we see or the quality of redness tliat we cognize. Yet it is very difficult to believe that every false proposition that any one has ever judged is real ; whilst, if we reject the reality of false propositions, Ave can hardly save that of true ones. The general means of meeting Meinong's difficulty depends on recognizing tlie fact that, in the verbal forms which stand for propositions, the Mord or phrase that counts as grammatical suVjject cannot be regarded always as the proper name of the logical subject of the proposition. In the sentence ' Red is a colour ' the grammatical subject ' red ' is the proper name of the logical subject of the proposition, and therefore the universal red is real ; but it does not follow that in the grammatically similar form of words, ' A round square is rountl,' the phrase 'a round square' is the name of anything. In fact two other possibilities remain open : (1) that the sentence 'A round square is round,' though it has the same verbal form as some sentences which do stand for propositions — e.g., ' A penny is round ' — does not itseli stand for any proposition ; and (2) that, whilst the sentence does stand for some proposition, the proposition for which it stands can be analyzed into a combination of several in none of which a single object whose name is 'round square' appears as .subject. Both these alternatives may be used for dealing with the reality of round squares. In the first place, we may suggest that a sentence like 'A round .square is round ' seems to stand for a proposition only because of its similarity in grammatical form to certain sentences which do stand for genuine propositions. Actually, when we see these marks or hear the corresponding sounds, we do not think of any proposition whatever. And likewise, when we say that it is necessary that a round square should be round, we mean only that sentences in which the name of a part of the grammatical subject appears as the grammatical predicate stand for necessary propositions if they stand for propositions at all. On the other hand, the statement ' A round square is contradictory ' does stand for a genuine proposition, but it is not a proposition about an object denoted by the phrase 'round square.' The proposition really is: 'If an object be round, it cannot be square, and conversely.' This proposition does not contain a complex term denoted by 'round square,' but asserts a relation of incompatibility between roundness and squareness. Hence its reality, truth, and intelligibility do not imply the reality of a complex universal 'round square.' Before leaving this subject, a word must be said about the reality of objects that involve an a priori incompatibility, but in which the incompatibility is not obvious without proof as in the case of 'round' and 'square.' Does the phrase, 'an algebraical equation of the second degree one of whose roots is IT,' stand for any real object? It does not, for it involves a jn-iori incompatibilities. But we must not say that sentences with this phrase as their grammatical subject as used by most people are in the same position as ' A round square is round.' For persons who do not see the a priori incompatibility these sentences may stand for propositions, though they cannot be about any object of which the phrase in question is the name. 3. Appearance and reality.— The question of the reality of propositions would lead us into problems connected wnth Bertrand Russell's theory of judgment and G. F. Stout's doctrine of real possibilities whic'li would carry us too far afield. We will

  
    590 REALITY therefore pass at once to the opposition between reality and appearance, with which is connected tlie doctrine tliat there are degrees of reality. The simplest and most obvious case of this opposition is what is known as the contrast between sensible appearances and physical realities. A cup is believed to be round, yet from all points of view but those which lie in a line through the centre of the circle and at right angles to its plane it appears elliptical. The elliptical shapes seen from the various points of view are called the ' sensible appearances ' of the cup, and are contrasted with its real shape. It must be noticed that the opposition between sensible appearance and physical reality is not simply that between true and false judgment. The elliptical appearance may never lead us to the false judgment that the cup is elliptical ; moreover, if it should do this and the error should afterwards be corrected, the cup does not cease to appear elliptical. It is important to be clear on this point because efforts are sometimes made to hold that appearances are not objects connected in a certain way with a physical reality, but are certain ways of viewing a physical reality. The latter theory makes appearances mind-dependent in a way in which the former does not. When we talk of different ways of vieAving one reality, the differences must be supposed to qualify our acts of viewing, and not the object viewed ; they are thus differences in mental acts and can subsist only while the acts themselves exist. But, if we suppose different appearances to be different objects, then, though it is possible and may be probable that these objects exist only when the acts which cognize them exist, it remains a fact that they are not in any obvious sense states of mind or qualities of such states. Now it seems certain that different sensible appearances are different objects, and not merely different mental relations to the same object. Inspection shows clearly that the elliptical shape which is seen from the side is as good an object as the circular shape seen from above. Moreover, if we call the appearances mental acts, to what precisely does the quality 'elliptical' which Ave ascribe to the appearances belong? Surely not (a) to any mental act, for these have no shape ; nor (b) to the physical object, for this is supposed to be round ; and, if it be said (c) that it applies to ' the physical object as seen from such and such a place,' the supporter of this alternative may be asked to state what he supposes this partly mental and partly physical complex to be, and how he supposes it to have the spatial predicate of ellipticity. The view against which we are arguing is somewhat supported by the common phrase, ' The cup is round but looks elliptical.' But the only meaning which it seems possible to give to this is the following : viewing the cup from a position from which the real shape cannot be seen, we are aware of an appearance that has the same shape as we should see if we looked straight down on a cup that was really elliptical. We may say, then, that a sensible appearance is a reality ; but it is not a physical reality, because it does not obey the laws of physics ; and it is not a mental reality in the sense of a state of mind, nor is it any quality of a mental act, though it is commonly believed that it exists only as the object of an act of sensation or perception. We may agree, then, so far with two celebrated dicta about appearance and reality : ' Reality must in some way include all its appearances,' ' and ' Wieviel Scliein soviel Hindeutung auf Sein.'^ Since an 1 P. H. Bradley, Appearance and Reality, bk. i. ch. xii. p. 132 ('2nd ed. : ' Appearances exist . . . And whatever exists must belong to Reality'). 2 J. F. Herbart, Hauptpunkte der Metaphysik, in Sdmmtl. Werke, ed. G. Hartenstein, Leipzig, 1850-52, iii. 14, appearance, taken by itself, is as real as anything else (in the primary sense of reality), it can be called an appearance only in virtue of some essential reference in it to something else with which it is contrasted. Thus sensible appearance is contrasted with physical reality ; both are real in the primai-y sense, but the former is called an appearance because it always tends to make us think of the existence and qualities of the latter, and we have a tendency to ascribe qualities to the one that belong only to the other. The last point is of considerable importance Avith reference to the statement that Reality is a harmonious Avhole and that appearances are condemned because of their internal incoherence or contiadiction. Reality is here used as a concrete substantive, and means the whole system of Avhat really exists. But presumably it is also true that anything that is real, and therefore any part of Reality, must be internally coherent. Noav, sensible appearances are real, as we have tried to shoAv ; hence they must be internally consistent. There is no internal inconsistency in a red elliptical patch seen by any one, and the person Avho calls this an appearance does not do so because of any internal incoherence, if he knoAvs Avhat he is about. The incoherence arises Avhen the elliptical red patch is taken to be identical Avith some other part of Reality (e.g., a colourless circle) Avhose qualities are incompatible Avith its OAvn. The elliptical red patch is certainly real, and the colourless circle may very Avell be real ; the former is called an appearance, and the latter a reality, because objects of the latter kind are of much greater practical interest and importance as obeying the laAvs of physics, and because the intimate relations betAveen the tAvo ai'e liable to cause us to make the mistake of identifying the qualities of the tAvo Avhere they really differ. Reality — the Avhole system of all that exists — must include both the elliptical red patch and the colourless circle, if both be real ; and their precise nature and relations are a matter for further philosophical investigation. This seems obvious enough when Ave consider only the contrast between sensible appearance and physical reality. But Ave must notice that eminent philosophers use the contrast in many cases Avhere Avhat they call the appearance is not an object of sense -perception. F. H. Bradley, e.g., argues that the self and goodness and relations are all appearances, though appearances of different degrees of reality. What precisely does this mean ? Primarily, that certain notions which Ave all use in thinking about the Avorld are internally inconsistent. We treat the Avorld, e.g., as consisting of various terms in various relations to each other. Bradley tries to shoAV that such a vieAV involves vicious infinite regresses. When appearance is used in this sense, it seems to be connected Avith a special kind of false judgment, viz. the assertion that the Avorld or some part of it has incompatible characteristics. This is very different from the kind of false judgment connected Avith sensible appearances. (1) As Ave saw, no kind of false judgment need be made there, and, if it be made and corrected, the sensible appearance continues to exist and be perceived. (2) There is nothing self-contradictory in the predicate that is Avrongly ascribed to physical reality through confusing it Avith sensible appearance. The judgment ' This cup is elliptical ' is false, not because there is anything self-contradictory in the predicate ' elliptical,' but because it is incompatible Avith the circularity that |>he physical cup is supposed to possess. On the other han^, if the self be an appearance in Bradley's sense, the assertion ' Socrates is a self ' is false, because the predicate is self-contradictory ^

  
    REALITY 591 it is like saying' ' Soeiates is bolh tall and .-short.' The quality oi bein<' a self can be truly asserted of nothin<^, whilst tnat of being elliptical can be triily asserted at least of the sensible appearance. There is thus a great difference between what is meant by calling the seen ellipse an appearance and calling the self an appearance. When this difference is recognized, we .see that, whilst it is obvious that .sensible appearances are contained in Reality, it is not at all obvious in what sense such appearances as the self can be contained in it ; for these would seem to be in the position of round squares. This brings us to the doctrine that there are degrees of reality. It is held that all appearances are internally incoherent, but that some are more coherent than others. As a corollary to this, it is maintained that no appearance is as such contained in Reality ; on the other hand, as Bradley puts it, ' appearances are transmuted ' in order to be contained in Reality, and the one-sidedness of one appearance cancels out with anil is corrected by that of others. This doctrine seems to be closely connected with three others : (a) Reality as a whole being a harmonious system, it is assumed that, the more an appearance needs to be modified and supplemented in order to take its place in Reality, the less coherent and therefore the less real it is ; and (h) this is largely dependent on the view that all appearance is connected with the peculiar position of finite minds, which can know Reality only fragmentarily and from an individual angle ; lastly (c) it is held that no part of Reality can be internally coherent in abstraction from its relation to the rest of Reality. We may trace the development of this view in Spinoza's doctrine of the three kinds of knowledge and in the Hegelian dialectic to its completest form in Bradley's philosophy. It is clear that both (a) and (c) are needed if it is to be assumed that Reality is the only harmonious system. And this is assumed ; for very often something is condemned as appearance, not so much because of any internal incoherence that can be directly detected in it as because it obviously cannot be predicated of Reality as a whole. It is impos.sible to give a fair and adequate criticism of so subtle and elaborate a doctrine here. But the following remarks may be made : (1) Either Reality can be correctly regarded as possessing parts or not. If so, it would seem that there must be some propositions that are true about the parts and not about the whole (e.r/., that they are parts). And again, if the parts be real, they must be as internally harmonious as the whole. It may be perfectly true that what we take as one self-subsistent differentiation of Reality is often neither one nor self-subsistent, but a mere fragment whose limits do not correspond with those of any single differentiation (cf. here Spinoza's distinction between the hierarchy of infinite and eternal modes and the finite modes, and his closely connected theory of error). But even a fragment is something and has a nature of its own, and perfectly true judgments should be possible about it. We may of course make erroneous judgments if we ignore the fact that it is a fragment, and if we make assertions about that in it which depends on its relations to what is o\itside it. But we do not always ignore the fact that what we are talking about is not the whole ; e.g., when we say that Socrates is a self, we are perfectly aware that Socrates is onlj^ a part of Reality, and that our statement may be false of the whole. And it is not obvious that all assertions about a fragment must depend for their truth on what is outside the fragment (cf. here Spinoza's doctrine of the function of the notiones communes in passing from imaginative to rational knowledge). If, on the otlier hand, we suppose that Reality cannot be correctly regarded as having parts, the question ari.ses : What precisely is it that is called an appearance, and what precisely is supposed to be ' transmuted and sujjplemented ' in Reality ? Something must be transmuted and supplemented ; it cannot be Reality as a whole ; what can it be unless Reality has real parts? Bradley has .seen these difficulties perhaps more clearly than any other philosopher of his general way of tiiinking ; but it is hard to believe that his doctrine that Reality is a supra-relational unity, and that all predication involves falsification is a satisfactory solution. Indeed, it perhaps comes to little more than are-statement of the theological position that the nature of God can be described only in negative terms which at least ward off error. (2) Sensible appearances, which, as we have seen, differ in important respects from others, are also held to exhibit what may be called degrees of reality in a special sense. As we know, these realities are called appearances and unreal onljwith respect to their relations to a supposed physical reality about which they are held to be an indispensable source of information. Now, those who deny the physical reality of secondary qualities would be inclined to say that the colours seen in waking life are less real than the shapes that are seen at the same time, and more real than the colours and shapes .seen in dreams, delirium, or illusions. We may usefully compare here Kant's distinction between Schein, Erschein nng, and Dingan-Sich in his example about the rainbow to that between the colours and shapes of dreams, the colours of waking life, and the qualities of phj'sical objects (it is not of course suggested that Kant had in mind precisely the distinctions which we are now considering). As far as can be seen, the a.scription of degrees of reality to sensible appearances simply depends on how intimately their qualities are supposed to be connected with those of a corresponding physical reality. To a man who takes the position of Locke and of most natural scientists the elliptical shapes seen in waking life (to revert to our old example) are the most real of appearances, because the corresponding ])hysical reality actually has a shape, and that shape is a closed conic section connected by simple laws with that of the appearance. The colours seen in waking life are less real appearances because it is not believed that any physical object has colour, though it is held that the colour seen is correlated with the internal structure of the corresponding object. And the shapes and colours of dreams or hallucinations are held to have the lowest degi'ee of reality, because, while it is admitted that they are correlated with distinctions that exist somewhere in the physical world, it is held that these distinctions exist in the brain or in the medium rather than in any object that can be regarded as specially corresponding to the ajjpearance in the way in which the round physical cup corresponds to the elliptical visual appearance seen in waking life. 4. Ethical sense of the term.— It remains to notice one more use of the words ' real ' and 'reality.' They are sometimes used in an ethical sense to stand for what ought to be as distinct from what is. This is rather a paradoxical use of terms. Often we contrast real and ideal, and say that what actually exists is real, whilst what ought to exist but does not is ideal. Yet .some ethical writers use the word ' real' for 'ideal,' when they speak of the real or true self, meaning the self that ought to be as contrasted with that which now is. This use of terms is generally connected with metaphysical theories of ethics such as Kant's or Green's, which hold that the self that

  
    592 REALITY (Buddhist) ought to be really exists and has a higher degree of reality than what would commonly be called the self as it really is. LiTERATURB.— The following works are of importance in connexion with the subject of this article. (1) On the relation of reality to existence and on the reality of contradictory objects. —Plato, Sophist a.nd Tkecetettis : St. Anselm, Prosologium a.nd c. Insipientem; A. Meinong, Uber Annahmen, Leipzig, 1910, Vber die Stellung der Geqenstandstheone, do. 190()-09, Untersuchunqen zur Gegensfandstheorie und Psychologie, do. 1904 ; B. A. W. Russell, The Problems o/ Philosophy, London, 1912, The 'principles of Matheumties, Cambridge, 1903; A. N. Whitehead and B. A. W. Russell, Principia Slathematica, do. 1910 i. ; G. F. Stout, ' The Object of Thought and Real Being,' Pr'oc. of the Aristotelian Society, 1911. (2) On the relation of reality to appearance.— Spinoza, Ethics, tr. W. H White2, London, 1894 ; F. H. Bradley, Appearance and Reality^, London, 1902, Essays on Truth and Reality, Oxford, 1914. (3) On sensible appearance and physical reality.— Descartes, Meditations ; G. Berkeley, Principles of Iluman Knowledge, London, 1776 ; Kant, Critique of Pure Reason, tr. J. H. Stirling, Edinburgh, 1881 ; H. A. Prichard, Kant's Theory of Knowledge, Oxford, 1909 ; Russell, Our Knowledge of the External World, Chicago, 1914 ; Stout, Manual of Psychology^, London, 1913; S. Alexander, artt. in Mind, new ser., xxi. [1912], Proc. Arist. Soc, new ser., xi. [1910-11], and Proc. British Academy, vi. [1914]. C. D, BrOAD. REALITY (Buddhist).— In religious philosophy as in metaphysic the words 'real,' 'reality' express more than one aspect of things — the actual as opposed to the fictitious, the essential as opposed to the accidental, the absolute or unconditioned as opposed to the relative or conditioned, the objectively valid as opposed to the ideal or the imagined, the true as opposed to the sham, the important as opposed to that which, in the same connexion, is of less value, and finally, that which ultimately and irreducibly is as opposed to that Avhich names conventionally signify in the average mind's stock of knowledge. Neither in the Suttas of the earlier Buddhist religious doctrines nor in the early or the early raediseval elaboi;ations of a more metaphy.sical kind do we meet with terms quite so packed with meanings as ' real ' and ' reality,' but all the above-named antitheses occur and find expression in a variety of terms. The Suttas are more deeply concerned with the truth and the pragmatical importance of things. And the true and the actual, or thatwhich-is, are identified by one and the same word : saccu = sat-ya, i.e. fact, or the existent (see art. Truth [Buddhist]). There were certain facts or realities relating to spiritual health concerning which it was of the first importance to hold right views and take action accordingly. To rank other realities, such as objects of sensuous and worldly desires, as of the highest value (nggato karoti) was likened to the illusion that the painted forms in a fresco were real men and women, ^ or to the illusions achieved in conjuring or occurring in dreams. 2 Metaphors again play around, not the actuality, but the essential nature of the living personality, physical and mental. Thus the material factors of an individual are compared to a lump of foam : ' Where should you find essence [lit. pith] in a lump of foam ? ', the mental factors — feeling, perception, volitional complexes, and consciousness — to bubbles raised in water by rain, to a mirage, to a pithless plant, and to conjuring respectively.* The world is also compared to a bubble and a mirage,* etc. These figures are not meant to convey the later decadent Indian Buddhist and Vedantist sense of the ontological unreality of the objects and impressions of sense. The similes convey on the one hand a repudiation of (a) permanence, {b) happy security, (c) superShenoraenal substance or soul, and on the other a eprecation of any genuine satisfying value in the spiritual life to be found in either ' the pride of life ' or the 'lust of the world.' 1 Therigatha, 393. 3 Sarjiyutta, iii. 141. 2 lb. 394. 4 Dkammapada, 170. This trend in Buddhist teaching was not due to the absence of theories concerning the nature of being in the early days of Buddhism. There were vicAvs maintained very similar both to tliat of the Parmenidean school in Greater Greece — that the universe was a plenum of fixed, permanent existents ; and to the other extreme as maintained by Gorgias and other Sophists — that 'nothing is.' These Indian views, probably antedating those of Greece by upwards of half a century, were confronted by the Buddha with his 'middle theory' of conditioned or causal becoming. His brief discourse is given in the Suttas of the Samyutta Nikdya,'^ and is cited by a disciple in another Sutta nearly adjacent to that containing the similes referred to above. ^ And we hear no more of the extremist views till we come to the book purporting to be the latest in the canon — the Kathavatthu. There among the first, presumably the earliest compiled, arguments of the work^ we find that the positive theory — 'everything exists' (i.e. continues to exist)— so far from being generally rejected among Buddhists, was maintained by a school which attained to great eminence not only in North India, especially in Kashmir, but also in Central and Eastern Asia, and in the south-eastern islands— the school of Sarvastivadins {q.v. ; Pali, Sabbathivadins), or ' All-isbelievers.' The attitude taken up in the Theravada, or mother-church, towards what might now be called reality, developed along a difl'erent line. This confronts us in the very first line of the Kathavatthu : ' Is the person (self or soul) known in the sense of a real and ultimate fact ? ' In otiier words (as is revealed in the process of the long series of arguments), does the term ' person,' conventionally used as a convenient label for the composite phenomenon of a living human being, correspond to any irreducible and permanent entity, noumenon, ego, soul, immanent in that phenomenon ? This distinction between the current names in conventional usage and the real nature ' behind,' or ' above,' what is designated by them is anticipated already in the earlier books of discourses and dialogues ascribed to the Buddha.* A man's personality is conceded as being real, or a fact {sacca) to him at any given moment, albeit the Avord expressing that personality is but a popular label, and is not paralleled by any equally fixed entity in man. But, in the inquiry of the later book, the Kathavatthu, the more evolv^ed philosophical problem is betrayed by the first appearance of a more technical nomenclature. Sacca (' true,' ' fact') is used in adjectival form — saccika, ' actual.' And paramattha (' ultimate sense,' lit. ' supreme thing-meant '), a word which, in Theravada literature, has become an equivalent of philosophic or metaphysical meaning, here starts on its long career. It is along the line of this distinction between popular and ultimately real or philosophic meaning that the commentator (c. 5th cent. A.D.) discusses the opening argument in the controversy and perorates at the close of it.^ It is in the forefront of Anuruddha's planning of his clas-sic manual, A Coynpendium of Philosophy (Abhidhammattha-sangaha) : ' These things are set forth in their ultimate sense as Categories Four,'« the commentaries pointing out that paramatathto is opposed to sammUti, the conventional. And Anuruddha discusses in his eighth chapter'^ the distinction between the things that are real existents and those that are, in virtue of a name, apparently so. Finally the present-day vitality 1 ii. 17. 2 iii. 134. 3 i. 6 f. 4 Cf. Dialogues of the Buddha, i. 263 ; Kindred Sayings, i. 169 f. B Cf. the tr. by C. A. F. Rhys Davids and S. Z. Aung, Points of Controversy, London, 1915," pp. 8, 63, n. 2. 6 London, 1910, p. 81. 7p. I99f.

  
    REASON 593 of this aspect of reality fur Buddhists is visible in the writinj^s of Lodi Mahathera.' In his discussion of the terms paramatthn and sarca S. Z. Aung quotes mediteval philosophical •works, MJiich are practically at one in interpreting parnmattha as meaning either a sense-datum or a thing y)er se (snb/ulva) ■which is veriliahly existent to the extent of irreversibility or infallibility. Such ultiniatelj' real things, referred by Anuruddha to a ' fourfold category,' may also be distinguished under two heads — as unconditioned and conditioned. Under the former head, meaning ' whatever is not causally related to anything else,' Buddhist philosophy refers its metaphysical conception of nlbhuna {nirvdna), i.e. its hyi)othetical state Avhich is not life, in that there is no birth or death, the essentials of life. Under the conditioned are comprised all the elements (not the compound phenomena) of matter and mind. In the former the elements, abstractions from earth, water, fire, air, are, respectively, that -which extends itself, coheres, burns, moves. Mind is ultimately conceived as consciousness p/iw a number of what the present writer has called mental coefficients (Pali, cetasika-dhammd, ' mentals'), such as feeling, perception, volition, etc. All these conditioned elements, though ultimately real, are in a i)erpetual state of change, i.e. of genesis and cessation, wherein there is always a causal series, one momentary state arising because of its predecessor and transforming itself into its successor. Nothing is casual or fortuitous. All is in a state of causally determined becoming. In the ultimate constituents of conditioned things, physical and mental. Buddhism has never held that the real is necessarily the permanent. Unwitting of this anticipation, Bertrand Rus.sell is now asking modern philosophy to concede no less.^ Literature. — See works referred to in the article. C. A. F. Rhys Davids. REAL PRESENCE.-See Eucharist. REASON.— I. Definition. — In the most generalized sense of all, reason might be defined as the relational element in intelligence, in distinction from the element of content, sensational or emotional. Such a definition could justify itself by etymology : both X670S and ratio, from which the word as a philosophical term descends historically, have sometimes the meaning simply of 'relation.' This, however, is too generalized to be serviceable. We must seek for something more limited. At the beginning of the search we are met by an ambiguity. Man is defined as the ' rational animal'; yet the 'reason of animals,' at a level below the human, is currently spoken of. The explanation of this ambiguity will point out the delinition which we require. It is true that the lower animals have ' reason ' as well as ' instinct ' (which may be defined as the direction, psychical as well as physical, of actions to ends, without knowledge of the end) in the sense that they, in varying degrees, direct their actions intelligently to desired ends ; but not even the animals nearest to man have the power of thinking in general terms expressed in language. Man has this ; and, in the traditional definition of man, it is this that is distinguished by the name of 'reason.' The subject may thus be dealt with either psj'chologically or epistemologically — i.e., we may consider the origin and growth of conceptual thought ; or we may consider it as actually exercised in the discovery of true propositions. ^ E.g., Vipassanddipanl, Rangoon; ' Ex-poaitions,' Buddhixt Review, Oct. 1915 ; 'Some Points in Buddhist Doctrine,' JPTS, 1913-14, p. 129, as well as in S. Z. Aung's art. 'The Philosophy of the Real,' Joum. Burma Research Society, Rangoon, 1917. 2 ' The Ultimate Constituents of Matter," The ilonist, London, 1915, p. 401 f. VOL. X. — 38 Ps3'chologically it has been dealt with under the head of IXTKLLKCT. In the present article we shall consider rea.son, not furtlier in relation to the classification of the mental powers, and not genetically, but in relation to tlie philosonhical discussions on the validity of scientific knowledge, of moral precei)ts, and of meta|ihysical beliefs. 2. The term in Greek philosophy. — {a) The preSocratics. — Reason, of course, was used by man long before the use of it was reflected on, and long before it was appealed to as the ground of knowledge or belief. When it is thus ajqiealed to, it comes to be set, along with experience, in antithesis to passively accepted custom or tradition ; and then again, more precisely, in antithesis to the particular facts known, as distinguished from the form and the generality of knowledge. The last stage was reached in the early philosophy of (Greece — not at the very beginning, but as early as Heraclitus and Parmenides (6th to 5th cent. B.C.). For the earlier jieriod of the Hellenic world, as for the preHellenic world generally, the vague Homeric use of such Avords as v6oi, <ppivei, irpa-rrlofs, in which reason is not clearly distinguished from sense, or the mental process from the organic process that goes with it physiologically, may be taken as characteristic. Something of this vagueness indeed always remains in literary and even in philosophical usage ; ^ but there comes a time when language enables us to distinguish if we choose. The time when generalizing thought was consciously recognized, in distinction from the sense or experience in ■which it is immersed, arrived when the deductive science of mathematics had begun as a new departure of Greek science, marking a step beyond the accumulation of observations and empirical formulse in the science of the ancient East. It was this, though perhaps neither thinker was fully aware of the source of his thought, that caused Heraclitus and Parmenides to begin the series of articulate statements of a philosophical criterion. Earlier thinkers had already started the series of doctrines, but without a definite test of truth. The balance, as a necessary consequence of the new departure in which the inquiry had its source, inclines at firet to rea.-iun in its distinctive nieaning as against the later-formulated criterion of experience. Heraclitus, indeed, appeals also to experience against tradition ^ in the saying, 6<p6a\ixoi tQiv wTwv aKpL^iarepoi. fidprvpes (frag. 15 [Bywater], 101' [Diels]); but to reason is given the predominance. The final criterion is the judgment of the soul, not the witness of eyes (experience) or of ears (tradition), though the eyes are more trustworthy than the ears : KSKol fidprvpe^ avOpiiiroKTiv 6<^daAfiol Kat ura ^apjSapovf 'fru\at exoi'Taji' (frag. 4 [B.], 107 [D.]). This, however, is still vague philosophically. Parmenides is more precise, and in his affirmation that reason ^ is the criterion he is more exclusive : we are to 'judge by argument' {Kp'tvai Xdycf) [frag. 1. 36]). Anaxagoras returns to a kind of balance, distinguishing the two modes of knowing as ' by rational consideration' {Xoyca) and ' by experience' {Ipyw). This at least seems a fair interpretation of a fragment translated less determinately by Burnet : ' So that we cannot know the number of the things that are 1 E.g., some misapprehensions would have been avoided if the ' common sense ' of the Scottish school had been described as ' common reason.' Historically it takes its origin from (coirij ai<T9i)cri?, but its meaning approximates rather to Koivoi A0709 (see art. Scottish PniLOsopiiy). 2 See Burnet, Earli/ Greek Philosophy^, p. 147, n. 2. 3 The meaning of Adyos in Herachtus is still disputed ; but, when it most approximates to reason, it seems to mean a rational law of things and of the mind rather than a test applied by the mind to its knowledge of things (see art. Logos).

  
    594 REASON Beparated off, either in word or deed ' (wcrTe tmv a.TroKpLvoiJ.evoiv (iij elSevai to ttAtjSos tt-rJTe Adyu f^'^Te epyo) [flag. 7 ; Burnet, p. 300]). Democritus, not much later, declare.s outright that true knowledge is not by the senses but by reason. This is the interpretation of Sextus Empiricus ; and it is supported by the strong terms in which Democritus rejects the claim of the senses to judge. As Sextus sums up his positions : Svo <{>ria-\v elvai yviScreii, ttjv fiiv Sia tmv alcrOTQcreoiv ttji' 5e Sia TTJs Siavoi'as, u>v r>)i' iJLev fiid -njs SiavoCa^ yvrja-irji' KoKei, . . . rnv Se Sia TMi' alcr6ri<Tetoi' (TkotItiv ovofna^eL. . . . ovkovv koL Kara TOUTOV 6 Adyo9 ecrri. Kpmipiov, bv yvr](TCT\v yviofj.-i}v KoKel {adv. Math. vii. 138 f.). These positions of the pre-Socratics may not be ultimately compatible with the outlook implied in their tracing of reason as well as other modes of mind to dependence on certain material mixtures in the bodily organs ; but complete clearness could not be attained so early ; and it is interesting to find that the most decided materialist, Democritus, lays most stress on reason as against the experiences of sense-perception. Perhaps, however, Democritus ought rather to be counted as belonging to the next phase, when attacks on the possibility of knowledge had to be expressly met. In his appeal distinctively to reason he was at one with his constructive contemporaries, however he might differ in his ontology. (b) Plato and Aristotle. — When, in the Sophistic period, the subjective criticism that examined the mind's own process was turned against the efforts of the early thinkers to arrive at truth in a direct objective way, Socrates, as a preliminary to reconstruction, set himself to examine the nature of the concept. Though by Aristotle induction from particulars [iirayuiy-f]), as well as the search for general definitions, is ascribed to Socrates, it was as a dialectical rather than as an experiential thinker that he became most influential. His central eftbrt, as distinguished from incidental positions that interested eccentric thinkers like Antisthenes and Aristippus, Avas carried forward by Plato and then by Aristotle. For Plato reason, or coherent thinking, decidedly had the predominance, as a test, over experience of particulars. ' Dialectic ' was conceived as a more general method than that of deductive mathematics, which implies it, but adds untested hypotheses of its own. The appeal to reason, in Plato's ideal system of knowledge, thus became i^art of a whole in which, while experience had a place, dialectic, with deductive mathematics at the next step below, was the model of ultimately valid thought. At a higher stage than that of discursive reason (Siavota) there was pure intellect, intuitive thought [vovs, vbrjcns), by which true reality is to be grasped ; at a lower stage was opinion {56^a), not properly scientific because not dialectical or mathematical, which deals by more or less conjectural methods with the phenomena presented to sense-perception.^ On the dialectical side, what had been partially formulated by Plato was definitively formulated by Aristotle, who st<ated the axioms since known as the ' laws of thought,' and made them the basis of his codified formal logic. Aristotle, on another side of his mind, was much more of a naturalistic inquirer into detail than Plato ; but, in his general view of the test or tests of truth, he remains faithful to the principles of his master. (c) Epicureans and Stoics. — The next period of Greek thought, occupied as it was with the ettbrt to formulate a rule of life for the individual in a cosmopolitan world for which the bond of the city-State had become a waning tradition, brought on the search for a more tangible reality than that ~ 1 See Rfpublic, end of bk. vi., for an exact account. of the metaphysics in which the Platonic and Aristotelian dialectic found its consummation. To arrive at some external reality in the most expeditious way was the theoretical problem. Then, without useless lingering over this, the philosophic learner could go on to the essential thing, which was practice. The great positive schools of this period, the Epicureans and the Stoics iqq.v.), while differing much in detail, solved this problem fundamentally in the same way. Going back to the earlier thinkers, they developed more consistently the naturalistic side of their doctrines. The rudiments could be found in them of theories which, in the explanation of mind, proceeded from the physiological organs and made the senses psychologically fundamental. From these rudiments the new schools, with the long dialectical development of the intervening period behind them, worked out in considerable detail what we may call an experiential theory of knowledge. Not rational argument as such was the criterion, but a certain mode of experience. Epicurus, while taking for his ultimate account of reality the atomism of Democritus (with changes that were scientifically for the worse), completely inverted the position of Democritus with regard to the senses. P"or Epicurus sense-perception is the criterion : things are exactly as they appear. This is formally stated by Sextus Empiricus, who was our authority for the precisely opposite affirmation of Democritus. Epicurus, he says, affirms that sense-perception is trustworthy in its hold of reality throughout : T7j»^ al<rO-qtriv . . . 5ta ttolvtS^ re (jATy^euetf Kal OVTO) to 6v \aiM^di/eiv 0)5 et^e <^U(7'ewy avrh cKCiuo {adv. Math. viii. 9). The more elaborate doctrine of the Stoics equally adopted for its criterion sense-perception, though not indiscriminately, but only when it was perception of a certain kind. The dillerence was in efi'ect that Zeno and his successors laid stress on an active element in the grasp of external reality ; mere recipiency did not seem to them sufficient. Reality is seized, they said, by the (pavraala Kara\-r}WTiKT) — a kind of presentation that is known to give a true account by the sense of possession that goes with it and the absence of any opposing presentation.    As Sextus puts it, KpiTTipiov Givai TT]? oATj^ettts TTjc KaToK-qTrTiKYiv iftai'TCLtriav , , • firiSev ixovirav eviXTrifia. (vii. 253). The part of \6yos in the Stoic system, like that of vov^ for Anaxagoras, is ontological. In one of its meanings Xdyos is the law that runs thi'ough the woi'ld ; but reason as the procedure of the mind in dealing with the general is not for the Stoic theory of knowledge the ultimate test of truth. The ultimate test for the Stoics, as for the Epicureans, is experience. {d) Sceptics. — The opposition that this doctrine had to meet came from the sceptics, especially those of tlie New Academy. That the most reasoned scejiticism should have proceeded from the Academy (q.v.) reveals its essential nature. For a time the attempt to build a positive system from the points of view developed in Plato's Dialogues was abandoned, and his school threw itself into negative criticism. A system of confident dogmatism like that of the Stoics provided it with material exactly to the purpose. Carneadea recognized his dependence on his opponents when he said, parodying the verse that made Chrysippus the effective founder of the Stoa, el /xt] yap J)v Xpiiffiinros ovK Siv ^v iycb. The method was to apply to the Epicurean and Stoic tests of truth a stringent dialectic which, after the emergence of idealistic criticism, no naively realistic doctrine could bear. Indirectly, tiierefore, scepticism, earlier and later, was the preparation for the next constructive school, that of the Neo-Platonists,

  
    REASON 595 which, arising independently, at length absorbed the Academy. (e) Neo-Plnfonists. — With a positive, and no longer a negative, aim, Plotinus revived the Platonic idealism, bringing into it more system through the study of Aristotle, and turning it critically against the Stoic materialism (see art. Nko- I'LATONISM). Even sense - perception, he showed, is inexplicable from the basis of mere phj^siology ; but, for the test of truth, he turned away from sense and insisted on reason as that which judges. Mysticism, though a distinctive feature of his thought, does not furnish the criterion. For the mystical experience, being a state beyond knowledge, seizing upon that which is beyond mind, cannot be e\'[)laiiied to one who has not had it. The reasoned system points to it, but does not include it as part of a completely rational process : it is {Karaai^, a st.anding out of system. The system itself consists of demonstrations, and its criterion is reason. Thus, after a long and fluctuating process, thought had returned to the dialectic and logic of Plato and Aristotle as oftering the soundest principles of knowledge yet discovered. This was, however, more clearly brought out by Proclus (A.D. 410-485) two centuries after Plotinus (204-270). For Plotinus the ideal of reason is an intuitive thought such as Spinoza^ holds to be the highest order of knowledge. Proclus does not reject this, as he does not reject the more distinctively mystical experience beyond it ; but for the definitive test of truth he selects a more generally applicable criterion. The criteria that the thinker may use for himself in relation to different kinds of subject-matter are many ; but the soul is a unity as well as a multiplicity ; and there must be some universal criterion for every soul. This he finds to be neither pure intellect {vods) at one extreme nor sense-perception (aiV^Tjo-is) ati the other, but discursive reason (\byo'i). Here is the process of explicit formulation by which the higher is mediatetl to the lower and the lower to the higher. The mind may start from the glimpses of intuitive reason and may use sense-perception as material for criticism or confirmation ; but, if there is to be a system of knowledge, it must be established by a process of argument. The circumspection which he ascribes to Plato in assigTiing their proper part in knowledge to all the modes of mind is certainly to be found in the passage where he gives this guarded expression to philosophical rationalism : ei Toivvv TO K(tCv€iv >jivxv^ e<TTiv — ov yap nov to rjiierepov (rUtfia KpiTiKTjf lyei Svfa^.iv — r; 6e ip^XV^" ^<^tl Kai TrAi^flos, Kol to KpiTi/cbtev i<jTiv a-jj-a. Ka\ TroWa, Kal /xoi'oei5i)5 ^ KpiTiicq Svvaf/.i^ koL 7roAuei6^9. Ti? ovv rj fj.ia Svvafii^ ; (^air) tis av. 6 Aoyos, 'J)7)o-o/Liev (Coiitm. in Tim., ed. E. Diehl, Leipzig, 1903, i. 254-255). As tirst matter, or mere possibility, below the limit of true knowledge, is seized by a kind of bastard reasoning (v6di{i \oyi(TiJ.(^ in Plato's phrase), so the One, at the other extreme above knowledge, is seized by a kind of bastard intuition {vdOif) vui). Thus every test finally has a certain resemblance to the model test of explicit reason. If the other tests are to be regarded as having their own validity, it must be shown by argument how they can have it ; though argument, of course, cannot enable us to dispense with dii'ect perceptions whether of intellect or of sense. For antiquity, therefore, what may be called in the philosophical sense ' rationalism ' remained finally supreme. 3. Mediaeval and modern use. — (a) Scholasticism. — In the medi;eval schools rationalism (q.v.) became predominant in a narrowed sense. The passage cited above from Proclus might have been taken by the Schoolmen of Western Christendom, 1 Eth. ii. jirop. 40, schol. 2. without its qualifications, as a text to prove the exclusive value of their characteristic activity. It was long after Proclus, and long after tlie suppression of the .school at Athens of wliicli he was the last great name, that the revival of philosophical thought began in the West ; but, when it came, it gave evidence of continuity with the latest thought of antiquity. Its first great movement was an immense development of discursive reason. Precisely because the Middle Ages had lost the freedom with which in classical antiquity ultimate beliefs could be discussed, there was such an elaboration of formal method as had never been known before. The \ahie of this must not be underrated. In a sentence from W. Hamilton's Uisriissions in Philosophy which Mill prefixed to the first book of his Logic it is put tlms : ' To the schoolmen the vuljjar languages are principally indebted for what precision and analytic subtlety they possess.' Croom Robertson says : ' -Vll the world has heard of scholasticism as an oppressive system of pedantic belief : it has still to be known as a system of r.itionalism strugjiling to be' ('The English Mind,' I'hilosopUical Remains, l^ondon, 1894, p. 34). The reverse side of the case remains, of course, that this rationalism was very limited. The Schoolmen made a fine art of formal reasoning ; but the habit of accepting traditional authority for facts and data was so fixed that the attempt to bring again into view the claims of experience remained merely sporadic. To get out of the circle of things taken for granted or assumed dialectically, a revolt against the School-philosophy itself became necessary. The controversy about the reality of universals was priuiarily ontological. By their contention that only particulars are real, and that the genus or species is only a name indicating resemblance between the members of a class, the nominalists might seem nearer to modern experientialism than the realists, for whom classnames indicated a reality like that of the Platonic ideas ; but the methods of both were equally dialectical. An aid to the imagination in forming a notion of the time that it took new views about method to emerge is to rememlier that there is a longer interval between the exhortations of Roger Bacon to go to experience and tliose of Francis Bacon, than between the publication of the Novum Orqanum (1620) and the present date. Roger Bacon is an i.solated figure in the greatest period of Scholasticism, the 13th century. Another great English thinker, William of Ockham, in the next century, promoted by his dialectic the disintegration of the imposing dogmatism of St. Thomas Aquinas {q.v.) and John Duns Scotus (see art. SCHOLASTICI.SM). Then came the beginnings of the new movement of humanism (q.v.), taking the form at first of a more literary interest in the Latin classics. After the revival, in the loth cent., of direct knowledge of Greek thought in its original sources, followed by the setting up, in the 16th, of older types of thinking, in conscious rivalry with the whole mediieval scheme of theology and philosophy, the movement against Scholasticism took a more systematic new departure. [b) Experientialism and rationalism, — This, in^ the 17th cent., expressed itself in the effort to' establish once for all the right ' method ' of seeking truth. The new aspiration for firm knowledge, instead of baiTen disputes about insoluble questions, culminated for the time in the philosophical reforms of Bacon and Descartes (qq.v.). Bacon not only clothed in the most impressive language the appeal to experience as the test by which every claim to possess real knowledge must be verified, but also developed some genuine outlines of a theory of induction, no longer un-systematic, but rising by stages from particulars to generals, as deduction descends from generals to particulars.

  
    596 REASON Descartes, himself a discoverer in geometry, set against the sterile formalism of mere logic, which could hring out only wliat had been implicitly asserted, the real deduction of new truth in the mathematical sciences. Thus began the two great movements of philosophy knoAvn as English experientialism and Continental rationalism ; but it is important to note that these were not so definitely rivals as they had become later when Kant turned his ' critical ' thouglit on both at once. The great Continental rationalists, Descartes, Spinoza, and Leibniz (qq.v.), ail took occasion to recognize in some way the new departure of the English in tlieir appeal to exj^erience. In all the English thinkers, on the other side, unreduced elements from the rationalism of ancient science and of the Scholastic tradition remain over. It would be easy to show this in the case of Bacon, Hobbes, Locke, and Berkeley (qq.v.). And Hume (q.v.), who carried farthest the effort to resolve all ' principles of reason ' into derivatives of pure experience, treated his results not as ' dogmatic ' but as ' sceptical,' i.e. as suggesting problems for reconsideration ; finally abandoning his first elaborate attempt to explain mathematics as an essentially empirical science. By Kant [q.v.], while the opposition with him arrived at the most explicit statement, the reconciliation of ' reason ' and ' experience ' as constituents of truth was most systematically attempted. Reason, according to Kant, does not merely enable us to arrive at ' analytical ' judgments implied in what has been already said, but, in mathematics at least, yields genuine new truth in the form of ' synthetic judgments a priori.' Yet, while these are not given in mere experience, they have no valid application beyond all possible experience. All true science consists in carrying reason into the construction of nature so as to make it intelligible to thought. Even those highest principles that seem to go beyond this have value only as furnishing an ideal that the actually working system of science may try to approach and so gradually perfect itself. (c) The Kantian reaction and the revival of experientialism. — If we were to stop here, it might seem that now, as at the end of ancient thought, the supreme place, though with circumspection, was assigned to reason. Kant, however, did not, even at first, approximately satisfy any considerable group of thinkers. The problem oecame on the one side to develop him, on the other side to answer him. Hegel [q.v.) has been thought to have carried philosophical rationalism to the highest point. By a new logic, the whole order of the universe, he seemed to promise, was to be shown forth as a manifestation of reason. Yet, curiously, his power appears most in a strong gi'asp of experience intermittently attained, but unmediated by any method fitted to carry general conviction. The next representatives of experientialism, in contrast, were men of pre-eminently deductive minds, whose strength was in reasonea exposition, and who, in the days of Scholasticism, might have been famous as irrefragable doctors. For the complex period at which M^e have arrived it is more true than ever, in the phrase borrowed by Hegel himself from Anaxagoras, that things are not ' cut in two with a hatchet.' It would have contributed much to a clear issue for the thinkers just alluded to had they known Kant at first hand ; but they knew him onlj'^ indirectly or very imperfectly. Comte, who, like Descartes and Leibniz among modern philosophers, was a mathematician of original power, thought that he could explain even mathematics philosophically as based in generalizations from pure experience (see art. Positivism). J. S. Mill (q.v.), who succeeded in founding a valid inductive logic by deducing the actual tests of experimental science from a general principle, ' the uniformity of nature,' fell back, for the proof of this, on the weakest mode of induction — viz. that ' induction by simple enumeration ' which the Baconian canons and his own had been devised to supersede. And this, in both cases, without any close consideration of Kant's arguments for the necessity of a priori principles in the sciences of nature as in mathematics. It is not surprising that, both in France and in England, the two countries where the experientialism that took shape from Locke had been strongest, there was a reaction — or a forward movement, as some put it — in the Kantian direction. For the whole of Europe, however, it must be said that the predominant movement in the 19th cent., through the influence on philosophy of the enormous new developments in the sciences of experiment and observation, was greatly to enlarge the place given to experience as compared with that which it held in antiquity, and to reduce the principles of reason which science finds that it cannot do without to an attenuated form. The elaborate apparatus of Kant was not adopted by men of science ; and in Germany the movement which took for its watchword ' Back to Kant ' signified a return to the experiential side of Kant against the extreme speculative developments of his successors (see art. Neo-Kantism). There is, however, it has also become clear, an element in scientific knowledge not explicable as a resultant of accumulating experience. The most general principles of logic, whether of formal inference, of mathematical deduction, or of the natural and humanistic sciences, remain more than arbitrary linkings of ideas that can have their validity proved or disproved by their applicability to certain subject-matters. They are not in the end mere ' working hypotheses.' There is in reason, as Kant with all his over-elaboration proved, an a priori factor in virtue of which we distinguish it from pure experience. 4. A priori. — This term has been dealt with in a separate article, but calls for a brief discussion in relation to the present subject. Its source, as has been shown, was Aristotelian. Aristotle distinguished between that which is first in relation to us and that which is first by nature. In knowledge the experiences of sense-perception are first in relation to us, i.e. in the order of genesis ; but, since, in his view as in Plato's, the formal essence (eWos), expressed in a concept, is the determining reality of everything, the ideal of knowledge for the philosophically trained mind is to begin with the general and proceed to particulars. Thus the syllogism, into which all formal reasoning can be thrown if we need expressly to test its validity, is ' first by nature ' and has more in it of true cognition ; but induction, which is the procedure from particulars to generals (^ i-wb tQv Ka6' 'iKaffTov iwl Tck Ka66\ov (<po5os), is more j^ersuasive and carries plainer evidence to the ordinary mind.' Quite fitly, therefore, the term a priori was adopted by Kant as the technical expression for reason in its purity, proceeding, whether theoretically or practically, as something necessarily general and not to be derived from experience conceived as a sum of unrelated particulars presented to the mind from outside. Since Kant the expression has become a kind of shorthand, understood without reference to its historical origin or to any distinctive system. Those who use it do not imply that they are reasoning from a formal cause, which has priority in the Aristotelian sense as being the real essence ; nor even that they regard their general principles as transcendental in the Kantian sense, i.e. as not derived from ex1 See Top. i. 12, 105a 13, and Anal. Pr. ii. 23, 68b 32.

  
    REASON 59^ perience though having possil)Ie application only within experience. Their claim is siini)ly to be in possession of general principles, whatever the source of these, from which they are justified in inferring propositions applicable to groups of particulars. Herbert Spencer, e.q., while he is always classed with the series of tlie English experientialists, uses the term as freely as Kant, and he was at least as confident an a priori reasoner as Aristotle and decidedly less of an observer. The ground of his a priori, however, was quite dillerent. For him the order of genesis is the real order of nature ; and the a priori principles of the mind, though it can now apply them with scientific security, are valid only as the last result of accumulated experiences in the race and the intlividual. Yet, perhaps, in a very broad sense, a philosophical conception of the a priori akin to that of Aristotle or of Kant lurks behind. For experience, according to Spencer, does not simply consist of ' feelings,' but includes 'relations between feelings'; and these are not derivative, but constitute a kind of X670S, or ratio, in which all explicit knowledge had a prior existence. In this extremely general sense of the a ])riori, Spencer also may be classed with the philosophical rationalists. 5. Reason in ethics. — Moral conduct may be considered as practically determined either by the notion of an end of action, a final good, or by the notion of a law to which action ought to conform. In whichever way it is considered, both reason and experience must be allowed a part in deciding what actual conduct shall be. For Greek and Roman antiquity moral philosophy was on the whole dominated by the idea of an end or good (see artt. Ethics and Morality [Greek] and [Roman]). This might be derived from experience and treated as something empirical to which the means had to be sought ; or it might be determined in relation to some metaphysical reality that was thought to confer on it its ultimate desirability as an end. In the latter case it would naturally be regarded as ascertainable by the direct insight of reason. Plato's idea of the good is conceived as the final object of rational insight, conferring on all ends their desirability as on all modes of being their reality ; but he admits that he cannot say what it is.' In Plato's and Aristotle's actual treatment of moral problems there is a mixture of points of view, both reason and experience being appealed to. This, however, does not make the philosophers illogical. Their ideal is that the end or the good should be rationally knowable ; but they recognize, in the conditions of human nature, the need for much empirical balancing of one thing with another. The conceptions of ' pleasure ' as the end, interpreted by Epicurus as in its highest degree tranquillity, and of the 'life according to nature,' selected by the Stoics as their final good, may be considered as experiential, in accordance with the theoretical philosophy of the schools that adopted them. In these schools, however, points of view came decisively forward that led on to the later ' ethics of law,' which in modern times has tended to become the type of rationalist, as distinguished from experiential, ethics. The Epicureans made considerable use of the notion of keeping contracts, already present in the Aristotelian theory of justice ; and the Stoics brought the detail of their ethics under ideas of a natural justice or of a law common to all. This had much influence on the formulation of Roman legal conceptions. NeoPlatonism treated ethics on the whole from the metaphysical point of view, according to which degree of worthiness in ends corresponds to degree of reality in the scale of existences. Christian ethics adapted, for philosophical systematization, 1 Rep. vi. 506. Stoic, Platonic, and Aristotelian po.sitions, in this chronological order. Its notion of a divine legislation tended to reinforce the beginnings tiiat already existed of the 'ethics of law,' moral iluties being put in the form of commands. Thus in the Middle Ages ethics took the name of ' moral tlieology.' In the early modern period a kind of ethics of law, placed on natural or rational grounds, was formulated by Ilobbes {q.v.). Its precepts might be also divine commands, but they could be known, though not enforced, independently of all positive legislation, human or divine, as declarations by natural reason concerning that which ought to be done. A certain end was fixed, viz. social peace and security as the general condition allowing individuals to seek their personal good, which is no one thing, but consists in a multiplicity of things that present themselves as desirable in the course of experience. The end being fixed, the ' law of nature ' in its ethical sense becomes demonstrable. Since, however, all ends are considered as known only empirically, and the law is determined ultimately by relation to these, Hobbes, though in part rationalist in his expressions, boo always been classed with the ev^ — ■ in gener nents, C ' right r proper d or self-ir but did „xd Diiei the meto-pnysical points of view that they had inherited from Plato and his ancient or Scholastic successors. A new departure was taken by Kant when he insisted that the only generally valid form of ethics is that which expresses itself as the ' moral law,' obligatory without relation to ends ; and that moral obligation is rationally determined by itself without reference either to experience or to any metaphysical propositions about the nature of a reality beyond experience. Ultimate moral judgments, stating what ought to be done, are determined by ' pure practical reason,' as the ultimate types of assertion about what is or may be real are determined by ' pure speculative reason.' This mode of ethical thought has since been developed and modified with most originality by C. Renouvier (Science de la Morale, 2 vols., Paris, 1869) and by E. Juvalta (II Vecchio e il Njiovo Problema della Morale, Bologna, 1914). For further details on rationalist positions in modem ethics see artt. Moral Law, Moral Obligatiox. 6. Reason versus understanding. — An antithesis that has had considerable importance historically is that which was set up by Kant's distinction between reason in an eminent sense ( Vernunft) and understanding (Verstand). Understanding relates one thing to another within experience, but does not go forward to the ideal completion of experience in a total system. Such an ideal completion is wrought by the reason, which rises above the liounds of experience and affirms the three transcendental ideas of the .soul as a ])ermanent being (the psychological idea), of the world as a totality (the cosmological idea), and of God as the necessary being who is the cause of the whole (tlie theological idea). These ideas of the reason, Kant argues, are not theoretically demonstrable ; but neither are they theoretically refutable ; and we have the intellectual right to assert them as postulates of the moral life. For, while this, being autonomous, is independent of any metaphysical doctrine, it does not simply rest in itself, but claims that it shall find its fulfilment in a universe ordered in relation to its demands. By Kant's idealist successors in Germany the antithesis of reason and understanding was often turned to account — in defiance of Kant's aim at limiting the pretensions y

  
    598 REBELLION, REVOLUTION of the speculative reason — to claim the warrant of a hit^her faculty for their own utterances, all detailed criticism being treated as an affair of the * mere abstract understanding. ' To English readers this procedure became familiar through its use by Coleridge and his disciples to discredit attacks on tradition, political or religious. The reason saw in this a deep meaning, placing it at once beyond the vulgar hostility of crude radicalism and the arid defences of conventional conservatism, both alike bound within the limits of the inferior pedestrian faculty. In Germany Schopenhauer (q.v.) made an attempt to turn the tables by contending that the understanding is always the originative thing, reason, as merely conceptual, being only the means of preserving consistency — e.g., to be reasonable {vernunftig) is not necessarily to be moral ; it may mean only consistency in pursuing well-understood self-interest ; true morality implies a sympathetic insight that is not merely rational. Understanding no doubt includes what is below, but it also includes what is above, the process of logically connecting concepts — at once the instincts and perceptions of animals and the perception or ' instinct ' of genius. This, however, means that Schopenhauer r "'^iTiuc""'V"^'"'"';"'''nction, while ,1 . ,1 , . she could J ratiocina11 anction in n ped on the Siuu • 3 .standing, or vi i •L-M-st.>i: *a its sense oi rai/iuuiuauiv^.., i;- ■'hsr o* .T, g v,-:ii /^(.rld acknowledge that in some respects Uoiermgo xiad deeper insight than Bentham. And Comte, while maintaining the claim of his philosophy to complete ' positivity,' found that, because it was philosophy and not merely science, the supreme place in it belonged to certain 'vues d'ensemble.' The problem of a truly philosophical reform must be to make the ' esprit d'ensemble ' predominate over the 'esprit de detail.' 'Dispersive specialism,' when uncontrolled, becomes an aberration of the human mind, relatively justifying that conservative reaction which at least maintains the synthesis of the past. The Coleridgian distinction, it is evident in the light of these testimonies, cannot be dismissed as a mere verbal trick. The problem is to find the right terms. Thus only can we hope to set ourselves free at once from arrogance and from confusion. Now the right terms are ready to our hand in Milton,^ who puts into the mouth of Raphael the declaration that the soul's being is reason, 'discursive, or intuitive,' 'difl'ering but in degree, of kind the same.' Those terms, taken no doubt from a Scholastic source, go back to Plato and Aristotle. Intuitive reason is the vovs of the Platonic theory of knoM'ledge ; discursive reason is the didvoia. The former corresponds to the reason of Kantism ; the latter to the understanding. These terms, ' intuitive ' and ' discursive ' reason, have the advantage of accurately rendering, without arbitrary specialization of meaning, a difference that really exists and is plain when it is pointed out. No difficult introspection is needed to see that there is a total grasp, a ' synoptic ' view of things, and that there is also procedure from point to point. But it must always be borne in mind that, if the former is higher, it is unavailable till it has been mediated by the latter. The ideal of philosophic presentation is achieved by those who, like Plato and Berkeley, have both in due balance. Literature. — As the antithesis between reason and experience runs through all the history of philosophy, the following general authorities may first be mentioned : J. Burnet, Early Greek Philosophy", London, 1908 ; H. Ritter and L. Preller, Historia Philosophice Orceca-S, Gotha, 1898 ; F. Ueberweg-, Grundriss der Gesch. der Philosophie, i.io, Berlin, 1909, ii.'O 1 Par. Lost, v. 486-490. 1915, iii.il 1914, iv.n 1916. On the impossibility of reducing the supreme principle of inductive logic to ' hypothesis,' Carveth Read, Logic*, London, 1914, p. 286 f. On rational and empirical ethics, T. Whittaker, The Theory of Abstract Ethics, Cambridge, 1916. On the ' synoptic ' view to which philosophy returns, J. T. Merz, Hist, of European Thought in the Nineteenth Century, iii., iv., Edinburgh, 1912-14. Thomas Whittaker. REBELLION, REVOLUTION. — Kebellion, in the sense of active resistance to established authority, is a phenomenon as old as political society ; the doctrine that there is a right so to resist was proclaimed somewhat late, and after the Reformation it came into collision with the theory that kings have a divine right to absolute power. The question was settled to their own satisfaction by the champions of absolutism, but Locke asserts [Ttvo Treatises of Government, London, 1690, bk. ii. § 90) that a monarchy such as they advocate, arbitrary and unlimited, is no form of civil government at all ; and he shows that the question of a right of revolution is not so easily disposed of. Still popular judgment on the subject of the rightfulness or wrongfulness of insurrection is so often influenced by religious considerations, by the ideas involved in the old theory of divine right (q.v.), that no fair conclusion can be formed without an examination of this theory, apart altogether from its political and historical importance. All early government was monarchical, and the sovereignty of the ancient State was absolute. But this was not because of any belief in divine right, since on this and other kindred subjects men had not begun to hold theories at all ; the reason was that they were not yet conscious of those rights as men and citizens which, by their very existence, limit the power of government. In more modern times, according to Bluntschli (Theory of the State, bk. vi. ch. viii.), among the Greeks and Germans, kings were regarded as being of divine extraction but not as being themselves gods or as superior to human laws. The Romans, again, chose their kings as a rule by election, and did not recognize a supernatural descent even for those who succeeded by inheritance, although they acknowledged the right of the gods to direct the affairs of the State [ib. ch. ix. ). It was in mediaeval times that it first became the custom to talk of a king as the vicegerent or anointed representative of God, responsible to Him alone. Even usurpers like Pepin regarded themselves as wearing their crown ' Dei gratia.' Such a claim as that of Louis XIV. to a monopoly in his own person of political rights could not find even outward justification except on the assumption that his poAver was divinely derived. There is a sense in Avhicli this doctrine may be said to be based upon the teaching of the NT. It did not come from the Jews, whose chronicles show them to have been, as a nation, more rebellious than law-abiding, whose kings besides were in the strictest sense servants of Jahweh, subject in all their acts to the censorship of His prophets. Moreover, the God of the Hebrew people sometimes favoured insurrection, as we see in 2 K 18'', where it is stated that the Lord was with Hezekiah, the king of Judah, when ' he rebelled against the king of Assyria, and served him not.' On the other hand, the early Christian Church taught what amounted practically to a doctrine of passive obedience to the State. ' The powers that be,' says St. Paul, 'are ordained of God' (Ro 13'). And again we find : ' Submit yourselves to every ordinance of man for the Lord's sake : whether it be to the king, as supreme ; or unto governors, as unto them that are sent by him '(IP 2'^^-)- These words were held, after the Reformation, to support the theory to which we have referred, that kings

  
    RECAPITULATION (Biological) 599 were the anointed representatives of God, who, accordinjr to Louis xiv., reserved 'to himself the rigiit to judge their acts' {(Euvres, Paris, 1806, ii. 317). l^ut such an inference leaves out of account the fact that the Christian religion made a sharp distinction between Church and State, between the all-embracinij; power of Goil and the mere temporal authority of the emperor. Its Founder was not a prince of this world, and He Himself expressly separated the things wliich were Csesar's from the things which were God's (Mt 22^', Lk 20'-^). The only divine rule belonged to the Almighty, but the early Church preached an unhesitating submission to the laws of the State, so long as these did not conilict with the higher mandate of religion (Ac 5-***). The doctrine of an absolute sovereignty was first set forth in the form of a philosophical theory by Hobbes, and he urged passive obedience to the authority of the State under all circumstances whatsoever. Hobbes supported this extreme form of absolutism by an ingenious use of the theory of contract, which Locke employed later for the contrary purpose of upholding the ultimate right of the people ' to remove or alter the legislature ' — the same theorj' which appeared at the time of the French llevolution to justify violent resistance to the government. We have to bear in mind, when reading Hobbes and Locke, that both are animated by the spirit of partisanship and are writing to condemn and defend, respectively, the rebellions of their time. But Hobbes did not carry his premisses to their logical conclusion. If right lies with might, as he asserts — and as has been held by J. Austin and the English jurists who strip sovereignty of every attribute but force — then right is with the people in any insurrection successfully carried out. There can, in fact, be no legal right so called to disobey the established law of the land. We find it asserted, anarchical and contradictory as it is, in several of the American Declarations of Independence, along with other claims not less open to criticism (Ritchie, Natural Eights^, pt. ii., esp. ch. xi. ). But a constitutional right of resistance is a contradiction in terms, absurd and unthinkable, though plausible in a certain degree on the old hypothesis of a contract between a ruler and his subjects, according to which it was the part of the former to rule justly and of the latter to obey, the contract lasting only so long as each fulhlled these ol)ligations. There is, however, another point of view. It is generally admitted that the end for which the State was instituted is, as Locke put it, ' the good of mankind ' (ii. § 229). And there are conceivable conditions under which continued well-being may be impossible and the existence even of a nation may be threatened. Under such circumstances it is generally agreed that there is a moral right or even duty of resistance. The question then may properly be asked. When is revolution justifiable? No rule can be laid down, although the first necessity is that the common good should i;rgently demand reform of a radical kind. Other considerations must be taken into account. From an ethical standpoint, resistance is to be attempted only where it seems to have a chance of being successful, and approved only where the victorious party has been able not only to overthrow the ruling administration, but to construct on its ruins a government capable of preserving the independence thus attained. Moreover, there is the reservation that this should be done only after every form of conciliation has been tried, and where there are extreme misgovernment and suffering so intolerable as to make the cause seem worth the price of inevitable misery and bloodshed. Given these conditions, no one will dispute the rigiit of what Schiller calls the 'apjieal to Heaven' (Wilhclm Tell, act. ii. sc. 2). Even .so zealous a defender of the power of the Crown as Johnson was forced to admit that there is a remedy in human nature against tyranny : ' If a sovereitjii oppresses his |ieople to a threat decree, they will rise and cut off his head '(Boswell, Life o/ Samtu'T Johnson, ed. H. Morley, London, 1884, ii. 144). Hence we may say that, on moral grounds, revolution, like war, is to be justified only by the necessity which urges a nation to save its own existence at any cost. It has been frequently argued, in the praise of democracy, that tne so-called right of revolution cannot exist under a popular government, because the resistance of a part of the community to the will of the whole is, firstly, immoral owing to the supreme right of the majority, and, secondly, futile owing to its superior might. Henry Sidgwick {The Elements of Politics, London, l!>91, p. 61911".) finds an element of sound reason in both these arguments, but decides in favour of the right of the minority to follow the dictates of its rea.son and conscience, inasmuch as it may possess superior knowledge and even have at its command sui>erior physical force. Indeed, neitiier democracy nor any other form of government can prevent the possibility of civil war. Bather, as Kant — him.self an advocate of passive obedience — points out, the safety of a State and its security against internal dissension and discontent lie in the education and moral development of its citizens. This is the sense in which statesmanship may best be defined as the art of avoiding revolutions. As Charles James Fox is reported to have said (.John Stuart Mill, Autobiogr((p}iy, London, 1873, ch. v.), the theory of a right of resistance is a doctrine to be forgotten by subjects and remembered by kings. Literati-re. —J. C. Bluntschli, Theory of the State, Eng. tr., Oxford, 1S85 ; D. G. Ritchie, Natural Rifihts^, London, 1916 (see also an essay on 'The Ki^rhts of Minorities," in his Daru-in and Hegel, do. isrt;5). The subject of the ethics of resistance is discussed by T. H. Green, Philosophical Works^, do. 1906, ii. 455 ff. Among Hume's Unsays, pt. ii., Edinburfrh, 1752, is one on passive obedience. M. CAMPBELL SMITH. REBIRTH. GRATION. -See Regeneration, TransmiRECAPITULATION (Biological). —The biological facts indicated by the terms, recapitulation, rudimentary organs, reversion, retrogression, regeneration, rejuvenescence, and regression may be profitably discussed together. I. Recapitulation. — All the higher organisms reveal in their development certain features which recall a distant ancestry. On each side of the neck of the embryo reptile, bird, and mammal there are branchial pouches comparable to those which have a respiratory function and may or do persist throughout life in fishes and ampliibians. In reptiles, birds, and mammals these pouches are on the whole transient, like fleeting reminiscences. The first seems to persist as the eustachian tube, and the thymus gland is connected with another, but the rest pass away without persistent result. Similarly, the embryos of higher vertebrates show for a time a notochord — a primitive skeletal axis derived from the roof of the embryonic gut, and thus of endodermic origin. It persists throughout life in lancelets and lampreys, serving as the dorsal axis of the animal, as the forerunner of the backbone which, from fishes onwards, develops from the mesodermic sheath of the notochord. The notochord does not become the backbone, though perha])s serving as a sort of tis.sue-scafiolding for it, and every stage of the replacement of the one by the other is to be seen in fishes. Yet

  
    600 RECAPITULATION (Biological) on to man himself the notochord appears in development, has its short day, and passes, leaving but an unimportant vestige behind. Similarly, in the establishment of the brain, the skull, the heart, and other important structures the foundations are laid down on old-fashioned lines, not directly suggestive of what is to follow. Thus in individual organo-genesis there is frequently a recapitulation of historical stages. The development of many an organ is circuitous, as if the old paths had to some extent to be re-trod, and yet tlie progress of a liundred thousand years may be condensed into one day. Another aspect of the same fact is that the developing embryos of, say, bird and reptile are for some days very much alike, moving on parallel lines along the great highway of amniote development, but, sooner or later — about the sixth day in the case of the chick — their paths diverge and become distinctively avian and saurian. It is thus that the individual development (ontogeny) tends to recapitulate racial evolution (phylogeny), that the past lives again in the present with a compelling force. Three saving clauses must be noted : («) the recapitulation is on the whole very general and always much condensed ; (b) the individual development (especially when there are larval forms) often has its recapitulatory features obscured by secondary adaptations to relatively recent conditions of life ; and (c) a living creature is extraordinarily specific from the very first — itself and no other. Yet it remains an important fact that the organism's inheritance garnered for ages does in many cases express itself in a step-to-step development, from the general to the special, which is in some degree a recapitulation of stages in what is believed to have been the racial evolution. But the doctrine of recapitulation is one that requires careful handling. 2. Rudimentary organs. — The fact of recapitulation leads naturally to the occurrence of rudimentary or vestigial structures, which linger on in dwindled expression long after they have ceased to be of use. Darwin compared them to the unsounded letters in some words, quite fuuctionless, but telling us something of history. Some of the whales have deeply buried remnants of hip-girdle and hind-limb ; birds have a vestigial and useless right oviduct ; the skate has a minute remnant of a gill in its spiracle ; man has a useless vestige of a third eyelid, occasionally with a supporting cartilage, and a large number of other historical relics. Among vestigial organs may be included those definite structures which appear in the course of development in weak expression and disappear without leaving a trace. Thus the whalebone whale has two sets of tooth-rudiments which never cut the gum. But the list must not include those structures which, thougli not attaining their original expression or form, are diverted to some new line of development. Thus the spinnerets of spiders are morphologically equivalent to two or more pairs of abdominal appendages — much reduced when compared with limbs, but in no true sense vestigial. Tlie eustachian tube, which leads from the tympanic cavity to the back of the mouth, is a transformed and persistent spiracle, but it should not be called a vestige. In fact, one of the great methods of organic evolution has been the invention of novel structures by the rehabilitation or transformation of what is really very old. The three-linked chain of ossicles which convey vibrations from the drum to the internal organ of hearing was once in whole or in part included in the commonplace framework of the jaws. It is interesting to inquire whether there may not be vestigial functions and habits as well as vestigial organs and structure. Thus, according to Darwin, the dog that turns round and round on the hearthrug before settling to sleep is making a comfortable bed in imaginary grass. Its needless activity is a vestigial survival of what its wild ancestors did to a purpose among the rough herbage. Similar interpretations may be given of 'shying' in horses and so on, but they must be considered critically. When, because of some defect in nutrition or the like, there is an arrest of development, an organism may present an appearance which recalls what is permanent in a remote ancestral type. Thus harelip in man has been compared to the naso-buccal grooves normal in cartilaginous fishes. It does not tend to clearne.ss to call this sort of thing a reversion ; it is an unfinishedness in development, often due in mammals to some extrinsic cause affecting the mother. If, as the result of famine, war, over- work, poisoning, or other causes, infants are born markedly arrested in development, it would be justifiable to describe this as revei'sionary, but it cannot be asserted that the offspring of these under-average individuals would in conditions of good nurture be under- average. Many reversionary conditions exhibited by individual organisms are due to modifications (indents), not to variations (new outcomes), and are not directly transmissible. 3. Reversion. — In the art. ATAVISM it has been pointed out that what may be described as a harking back to a more or less remote ancestor may not be due to the re-assertion or re-awakening of ancestral hereditary contributions which have lain for several generations latent or vmexpressed, like dormant seeds in a garden. This must be reemphasized, especially in the light of Mendelian experiment, for it seems probable that many domesticated races of animals (such as hornless cattle or tailless cats) have arisen by the droppingout of some item or items in the heritable complex of the wild species or of its descendants. By taking advantage of the mysterious natural analysis or ' unpacking ' of the complex pelage of the wild rabbit, man has established many truebreeding colour- varieties or races of domestic rabbit. It may happen that a crossing of two of these races results in offspring resembling the wild rabbit. But this is not to be regarded as a mysterious rehabilitation of a dormant ' wildrabbit character ' but as a ' re-packing ' of what had been previously sifted out. This is the Mendelian interpretation of reversion, and it is corroborated by many experiments. On the other hand, the sudden appearance of stripes on the fore-quarters of a horse, or of a horned calf in a pure-bred hornless breed, may perhaps be due to the re-assertion of a particular ' factor ' which has lain latent for many generations. 4. Retrogression. — The term ' retrogression ' should be kept for cases where structures pass in the individual development from a higher to a lower grade of differentiation, or for cases where a similar reversal may be recognized, on presumptive evidence, in the history of a race. The larval ascidian is a free-swimming creature, like a miniature tadpole, with a brain and dorsal nerve cord, a brain-eye, and a notochord supporting the locomotor tail. In the course of the subsequent adaptation to a sedentary mode of life the nervous system is reduced to a single ganglion, the braineye disappears, and the tail is absorbed. As regards these structures the ascidian shows retrogression, though it must be clearly understood that the adult is on the whole a much more complex organism than the larva. The respiratory pharynx, e.g., exhibits a high degree of dilferentiation. Individual retrogi'essiou is well illustrated in the life-history of many parasites. Thus the Avellknown Sacculina, which is parasitic in crabs.

  
    RECAPITULATION (Biological) 601 starts in life Jia a free-swimming Naui)lius-larva, witli three pairs of appendages, a median eye, and a food-canal, which all disappear in the course of the adaptation to parasitism. Similarly the thymus gland is relatively large in most young mammals, but undergoes retrogressive development as age increases, and this again suggests tliat retrogression does not necessarily imply any degeneration of the organism as a whole, but rather a re-adjustment to a changed mode of life. The gills of a tadpole exhibit retrogression and are entirely absorbed as the lung-breathing frog develops. But the frog as a wiiole is obviously on a higher structural plane than the tadpole. Retrogressive changes are sometimes exhibited seasonally, as is seen in the dwindling of the reproductive organs of birds after the breeding period ; or at crises in the life-history, as in the extraordinary de-ditferentiation that occurs in the metamori)hosis of insects ; or after serious injuries when a process of dissolution and reduction often occurs before the reconstitution begins. 5. Regeneration. — Great interest attaches to the regenerative capacity exhibited by many animals and by most plants. It is exhibited in the repair of injuries, in the restoration of lost parts, and in the regrowth of a fragment into a whole. It is rarely exhibited in regard to internal organs by themselves, though it includes them if they are removed along with a portion of the body as a whole ; it is not common in relation to wounds that border on being fatal ; it has a curious sporadic distribution among animals, and this, taken along with other considerations, points to its occurrence being adaptive. Weismann in particular sought to show that the regenerative capacity tends to occur in those animals, and in those parts of animals, which are, in the natural conditions of their life, peculiarly liable to a frequently reciuring risk of injury, provided always that the part is of real value, and that the wound is not fatal. The facts of regeneration are very remarkable, such as a fragment of begonia-leaf or potato-tuber growing an entire plant, a spoonful of minced sponge growing into an entire animal, one Hydra producing half a dozen when cut into pieces, a starfish arm forming a complete starfish, an earthworm growing a new liead or a new tail, a lobster replacing a leg, a snail restoring its horn and the eye at the end of it forty times in succession, a newt's eye making a new lens, a lizard regrowing a tail, and a stork repairing a great part of its jaw. It is difficult to avoid the conclusion that, in the process of diflerentiation that goes on in normal development, the essential constituents of the inheritance are distributed throughout the body in all the cells though only a few of them are expressed in each cell. If we think of the inheritance as a bag of diverse seeds, and of the cells of the body as the thousand beds of a garden (some small animals have about that number), dill'ering greatly in exposure or stimulation, we can imagine that, although each bed gets a representation of all the different kinds of seeds, only a few will develop in each case. Under extraordinary circumstances, however, it might be possible to awaken in a particular set of beds a full representation of all the seeds, and it is something like this that occurs in regeneration. In some tissues the re-awakening is easy, as in the cambium of plants or the bodies of polyps and simple worms ; in other cases it is impossible, as in the supremely ditierentiated nervous tissue of higher animals which cannot even replace its own worn-out elements. It is not difficult to understand that the re-growth should not always be perfect ; thus a lobster, instead of growing an eye for an eye, may grow an antenna instead, and an earthworm that has lost its head may re-grow an anterior tail. Particularly instructive, linking regenerative processes back to recapitulation, are two facts: (I) tiie restoration is sometimes efl'ected by stages which are different from those of embryonic development, and (2) the final result, as in the case ol a lizard's tail or an insect's foot, maj' be of a somewhat simpler pattern compared with the original — may indeed be of definitely ancestral type. The wide-spread distribution of the regenerative capacity among organisms is to be thought of in connexion (a) with the continu.al occurrence of recniperative processes that tend towards making good the wear and tear of bijilily structure, for regeneration is this in a more thoroughgoing fashion ; (b) with the frequent occun-ence of a.sexuju modes of multiplication, for it is impossible to draw a firm line between the development of a piece thro\vn off in the spasms of capture and the development of a piece separated off by more spontaneous autotomy. Many a starfish habituall}' surrenders an arm when that is seized by an enemj' ; as the creature has not a single nerve-ganglion in its body, there can be no question of calling its self-surrender deliberate ; yet this reflex autotomy expresses the fact that the creature has organically learned the lesson that it is better that one member should l>erish than that the whole life should be lost. But there is at least one starfish which separates oti arms as a mode of multiplication, as otners do to efiect escape. 6. Rejuvenescence. — It has been already mentioned that the process of re-growing a lost part, or of restoring a whole from a fragment, is frequently preceded by de-differentiation — a retreat preparatory to an advance. Thus regeneration is linked back to retrogression. But another fact of great significance has rewarded C. M. Child's prolonged study of Planarian worms : the process of reconstitution of a fragment separatee! off either naturally or artificially, or of a form greatly reduced by starvation, is preceded by a period of rejuvenescence. By rejuvenescence is here meant that the fragment or starveling shows a higher rate of metabolism than when it was part of the intact organism or was untampered with by starving. The rate of metalxjlism is gauged by the output of carbon-dioxide (measured by Tashiro's ' biometer'} and by the change in susceptibility or resistance to certain poisons, such as cyanides. Similar exhibitions of rejuvenescence are discovered in the asexual multii)lication of hydroids and some other relatively simple animals, and it seems very probable that senescence and natural death may be in this way indefinitely staved olf. On Child's view the pi'ocess of difierentiation necessarilj^ involves a retardation of the rate of life and a diminution of vigour, because of the establishment of complexities of structure in the colloidal substratum which forms the framework of the chemico-phj-sical basis of life. This complexity of stable framework adds greatly to efficiency, but it also increases mortality. The very simple organism has practicallj' perfect processes of rejuvenescence ; in forms like the freshwater polyp rejuvenescence is never far behind senescence ; in more complex forms tiiere have to be special periods for rejuvenescence ; in all the higher animals even this possibility is much restricted <and senescence is inevitable. It may be that one of the several reasons why sexual reproduction by special germ-cells has replaced asexuiil reproduction (and has been added to it or kept along with it in cases, like Hydra, where it is far from being the main means of multiplication) is that it aflbrds opportunity for re-organization or rejuvenescence at the very start of the individual life— thus lessening the ri.sk of the organism being ' born old.' Looking backwards over the various processes

  
    602 RECEPTIVITY- RBCHABITES briefly discussed in tliis article, we see the possibility of pathological variation or modification at every turn. (1) The degree of development depends in some measure on the fullness of appropriate nurture ; the absence of certain stimuli in the nurture may inhibit the full expression of the inheritance. In man's case we know that this fortunately works both ways, for changes of nurture may hinder the opening of undesirable as well as promising buds. (2) The rehabilitation of a long latent ancestral character may spell mischief ; it may be that some types of criminals are Anachronisms of this sort. (3) Rudimentary organs often show a considerable range of variability, and a disturbance of balance may be caused by the undue prominence or activity of a structure which is normally dwindling away. (4) It seems important to recognize that a great part of what is called disease (apart from microbic disease) may be described as metabolic processes which are occurring out of place and out of time. What may be advantageous in one organism or organ or stage of life may be fatal in another. The involution or retrogression which besets the thymus is normal, but, if it besets the thyroid, it is likely to be fatal. The process which separates ofi" the stag's antlers every year would be a serious necrosis of the bone if it occurred elsewhere. With what would in other cases be a pathological product of the kidneys the male stickleback weaves the sea-weed into a nest. The capacity which is normalized in one animal to eifect regeneration may lead to a dangerous neoplasm in another. 7. Regression. — ' Regression ' is a term applied bj' Galton and Pearson to the tendency exhibited by the oifspring of the extraordinary members of a stock to approximate towards the mean of that stock. It probably holds only in regard to blending characters, such as stature, and not in regard to Mendelian characters. It works both ways, levying a succession tax on the highly gifted and on those unusually defective. The mean height of the sons of a thousand fathers of 6 ft. will be 5 ft. 10'8 in., approaching the mean of the general population ; the mean height of the sons of a thousand fathers of 5 ft. 6 in. will be 5 ft. 8'3 in., again approaching the mean of the general population of sons. The reason for the fact of filial regression is that the ancestry of any ordinary member of a human community is always a fair sample of the general population. Here again we have an illustration of the past living on in the present, the thread uniting the various subjects treated of in this article. See further artt. Age, Biology, Development, Evolution, Heredity, Life and Death (Biological), Ontogeny and Phylogeny. Literature. — C. M. Child, Senescence and Rejuvenescence, Chicago, 1915 ; A. iDastre, La Vie et. la mort, Paris, 1903, Eng. tr., London, 1911 ; E. Metchnikoff, The Prolongation of Life, Eng. tr., London, 1910 ; C. S. Minot, The Problem of Age, Oroivth and Death, do. 1908 ; K. Pearson, The Grammar of Science"^, do. 1900 ; R. Semon, \Die Mneme als erkaltendes Prinzip im Wechsel des organischen Geschehens, Leipzig, 1904 ; J. Arthur Thomson, Ileredity^, London, 1913 ; A. Weismann, The Emlution Theory, Eng. tr., do. 1904. J. A. Thomson. RECEPTIVITY.— 'Receptivity' is a technical term used by Kant and those influenced by his philosophy, and employed in one definitely restricted way. Kant always talks about the ' receptivity of impressions,' and uses this expres.sion to describe the sensuous faculty of the human soul. Sense is to him a mere faculty of receiving passively what comes to the mind from a source outside of it ; it is thus distinguished from understanding, which is a faculty in virtue of which the mind originates the concepts necessary for the scientific activity of thought. The notion of sense being a receptive faculty is ultimately derived from the Aristotelian philosophy. But the Aristotelian theory of the nature of the sensuous faculty differs markedly from the Kantian. According to Aristotle, sense is a faculty, and the sense-organ is an instrument, by which we receive in consciousness those characteristics which, taken together, constitute the form or knowable nature of material objects; but, while receptive, sense is at the same time discriminative, i.e., it is able to distinguish the different sensuous qualities and to combine them (when they are compatible) in a single perception. Hence, according to Aristotle, sense manifests the characters both of receptivity and of spontaneity, features which Kant wished to assign to diverse faculties of the soul. Literature. — Kant, Critique of Pure Reason, tr. J. JI. D. Meililejohn, London, 1860, pt. i. 'Transcendental Esthetic' (at befjinning), pt. ii. 'Transcendental Logic' (at beginning); E. Wallace, Outlines of the Philosophy of Aristotle^, London, 1883, p. 87 ff. ; W. VVindelband, Hist, of Philosophy, Eng. tr., London and New York, 1893, p. 160. G. R. T. RoSS. RECHABITES.— Although the very existence of the Rechabites as a clan or community distinct from, and yet at least to some extent incorporated in, Judah would have been unsuspected save for the narrative of Jer 35, it is evident from the language there used that Rechabite characteristics were well known at the end of the 7th cent. B.C. It was maintained by Jeremiah (2i"^-) — perhaps not altogether justly, inasmuch as the prophet did not make allowance for the Canaanite elements in Israel — that his own nation had shown a fickleness in religion the like of which could be seen in no other people ; and, by way of contrast, he showed the loyalty of the Rechabites to ancestral custom. Although the literal meaning of Jer 35^ is perhaps not to be pressed, the natural inference from this statement is that the Rechabites were not very numerous, since 'the whole hou.se' (by which phrase we should naturally understand at least the adult male members) were taken by Jeremiah into one of the chambers of the Temple. Thereupon, in response to an invitation to drink wine, the Rechabites are represented as saying : ' We will drink no wine : for Jonadab the son of Rechab our father commanded us, saying. Ye shall drink no wine, neither ye, nor your sons, for ever : neither shall ye build house, nor sow seed, nor plant vineyard, nor have any : but all your days ye shall dwell in tents ; that ye may live many days in the land wherein ye sojourn. And we have obeyed the voice of Jonadab the son of Rechab our father in all that he charged us, to drink no wine all our days, we, our wives, our sons, nor our daughters ; nor to build houses for us to dwell in : neither have we vineyard, nor field, nor seed : but we have dwelt in tents, and have obeyed, and done according to all that Jonadab our father commanded us.' The ' Jonadab the son of Rechab ' here referred to is evidently the same who is mentioned in 2 K IQisff. a,s a supporter of Jehu in his attack on Baalworship. From the fact that he is called by the Rechabites ' our father ' it might be inferred that he was either the founder of a sect or gild or the eponymous ancestor of a clan. Such an inference is, however, inadmissible, since Jehonadab himself is described (2 K 10^*) as ' son of Rechab ' ; it seems better, therefore, to understand the word ' father,' as in Jg 17'", as used of a religious teacher or law-giver. It is not improbable that it was in the days of Jehu that the primitive Decalogue setting forth the exclusive claims of Jalnveh to the ritual worship of Israel was drawn up (see art. Israel), and at the same time Jehonadab may have given to his own clan the rule of life Miiich thenceforth for more than two centuries they held fast. The term ' Rechabite ' has frequently been regarded as equivalent to ' teetotaller,' but it is to be noted that abstinence from wine was but part of the rule which Jehonadab imposed upon his

  
    RECOGNITION 603 people, tlie sum totiil of which was insistence on the continuance of a noniailic life and on the reiiudiation of all Canaanite civilization. Jeremiah tliil not ofler the Kechabites bread, which, with the Chaldiean army in occupation of the land, was perhaps scarcely to be obtainetl ; but it may certainly be inferred from the Kechabites' refusal to cultivate land and to sow seed that they also abstained from cereal food, living in nomadic fashion on milk. The intense interest of the episode lies in the fact that tlie Kechabites, having no concern with agriculture, coidd have had no .share in the great agricultural feasts — the only feasts made obligatory in the older documents of the Pentateuch (Ex '23''"f- 3A^^- -■ ; cf. l)t 16'-")— and consequently no share in tiie sacrifices ofl'ered on the occasion of these feasts (Ex 23"* 34^). In 2 K 10-^, indeed, Jehonadab is represented as accompanying Jehu wlien the latter went in to the temple of Baal ' to oH'er sacrifices and burnt oilerings ' ; but, since these sacrifices were ottered to Baal, whose worship Jehu was bent on destroying, no argument can be drawn from the incident as to Jelionadab's view of sacrifice, even if he really was associated with Jehu on this occasion. The great prophets of the 8th and 7th centuries B.C. (see Am 5"'"^, Hos 6\ Is V^-^\ Mic G^-s, Jer 7-''--3 ; cf. Dt 5") all use language which can scarcely be interpreted otherwise than as meaning that, according to the tradition to which the prophets confidently appeal, sacrifice was unknown in ancient Israelite religion ; and, although it may be urged that those few passages can have little weight against the vast mass of testimony both of the Pentateuch and of the historical books, the wonder is, when we consider the dominance of Zadokite religion and its influence on the Hebrew Scriptures, not that we possess so few passages in denunciation of sacrifice, but rather that we possess any at all. It is significant that the first prophet whose denunciation of sacrifice has come down to us is Amos, the sheep-breeder of Tekoa, i.e. a man whose manner of life, though he lived in a permanent dwelling, may be supposed in many respects to have approximated to the nomadic rather than to the agricultural life. Whether Amos, like the Kechabites, rejected wine is uncertain, lie denounces the drinking of wine in the case of the Nazirites (2^-), and he certainly disapproved of theprobably excessive wine-drinking at BetRel (4^) ; but the more natural interpretation of such passages as 2'^ 4^- ^ 5'^ is that he did not object to agriculture in itself ; and the same is probably true of Hosea and the other pre-Exilic prophets. But, although the Kechabites kept their nomadic customs down to the last days of the kingdom of Judali, yet even they, or at all events some of them, were finally compelled, at least to some extent, to abandon their ancestral rule ; for in the days of Nehemiah (3^*) a Kechabite, Malchijah by name, rep.aired a portion of the wall — a fact which implies that some members of the clan had adopted a lixed habitation. Doubtless in Israel proper the change from nomadic to agricultural life was accomplished only gi-adually, and was more raj)id in some clans than in others. Probably, as the prejudice against Canaanite civilization was gradually broken down, certain elements more definitely associated with Canaanite religion would still be resisted for a considerable time. Thus Hosea, though he says that Jaliweh has given the corn and the wine and the oil (2*), regards raisin cakes (3^) as an element of heathenism. One thing, however, is certain : what was possible for the Kechabites was possible for other tribes also. The unity of the nation which later Hebrew writers ascribe to the period of tlie monarchy is not attested by the older documents. The genuine Israelites — i.e. the immigrant clans who subjected the Cana^nites — brought in with them a monotheistic religion immeasurably superior to the nature-worship of Canaan and possessing neither sacrifice nor other barbarous rites. It is their voice that speaks in the noblest passages of prophecy and of the Psalter, and they are the true precur-sors of Jesus Christ. LiTERATiRB.— See W. H. Bennett, art. ' Kechabites ' in IIDIS and bibliography there given. K. H. KENNETT. RECOGNITION.— I. Kecognition is the psychological process by which an object presented in perception or imagination gives the impression of iiaving already formed part of our experience. The term 'object' is here used to include anything from a sensory quality, colour, taste, odour, etc., to the contents of a novel or a philosophical system ; the most frequent cases are, however, objects of perception, as persons, animals, buildings, scenes, melodies, etc. The impression of ' already experienced.' may have any degree of circumstantiality ; thus a face, a gesture, a foreign word, may appear vaguely familiar without any definite thought of the previous occasion or occasions on which it affected us, while an odour or a scene may call up with extreme vividness the exact date and all the important details of the earlier experience. 2. Kecognition has really two distinct stages, the second of which frequently remains unrealized. There is first the 'sense of familiarity,' an immediate awareness that the presented object is not new to us ; this sense may not be formulated in words, or in any cognitive term.?, but may remain a mere feeling ; practically it shows itself in our adaptation or adjustment to the object ; during mental abstraction a key, e.g., is gras[)ed in a diflerent way from a knife or a pair of scissors. Common words, everyday objects, frequently repeated sense-qualities, etc., rarely pass beyond this stage of immediate, direct, or indefinite recognition. The second stage is that in which associated ideas arise in the mind, the name of a person seen, the place where a former meeting took place, the topic of conversation, etc. ; such memories circumstantiate the process of recognition, and verif}' it if doubtful. This is mediate or definite recognition — recognition in the strict sense of renewed cognition. It is obvious that, as a form of knowing, recognition may be true or false, correct or incorrect. An 'already expei-ienced' may fail to be recognized, may not excite the sense of familiarity, or call up the associated ideas ; a scene revisited after a term of years may impress us as quite unfamiliar ; a professor of philosophy is said to have read an article in an encyclopaedia with much approval, and to have been gieatly surprised to find his o\\'n name at the end. Again, a 'new' object may give the sense of familiarity that belongs to one that is ' old ' or already experienced ; an event that is being enacted before our eyes appears as if it were the repetition of something we have already known, and we seem to anticipate the details that are to follow. A modified form of this error is when an imagined event, a tale read, an adventure described, or a dream is falsely recognized as a real event that has happened to oneself — the so-called 'pathologicai lying.' Experiments show also that the degree of subjective certainty or confidence has very little relation to the objective accuracy of the recognition ; a correct judgment may be hesitant and uncertain, while a false recognition may have absolute confidence behind it. 3. The psychological problem which arises is

  
    604 RECOGNITION that of the analysis of the process of recognition, as it actually occurs, the conditions on which it depends, and the diflerences between its forms. The classical theories of recognition are those which emerged in the controversy between Hottding and Lehmann (see Literature below). According to Hoflding, the typical form of recognition is the immediate ; it represents the first stage beyond pure sensation towards ideation, a half-way or transition process, in which memory is involved, a ' tied ' or ' implicate idea,' as opposed to the ' free idea' of the memory-image. When a stimulus which has already given rise to a sensation (of colour, sound, or the like) is repeated after an interval, the new sensation will be different from the old, because of the latter's previous occurrence. Further, Hoflding holds that this modification takes place through the re-excitation of the earlier sensation and the fusion of this element with the new or direct presentation. The revival may not be a separate or conscious one, the fusion being between processes rather than products. If A represents the dii-ect sensation, and a its image or indiiect revival, then recognition is really a complex of A + a-i + a^ + etc. Hoffding prefers the formula (~), where a represents the one or more past experiences called up by the direct process A and combining or fiising, subconsciously, with it. The theory was connected, inconsistently, it may be said, with the physiological assumption that, when a sensation is repeated or revived in memory, a similar modification takes place in the same part of the brain as the original process ; each time it occurs, some trace is left, by which the change becomes easier with each successive repetition. Bain ^ had already ascribed to this supposed fact the efliect of repetition in making any single impression adherent, i.e. more firmly impressed on the mind, more easily retained and recalled. The nerve tracks become more practicable the oftener they are traversed. 'A process,' as James says, ' fills its old bed in a different way from that in which it makes a new bed.' ^ Psychologically Bain infers only ' tliat a present occurrence of any object to the view recalls the total impression made by all the previous occurrences, and adds its own effect to that total.' Thus there is a constant reinstatement of past impressions, and a corresponding deepening of the present impression, as an experience is repeated. But for Hoflding a sensation or perception acquires through this repetition a distinguishing mark — the mark or character of knownness, or familiarity, by which it is clearly distinguished from entirely new sensations, or new perceptions. 4. Lehmann's theory takes mediate recognition as the typical form, and association by contiguity as the process chiefly involved in it. When an object is first perceived, we associate with it some of its accompanying events or circumstances — with a person, e.g., the name, the actions, or the words ; with a sense-quality, its name also, or its effect upon us, some determining mark, some ' head of classification.'* On a second occasion, the object tends to call up, by contiguity association, in memory the associated name or mark ; this, according to Lehmann, is recognition. When the ideas are distinct (date, scene, etc.), we have definite or cii'cumstantial or explicit recognition ; but, after frequent repetitions, an object may cease to call up definite associates ; these remain below the threshold of consciousness, but are none the less active, and we have implicit or immediate or direct recognition, which is thus a reduced form of the first type. James states it clearly when, 1 The Senses and the Intellect^, London, 1868, pp. 338, 349. 2 Principles of Psychology, i. 674, note. 3 Jb, referring to the recovery of a name which we have sought for some time, he says : ' It tingles, it trembles on the verge, but does not come. Just such a tingling and trembling of unrecovered associates is the penumbra of recognition that may surround any experience and make it seem familiar, though we know not why.' 1 5. Kecent experimental work suggests that the process of recognition is much more complex and varied than either of the above theories implies, and that we learn to know a repeated object by different signs or marks, just as we learn to know a distant or a near, a beautiful or an ugly, object. The characters which we learn to use as signs of repetition, or of the 'already experienced,' vary for different materials, for different individuals, and for the same individual at different times and for different purposes. They are, e.g., (1) the facility or ease with which we perceive or notice or grasp the object, its clearness and definiteness ; (2) the feeling of agreeableness or pleasure, which often accompanies this facility ; (3) verbal or other determining marks attached to the object on its earlier occurrence, and recalled by ' association ' ; (4) expectation or anticipation of changes or effects of the object, which are in fact realized, etc. (5) But the principal mark arises from the fact that our organic and intellectual reaction to a repeated object is different in a very characteristic way from that to a totally or partially new one. In the latter case, if we are interested, we make an effort to appreciate the object, 'run the eyes over' the outstanding points, imitate a movement with our head or limbs, try to follow a sound with our inward voice ; by this means we appropriate it, link it on to our self 'complex.' When it is repeated, the whole reaction, through the law of habit, runs off" with little or no effort, and the attitude of appropriation is instinctively taken up. Where for any reason the self-feeling is absent or weak, or where reactions do not easily take place, as in illness or senility or in any temporary lack of attention, recognition fails ; in extreme mental feebleness or degeneration the simplest everyday impressions may appear entirely new and strange, however often repeated. Conversely, in intense pathological self -absorption, the strangest and newest objects may give the illusion of 'the dejd im.' In the former case recent events may be revived as memories, yet fail of recognition ; recognition and reproduction are, in fact, distinct processes. Recognition, says Claparfede, implies a previous act of synthesis, an attachment to t!ie personality. When the impression or image is repeated, it is coloured by the self-quality, as it were, which it received from being taken up or assimilated into our consciousness. ^ There is accordingly a primary and immediate certainty, given by the immediate feeling or attitude of the self to the impression ; this is either weakened or strengthened by the memories and associations that subsequently arise, which, if adequate, make the recognition into a definite or circumstantial one. False recognitions mostly depend on the instinctive confidence in the primary feeling, which may be misled by some partial similarity between the new and some old impression. The very interesting experimental work on the subject of recognition is summarized in Katzaroff' and other papers ; see references in Literature below. Literature. — H. Hoffding, Outlines of Psychology, Eng. tr., London, 1891, ' tjber Wiedererkennen,' Viertelj. fur wiss. Phil. xiii. [1889] 420-468, and xiv. [1890] 27-40, 167-205, 293-316, ' Zur Theorie des Wiedererkennens,' Phil. Stud. viii. [1892] 86-96 ; A. Lehmann, ' tJber Wiedererkennen,' Phil. Stud. v. [1889] 961 i. 074. 2 Claparfede and Baade, ' Recherches exp. sur un cas d'hypnose,' Archives de Psych, viii. [1909] 387, quoted D. EatzaroS, ib. xi. 26.

  
    RECORDING ANGEL 605 15ti, 'Crit. und exper. Studien iiUer das Wiedcrorkiiiiien,' J'liil. Stud. vii. [18!il] KiOff. ; A. AUin, (fber das Gruiulirrincip der Associati<m, Berlin, 1895, 'The Recopnition-theory of Perception," AJl^a vii. [18901 237-273, ' Re.:oKnition,' Psych. He.v. iii. [1896] 542-548 ; James Ward, ' Assimilation and Assoiiation,' Mind, xviii. [1893] 347-302, xix. [1894] 609-532 ; William James, The. Fthu-iples of J'sychulogy, 2 vols., London, 18'Jl ; Max Offner, Das Geddchtnis, Berlin, 1909 (Biblio-raphy); D. Katzaroff, 'Contribution i I'ttude de la recognition,' and E. Clapar^de, 'Recognition et Moi-ite,' in Archives de Psych, xi. [101 1] 1-78, 79-90 ; H. Bergson, Hatter and Memory, EnjiC. tr., London, 1911. Recent experimental papers on recognition are to ho found in tlie Psvcholotjical Monoprraiihs for lU15(l'rin(:eton, N.J.) by G. A. Feiiigold (no. 78), and R. B. Ov^en (no. 86), in A.Jl's XXV. [19i:>l 217-228 (E. F. Mulhall), 313-387 (E. L. Woods), and in Studies from the Psych. Lab. of Bedford College, London, 1915, pp. 29-66"(L. G. Fildes). J. L. MclNTYRE. RECONCILIATION.— See Forgiveness (NT and Christian), SALVATION (Christian). RECORDING ANGEL. — In all the early literatures of the world the angel is called upon to perform a motley variety of tasks. The universe was recognized to be the scene of a ceaseless divine activity. But it puzzled men to know how God, who was pure spirit and infinite, could come into actual contact with matter, which was impure, imperfect, and finite. Hence arose the notion of the angel, a kind of offshoot of the divine, a being semi-human and semi-divine, standing on a lower rung of divinity than the Deit}', mingling freely with earthly creations and exercising over them an influence bearing the strongest resemblance to that which came directly from the Deity. The angel, in other words, bridged the yawning gulf between the world and God. It follows from this that, as the innumerable experiences of man during life and after death were subject to angelic influences, the latter had, in the imagination of early peoples, to be pigeonholed into separate and independent departments of activity. Each angel had its own specialized task to see to, and each religion particularized those tasks in its own way. The idea of a recording angel charged with a peculiar task of its own and bearing a distinct name or series of names figures in Judaism, Christianity, and Muhammadanism. The function which it performs is, in the main, identical in all the three religious systems, but the details vary considerably. In Judaism the work of the recording angel is that of keeping an account of the deeds of individuals and nations, in order to present the record at some future time before man's heavenly Maker. The presentation of this record may take place duiing the lifetime of the individual or nation, or, as is more often the case, after death ; and upon this record depends either the bliss or the pain which is to be apportioned in the after life. In the OT there are three passages which form a basis for these ideas. In Mai 3^' it is said : ' Then they that feared the Lord spake one with another : and the Lord hearkened, and heard, and a book of remembrance was written before him, for them that feared the Lord, and that thought upon his name.' Jahweh hears what His righteous servants say and resolves to reward them at some future time for their steadfastness. The figure of speech is derived from the custom of Persian monarchs, who had the names of public benefactors inscribed in a book, in order that in due time they might be suitably rewarded.^ In Ezk 9^ the man 'clothed in linen which had the writer's inkhorn by his side,' is bidden to 'go through the midst of the city, through the midst of Jerusalem, and set a mark upon the foreheads of the men that sigh and that cry for all the abominations that be done in the midst thereof.' This man 'clothed in linen' is one of the six angels sent to exact speedy punish1 Cf. Herod, iii. 140, v. 11, viii. 85. nieiit upon the defiant city of Jeru.salem. But tlie punishment must be discriminating. While the unrepenting are to be slain witiiout mercy, the angel was to ' set a mark ' on those who expresseil sincere grief for their backsliilings and wiio dissociated themselves from tlie sinners. This mark was, presumably, to serve as a reference on the day when retribution would be meted out. The third passage is Dn 12^: 'And at that time shall Michael stand up, . . . and there sliall be a time of trouble . . . and at that time tliy people shall be delivered, every one tlcfit simll be fauna in-if(en in the book.' When this is read in connexion with the succeeding verses, the underlying idea seems clearly that of some future divine judgment when the righteous classes and the wicked classes will each reap their deserts, and the record of ' who's who' will be found written in 'the book,' the angel Michael acting as recorder. As R. H. Charles puts it, ' the book was " the book of life " . . . a register of the actual citizens of the theocratic community on earLh. . . . This book has thus become a rtj,'ister of the citizens of the coming kintjdoin of Ood, whether living or departed '(' Daniel,' in Century Bible, Edinburifh, n.d. [1913], p. 139). A rabbi of the Mishnaic epoch, Akiba ben Joseph (A.D. c. 50-c. 132), summarized and elaborated all these OT conceptions of the account between man and his Maker (without, however, introducing the idea of the recording angel) in a remarkably striking parable, thus : ' Everything is given on pledge and a net is spread for all the living. The shop is open and the dealer gives credit ; and the ledger lies open ; and the hand writes ; and whosoever wishes to borrow may come and borrow ; but the collectors regularly make their daily round and exact payment from man whether he be content or not ; and they have that whereon they can rely in their demand ; and the judgment is a judgment of truth, and everything is prepared for the feast' (Mishnah, Ab6th, iii. 16). The ' feast ' refers to the leviathan, on the flesh of which, according to a frequent idea of the Talmud and Midrash, the righteous Israelites will regale themselves in the beyond. The rich angelologies of the Jews and Christians (as well as of the Muhammadans, who borrowed largely from the OT and the rabbinic writings) buflt further on these OT references to a recording angel, and transferred the work of recording to some one or other angel bearing a special name, the Deity becoming merely the recipient of the record. In rabbinic theology and in the mysticism of the Z6har and mediieval ^abbalfili generally, the recording angel is kept particularly bu.sy in one great department of activity — viz. prayer. Metatron (Gr. nTjTdTOip, Lat. metator, 'guide') usually plays this role. According to a statement in Midrash Tanhilmd Genesis,^ as well as in the Slavonic Book of Enoch,"^ it is the angel Michael, originally the guardian-angel of Israel, who was transformed into Metatron, the angel ' whose name is like that of his Divine Master' ^— a piece of doctrine which may possibly have influenced the Christian doctrine of the Logos. So imi)ressive was the work of Metatron that a rabbi of the early 2nd cent. A.D., Elisha b. Abuyah, confessed to seeing this angel in the heavens and thus being led to believe that the cosmos was ruled by ' two powers.'* Of course such belief was heresy. According to a Talmudic statement, Metatron bears the Tetragrammaton in himself. This was derived from Ex 23'^S where it is said of tlie angel who would in the future be sent to prepare the way for the Israelites : ' Beware of him . . . for my na7ne is in him. ' According to a passage in the Z6hdr (Midrash Ila-Se'el-ain on section Haye-Sarah), Metstron ' is appointed to take charge of the soul everv day and to provide it with the necessary light 1 Ed. S. Ruber, Wilna, 1885, p. 17. 3T.B. Sank. 386. 2 xxii. 6. 4 T.B. Hagigdh, 15a.

  
    606 REDEMPTION from the Divine, according as he is commanded. It is he who is detailed to take the recoid in the grave-yards from Dumah, the an^el of death, and to show it to the Master. It is he who is destined to put the leaven into the bones that lie beneath the earth, to repair the bodies and bring them to a state of perfection in the absence of the soul which will be sent by God to its appointed place [i.e. the Holy Land where they will again be put into bodies, which have come thither through a process of terrestrial transmigration — a favourite idea of some rabbinic theologians].' The Book of Jubilees ^ speaks of Enoch as ' the heavenly scribe.' A similar description is applied to Metatron in T.B. Hagigdh, I5a, where he is designated as ' he to whom authority is given to sit down and write the merits of Israel.'^ In the Jerusalem Targum to Gn 5-^ 'And Enoch walked with God : and he was not ; for God took him,' the rendering is 'And he called his name [i.e. Enoch's] Metatron, the great scribe.' In Targum Jonathan to Ex 24^ ' And he said unto Moses, Come up unto the Lord,' the paraphrase runs ' And unto Moses, Michael the archangel of wisdom said, on the seventh day of the month, Come up unto the Lord ' ; while in Ascensio Isaice, ix. 21, it is Michael who is honoured with the name of heavenly scribe. From these various references one readily infers that Metatron, Enoch, and Michael were names given to angels who were pre-eminent in the realms of wisdom or scholarship, and Avho would, as such, be best qualified to act as ' scribes ' or ' recorders ' of men's deeds. Passages in the Qur'an bear out this ^dew of a special ' scholarly ' angel who writes down the record of men. In surah ii. the r61e is given to Gabriel, who was so great an adept in the work that the act of writing down the Qur'an for Muhammad's benefit was actually ascribed to him. Man's work on earth and God's work in heaven were brought into touch with one another by the scholarly recording activities of Gabriel. In surah 1. another view is propounded. ' When the two angels deputed to take account of a man's behaviour take account thereof ; one sitting on the right hand, the other on the left : he uttereth not a word, but there is with him a watcher ready to note it.' Two ' recording ' angels seem to be in evidence here. The meaning seems to be that, although the dying man may refuse to speak, or be unable to do so, yet the two ' recording ' angels can read his inmost thoughts and take complete account of them. Sale puts quite another construction on the text, which, however, seems very far-fetched and improbable. Quoting from the native commentary of Al-Beidawi, Sale further tells of a Muhammadan tradition to the effect that ' the angel who notes a man's good actions has the command over him who notes his evil actions ; and that when a man does a good action, the angel of the right hand writes it down ten times ; and when he commits an ill action the same angel says to the angel of the left hand, Forbear setting it down for seven hours ; peradventure he may pray, or may ask pardon' (note on surah 1. in Sale's Koran, new ed., London, 1825, ii. 350). The idea of the ' good ' always preponderating over the ' evil ' is taught abundantly in the rabbinic writings, as is also the idea of a respite ever being open to the condemned even at the eleventh hour, at the bar whether of human or of divine justice (see T.B. Ta'anith, 11a, where it is said that ' two ministering angels who accompany man, they give witness for him'). In the same passage in T.B. Ta'anith it is further said : ' When man goes to his everlasting home, all his works on earth are passed in review before him, and it is said to him, On such and such a day thou didst do such and such a deed ! The man replies. Yes. Then it is said to him. Seal it [i.e. your evidence]. He seals it and thus admits the justice of the Divine decree.' Here man after death becomes his own recordingangel — obviously a higher and more philosophical view. J iv. 23 ; also II Enoch, liii. 2. 2 In the ZOhdr the two names are frequently put together thus, Me^atron-Enoch. Further references in rabbinical and apocalyptic literature are as foUoAvs : In T.B. Megilldh, l£>b, the phrase in Est 6i about the sleepessness of the king is applied to God ' the king of the world,' who bids that ' the book of records of the Chronicles ' be brought to Him. It is then found that Shimshai the scribe (see Ezr 4") has erased the passage recording Mordecai's rescue of Ahasuerus, but Gabriel rewrites it ' for the merit of Israel.' Thus Gabriel becomes here a kind of national registrar. The Testament of Abraham, the Book of Jiihilees, Enoch, the Syriac Apocalypse of Bariich, and 2 Esdras all speak of the day of the great judgment, when angels and men alike will be called before the bar of justice and the book in which the deeds of men are recorded will be opened. According to the Testament of Abraham (A. xii.), this book in which the merits and demerits are written is ten cubits in breadth and six in thickness (cf. Ezk 29f-, Zee 5if-)- Each man will be surrounded by two angels, one writing down his merits and the other his demerits, while an archangel weighs the two kinds against each other in a balance. Those whose merits and demerits are equal remain in a middle state (corresponding to the purgatory of the Church) and the intercession of meritorious men, such as Abraham, saves them and brings them into paradise. The permanent recorder is Enoch, ' the teacher of heaven and earth, the scribe of righteousness,' and the other two angels are assistant recorders. This is probably the origin of the Qur'an statement alluded to above. The Pharisaic school of thought, as reflected in the Mishnah, Talmud, and the Jewish liturgy generally, transferred a great deal of the eschatological connotations of tlie recording angel to man's temporal life on earth. Whilst admitting that man will be judged and his record taken in a hereafter, the rabbis taught that on the Jewish New Year's Day (Rosh Ha-Shanah, the first day of Tishri) the Books of Life and Death lie open before God, who as the Recorder par excellence looks through the records which He has put down against the name of each individual throughout the course of the year and then seals each one's destiny for the coming year. The mediaeval !^abbalah has amplified this doctrine with the addition of large angelological hierarchies into which man's soul enters on New Year's Day to hear its own favourable or unfavourable record from the mouth of hosts of recording angels. But the main trend of Jewish belief is in the direction of that simple but higher faith which holds that there is but one recording angel for or against man — God. Literature.— K. Kohler, 'The Pre-Talmudic Haggadah,' in JQR vii. [1895] 581-606; M. Friedlander, Der vorchristUche jiidische Gnosticismus, Gottingen, 1898, p. 102 ff.; N. I. Weinstein, Zur Genesis der Agada, pt. ii., 'Die alexandrinische Agada,' do. 1901 ; W. Bousset, Die Religion des Judenthums im iieutestamentlichen Zeitalter, Berlin, 1903, p. 247 ff. ; GJV3 ui. 2528. ; R. H. Charles, The Book of Enochs, Oxford, 1912, The Book of Jubilees, London, 1902; M. R. James, The Testament of Abraham, Cambridge, 1S92 ; JE, s.vv. 'Recording Angel,' 'Book of Life,' 'Abraham, Testament of,' ' Metatron.' J. AbELSON. RECREATION.— See Amusements. REDEMPTION.— In this article the question of the redemption of the first-born is discussed ; the theological aspects of redemj^tion are considered under Salvation. I. Introductory. — In the Pentateuch there are several references to the sacrifice of firstlings, and to the redemption of fir.st-born sons and firstlings of unclean domestic animals. In E, ' The Book of the Covenant' (Ex 22^^'-), first-born sons are to be given unto the Lord, also firstlings of oxen and sheep. According to J, every firstling male is to be set apart to the Lord and sacrificed. But the firstling of an ass is to be redeemed with a lamb, or, if it is not redeemed, its neck is to be broken. First-bom sons are also to be redeemed, but the valuation is not fixed. This custom is connected with the deliverance from Egypt and the slaying of the first-born of man and beast there (Ex 13'^*^* ; cf. 34^^'-). In P all first-born of man and beast are to be sanctified to the Lord (Ex 13'^-). The firstling of an unclean beast is to be ransomed

  
    REDEMPTION 607 'according to thine estimation' plus one-lifth more, or ' sold according to thy estimation ' (LvST-"'-)- Elsewhere in P the hallowing of the first-born of man and beast is associated, as in J, with the smiting of the Egyptian lirst-born, but the Levites are said to have been taken instead of the first-born of the Israelites or of those more than a month old, and their cattle instead of tl»e other Israelites' firstlings. Twenty thousand Levites take the place of as many first-born Israelites numbered at the time, and the overplus of 273 first-born are redeemed by a money-payment of five shekels each to Aaron and his sons (Nu 3"'- ■**"'^-)In another passage from P the lirst-born of man and beast are made over to Aaron and his sons, but those of men, from a month old, are redeemed for five shekels. Firstlings of oxen, sheep, and goats are not redeemed ; their blood is sprinkled on the altar, the fat burned, and the flesh eaten by the priests. The firstlings of unclean beasts are to be redeemed (Nu IS'^'-)- Lastly in Dt 15"* firstling males of Hock and herd are sanctified to the Lord, and are to be eaten by the owner and his household in the place which the Lord shall choose. Such as are blemished may be eaten at home (cf. 12«- ^''^- U^). The main differences in detail in these passages may be noticed first. (1) Eating the flesh of firstlings : in Dt. this is done by owner and household, in P by Aaron and his sons. These differing laws seem to ' reflect the usage of two ditt'erent periods of the history.' ^ (2) The redemption of the first-born : in E nothing is said of the redemption of the first-born of men ; in J their redemption value is left vague ; in P it is fixed at five shekels ; but again in P the origin of the Levites as a sacred class is referred back to a redemption of the existing first-born of men, the overplus being redeemed at five shekels. Here there is obviously a myth originating at a period when the redemption value of the first-born had become fixed. As to the cattle of the Levites being regarded as sacred instead of the firstlings of the other Israelites' cattle, which, according to Nu 18^'', could not be redeemed, this may show that the myth belongs to a time when the legislation regarding firstlings had fallen into abej^ance. (3) In E the 'giving' of the first-born of men to God is not connected, as in J and P, with the slaying of the first-born in Egypt. (4) Firstlings of unclean beasts : in J the firstling of an ass is to be redeemed ; in P firstlings of unclean beasts, as if now other ' unclean ' animals than the ass had been domesticated. In J and P the methods of valuation also differ. We are thus confronted with legislation which varied from age to age, and which perhaps was no more than ideal at any given time. It also tended to be explained mythically, or fictitious reasons for the sanctity of the first-bom were apt to be given. 2. Redemption of the firstling of the ass.— -As the firstlings of domestic animals, like the firstfruits of the earth, were sacrificed or made over to God (see artt. Fir.stfruits, First-borx), those of the ass, a domestic animal, were His also. But asses and probably some other domestic animals were 'unclean,' i.e. unfit for sacrifice or for eating. Hence in their case arose the idea of redemption, the word used in Ex 13^*, padah, being that which ahvays was used with reference to redemption from death or slavery (cf. 1 S 14'", Ps 49''- i^). Another sacrificial animal was offered in its stead, or, if not so redeemed, it was killed, but not sacrificially ; its neck was broken without shedding of blood, so that it could be of no further use to its owner. Later legislation permitted it to be redeemed at plus one-fifth of its value, or simply to be sold for the benefit of the sanctuary. In the 1 S. R. Driver, The Book of Exodus, Cambridge, 1911, p. 105. earlier legislation the breaking of the neck of the unredeemed animal shows that the firstling was regarded as itself sacrosanct, or tabu, wiiether it was sacrificed or not. 3. Redemption of the first-born child. — There is little doubt that some special sanctity attached to the first-born. He was the first gift of God after marriage. In a sense he was God's property. Or the blood of the kin flowed ' purest and strongest in him.' ' Was he therefore sacrificed ? That the Semites sacrificed children, and frequently the first-born, is certain, though whether all the firstborn were once regularly sacrificed has not been confirmed. The jar-buried infants found at eacred sites in Palestine cannot be proved to be first-born children. It has also been questioned whether thej' were sacrificial victinis.2 The question of the redemption of the first-born by some rite or equivalent sacrifice or money-payment, which appears strictly as a Hebrew custom, is one which arose either (1) because of the inherent sanctity of the first-born or (2) because he ought to be sacrificed. Now the regular sacrifice of the first-born among the Hebrews in historic times is open to question. The references in the OT to sacrifices of children are frequently general (2 K 16^ 216 23i«; cf. Lv IS-'i, 'any of thy seed'). A son or daughter (not males exclusively, and not always the first-i)orn) was sacrificed. Nor was this sacrifice, when called for, always performed in infancy. The king of Moab sacrificed his eldest son, who was thus not an infant (2 K 3''^), and so in the case of Isaac and of Jephthaii's daughter. Thus even outside Israel the custom occurs not in infancy — a point not sufficiently noticed by writers on this subject — and only on occasion of some great calamity. That the Hebrews had such an occasional practice, or borrowed it, is not unlikely, and no more than this need be signified in Mi 6', where ' thousands of rams ' and ' ten thousands of rivers of oil ' show that Micah is speaking hyperbolicalljr. In Ezk 20-^ 'all that openeth the womb' is spoken of as sacrificed to Molech in Israel, as if the custom had become general. But, if general, it need only have been so upon certain necessary occasions, when, if human sacrifice was to occur, the first-bom was chosen. As far as Israel was concerned, the practice in historic times was borrowed, whether in earlier times it had been more general or not. This is shown by the words of the prophets, who may be presumed to have knoM-n the facts. Jeremiah and Ezekiel make this clear, but their words seem to show that the people, seeing these costly sacrifices among the Phoenicians, deemed that they were due also to God in time of disaster. The practice of redeeming the first-born was rej^arded as merely permissive. Occasion might arise when this permission must be disretrarded. Jeremiah says that God never commanded such sacrifices (7^1 19^), and Ezekiel (2028) regards the current interpretation of Ex 1312 as a mistake — a pollution. Further, special privileges attached to the firstbom, showing that he was not sacrificed (Gn 25'-, Dt 2116 ; cf. 1 Ch 51 [disgracing the birth-right]) ; and the method in which Israel is .spoken of as God's first-born (Ex 4-; cf. Jer 3P [Ephraim], Ps 89-'' [Messiah as God's first-bom]) shows that the first-born was specially favoured, not sacrificed. The words of Micah (6^) and Ezekiel (20=6) belong to the period Avhen the Israelites borrowed the custom from their neighbours. So, too, probably does the story of Isaac's sacrifice, in which the victim is commuted or retleemed by a ram — a far less spiritual thought than Micah's. Why then was the first-born redeemed? (1) If the custom of sacrificing the first-born had once been general in early times, as perhaps the state1 W. R. Smith, Religion of the Semites^, London, 1894, p. 465 ; cf. Gn 493, Dt 21ii'. 2 W. H. Wood, B\V xxxvi. [1910] 166 ff.

  
    608 REDEMPTION ment of the law in Ex 22^^ and the similarity of expressions in the case of the first-born and hrstlings (Ex 22-"'- 34^^) suggest, the redemption must be a softening of the practice in an age which had morally outgrown it and demanded a more humane custom. Yet that age must have been previous to that of Moses, since he, a first-born son,^ was not sacrificed. Tlie idea that the lirst-born was due to God still remained ; hence he had to be redeemed, and, even when redeemed, he might still be sacrificed when sufficient occasion arose. This appears to underlie the story of Isaac, which may be a later tale explaining the origin of the redemption. Otherwise it was explained by the fact that, since God had slain the first-born of Egypt, therefore the first-born of Israel must be redeemed — a theological explanation in an age when the true rationale of the practice was forgotten. J. G. Frazer assumes that not the first-born of Egj'pt were slain, but those of Israel in some sacrificial ritual by priestly executioners at Passover. This was afterwards commuted by the sacrifice of a lamb, its blood being smeared on the doorposts instead of that of the child. That a strong tradition of some tragic event occurring to the Israelites should thus be transformed is most unlikely. That event was some species of plague, not slaughter, and it is most unlikely that a joyous feast should originate in such general sacrifice of Israelite children. 2 In the curious story in Ex 4-*^-, if Zipporah's child was to be given as an oft'ering in place of Moses, the circumcising of him would be a species of redemption. The story would thus be another method of accounting for the redemption of the first-born.' (2) If, on the other hand, the practice of occasionally sacrificing first-born children arose through Israel's contact with peoples who regularly or occasionally followed this practice, it would be felt that the first-born was due to God, and, when not sacrificed, must be redeemed. The technical term for the Molech sacrifice was 'cause to pass over to Molech.' The same term is used in Ex 13^-, 'cause to pass over to Jahweh,' even when the redemption is insisted on. (3) Again, apart altogether from sacrifice, if a special sacredness, ' a congenital holiness,' * attached to the first-born, which resulted in his being regarded as God's property or as tabu, some act of removal of holiness or of tabu Avas necessary — the rite of redemption — before he could be considered as an ordinary mortal. The ' redemption ' was a redemption from sanctity. (4) Others, again, have supposed that in the redemption ' we are to see not a toning down of an ancient custom Avhich had demanded human sacrifice, but only an expedient for extending the precept relating to firstlings so as to include men and non-sacrificial animals.'® This is akin to W. R. Smith's view that, when the belief in the 'congenital holiness' of the first-born of men and animals came to mean that such holy things were set aside for sacrifice, the obvious unsuitability of human or unclean animal offerings led to their being redeemed.* Wellhausen also regards the claim to the human first-born as merely ' a later generalization.'' To sum up : the language regai'ding the firstborn suggests an earlier custom of sacrifice ; but the probability is that the legislation is late, and that the language is coloured either by that used of firstlings or by that used regarding actual sacrifices of the first-born among the Canaanites. Wellhausen and W. R. Smith reject the idea of the early general sacrifice of the Hebrew first-born. J. G. Frazer accepts it, but his evidence of similar 1 Miriam and Aaron were probably children by a previous marriage ; see Driver's note to Ex 22. 2 See «fi3. pt. iii., The Dying God, London, 1911, p. 176. 3 Cf. EBi ii. 1526. * W. R. Smith2, p. 465. 5 ELi iv. 4913. « W. R. Smith^, p. 465. 7 Proleijmni: iia zur Gesch. Israels^, Berlin, 1886, p. 90. sacrifices of the first-born among other peoples needs sifting. Several instances refer not to sacrifice but to infanticide. Not all are supported by clear evidence, nor do all refer exclusively to the first-born.^ 4. Parallel ethnic practices. — The Hebrew custom finds an echo in folk-tales in which childless parents agree to give up their first-born to some one who otters to remove the wife's barrenness. These tales arose in some custom of dedication of first-born to a deity. In some such stories a gift or a .substitute is ottered instead— a suggestion of redemption.* It is also remarkable that Syriac women will vow an unborn child to a Muhammadan saint at his shrine, yet 'in that case the child is not slain, as may once have been the case, but is redeemed ' by an offering.^ In Muhammadan custom the victim — a ram or goat sacrificed soon after the birth of a child — is called a ransom for the child.* Reference may also be made to the May ritual described by Ovid, in which the housefather threw black beans over his shoulder to the ghosts, with the words nine times repeated, ' With these beans I redeem me and mine.'® Tlie custom of redemption, if it was actually redemption from sacrifice as illustrated in the story of Isaac, has parallels in ethnic myth and practice in which an animal takes the place of an earlier human victim, not necessarily a first-born. At the temple of Artemis Triclaria it had formerly been the custom to offer a beautiful youth and maiden, but in the time of Pausanias this sacrifice was commuted. Pausanias also mentions the ottering of a goat to Dionysus at Potnia? in place of an earlier youth.® At Laodicea the annual stag sacrifice was believed to take the place of a former offering of a maiden.'' In Babylonia the rite in which an animal was slain for a sick man — its life for his life, its head, neck, breast for his head, neck, breast — suggests some species of commutation or substitution.® When human sacrifices were prohibited among the Celts of Gaul, the Druids ottered a victim symbolically, pretending to strike him, and drawing from him a little blood. ^ In many quarters other commutations of human sacrifice occur, often with legends attached to them showing that they originated in more humane feelings. Frequently effigies of human beings are offered, as among the Villalis, Gonds, Chinese, Japanese, and Romans ; or a coco-nut is offered because of its resemblance to a human head ; ^^ or, again, an animal victim takes the place of a human, when people cannot afford the latter, as among the Tshis.^^ These correspond to commutations of animal sacrifices, or in general to the offering of a less for a more important object. For, as Servius says, ' The simulacrum is accepted in place of the real object ; hence when certain animals, difficult to obtain, are demanded in sacrifice, images of them are made of bread or wax, and are received in their stead.' 12 LiTERATUEB. — This is suflBciently indicated in the notes. J. A. MacCulloch. 1 GBS, pt. iii., The Dying God, p. 179 ff. 2 MacCulloch, CF, p. 410 f. 3 S. I. Curtiss, Primitive Semitic Religion To-day, London, 1902, pp. 157, 167. 4 E. W. Lane, Arabian Society in the Middle Ages, London, 1883, p. 191 ; and see ERE ii. 660*. 5 Fasti, V. 431 ff. ^ Paus. ix. viii. 1. 7 Porphyry, de Abst. ii. 56. 8 P. Dhorme, La Religion assyro-hahylonicnne, Paris, 1910, p. 273 ; cf. Ovid, Fasti, vi. 162, where Cranao gives a young sow to the Striges in place of the new-born infant, with the words, ' Take, I pray thee, heart for heart, and vitals for vitals ; we give you this life instead of a better one.' 9 Pomp. Mela, in. ii. 18. 10 N. B. Dennys, Folklore of China, London, 1876, p. IBS ; W Crooke, PR ii. 106. 11 A. B. Ellis, The Tshi-speaking Peoples of the Gold Coast of W. Africa, London, 1887, p. 36. 12 dd Jin. ii. 116.

  
    REFORMATION 609 REDEMPTORISM.— See LiGUORi. RED INDIANS.— See America. REFORMATION.— The great upheaval which we call the licfunnation was very much more than a religious rising of Teutonic Europe in the 16th century. We can trace its origin to the beginnings of monasticism and Northern Christianity, and watch the gathering of the storm all down the Middle Ages. The acute religious conflict lasted all througli the 17th cent., and is separated by no sharp break from its secular consequence and counterpart, tlie great Liberal movement which began with the English Commonwealth and the American Kevolution, and now seems passing into social reconstruction. The issues of the Reformation have broadened out, but in altered forms tliey are the living issues of our own day, for they raise the permanent questions of the society and the individual, authority and reason, slavery and freedom, religious, intellectual, political, and social. Nor was the Reformation purely Teutonic in its origin, though it has maintained itself chiefly among Teutonic peoples. Latins and Slavs were as restive as Teutons under tlie yoke of Rome. Even now Protestantism can claim Slavs on the shores of the Baltic ; and in France it has always been strongest in the Latin south. Least of all was it a purely religious movement. It was the issue of a vast complex of forces, intellectual, Solitical, and social as well as religious, acting in iflerent Avays and with constantly varying intensity in different countries. In England and Sweden its course was guided by kings, in Germany by princes, in France, Bohemia, and Poland by nobles, in the German cities and Switzerland by burghers. Its first political tendency was in England to despotism, in Germany and France to civil strife, in the United Provinces to freedom. At Geneva it set up a theocratic republic, in Germany and England it gave the Church an Erastian form. Thus its first results were of bewildering diversity. ' The variations of Protestantism ' were real, though the Romish argument founded on them is frivolous. A great revolution takes more than one generation to bring ideas and institutions into harmony. Its early leaders have to pick their way tnrough many stumbles. They see its meaning dimly and in part, and often the boldest of them, like Luther after the Peasants' War, shrink from what they had thought they saw. So the Reformers carried over more mediaeval ideas than they knew, and their successors have ever since been slowly and often reluctantly throwing them off. The greatness of the Reformation is less in what was actually done — though that was great — than in the still greater work which it made possible. Almost all the fruitful thoughts of Europe for the last four centuries, even in Roman Catholic countries, are direct or indirect results of the Reformation. Our work is threefold : (1) we have first to trace the causes of the Reformation, giving a short view of earlier attempts at reform, and of the new conditions wliich made it possible in the 16th cent. ; (2) we must then indicate the deeper principles of the Reformation, and say something of their practical tendency ; (3) lastly, we must give a comparative view of the diSerent forms which it assumed, and point out some of the causes and consequences of this variety. It is not our purpose to narrate events or to enumerate details which are better left to particular treatises. If our picture of the mediaeval Church appears to some too darkly coloured, it must be remembered that a statement of grievances is not the whole VOL. X. — 39 truth, and is not here presented as the whole truth. On the other hand, tlie grievances were more real, more general, more scandalous, more integrally connected with the doctrine of the Ciiurch than its apologists are willing to admit, and often too outrageous and abominable to be more than hinted at in the more decent language of modern times. If the picture is dark, the background is darker stUl, for much of the worst must be left untold. I. Causes of the Reformation. — The loose organization of the ajiostolic cliurches was shaped by the needs of the next generation into a uniform system of government by bishops, and this again was consolidated by the needs of the Cliristian Empire into a great confederation of churches which called itself the Holy Catholic Church, and claimed to be the sole dispenser of salvation. It was a grand system ; but where was the layman? His roj'al priesthood was forgotten, and more and more his access to God was only through the ministrations of the Church. Then came the monks. Their flight was from an evil world which a worldly Church had failed to overcome ; but it was almost as much a flight from the Church itself. True, they were neither heretics nor schismatics, but the most zealous of churchmen, Mhose ascetic zeal put to shame the worldliness of the priests. Many a time the monks rushed in where bishops feared to tread. None the less, the principle of monasticism was ultimately subversive of the Church system. That principle was neither asceticism nor seclusion, for these were confessedly no more than means to an end. It was individualism. The man retired from the world, not only because the world was wicked, but also because the Church in the world could not give him what he wanted. 'Doubt makes the monk ' was a German proverb. What «• he wanted was to save his soul, and to save it in his ONATi way, because he had not found the priest's way satisfactory. Therefore he sought out for himself a monastery of like-minded men, and in its rule he found his freedom. However the priest might magnify his office, there must be a direct access to God without him. Else how could hennits be saints? Yet neither was the monastery essential, whatever help and comfort his fellows might give him (for in tlie Eternal's presence he must stand alone), nor was the asceticism essential ; it was only the belief of the time, and might be abandonee! if he ceased to find it the more excellent way. But, though priests and monks were often at variance, they never clearly saw that their conceptions of religion were radically difterent. The Church made peace by taking the monasteries into the system, and allowing them services of their own which did not require the administration of sacraments. But the tAvo antagonistic principles were held together chiefly by the common belief of churchmen that asceticism is the higher life. If ever that belief came to be discredited, the individualism would not fail to seek expression outside the Church system. It is not accidental that so many of the Reformers, from Luther and Bucer downwards, had once been monks or friars. Then came the conversion of the Northern peoples. They were docile enough on doctrine, whatever their practice might be, and showed no taste for heresy. They accepted the Church system as it came to them, and even helped a little to develop it, for they took very kindly to lurid stories of hell-fire, and thought it only natural to pay for their sins as they paid for their crimes. No doubt God would accept a wergild. Nevertheless, the fact remained that the system was not simply Christian, but Latin and sectarian,

  
    610 REFORMATION shaped by Latin hands and saturated by Latin thought. The Northern peoples were as yet no more than children in the faith ; but, when they grew to man's estate, they were not unlikely to throw off the Latin tutelage and shape their religion into Northern forms, perhaps equally sectarian. The next great step was the Hildebrandine reformation and the rise of the medijeval papacy. If the pope could bring some order into the anarchy of feudalism and the scandalous confusion of the Church, he was welcome to set St. Peter's chair above the thrones of kings. The opposition of the emperors was not a Teutonic revolt : the Saxons always held with the pope. The imperialist literature of Germany and Italy, joined for a moment by Gerard of York in England, only disputed some of the papal claims, and scarcely touched the doctrine and system of the Church. Its power was finally broken by the fall of the Hohenstaufens, and its echoes died away with the Schoolmen of Ludwig iv. The last imperial coronation at Rome was performed in peace (1452), because Frederick III. was not worth a scuffle in the streets. But long before that time the Hildebrandine dream of a righteous papacy governing the wicked world had faded into the light of common day. The higher the pope's power rose, the more his kingdom became a worldly kingdom, seeking Avorldly ends by worldly means. It was indeed a mighty world-power, with its thousands of priests in the parishes and chantries ; with its armies of monks, Benedictine, Cluniac, Cistercian, recalling three great religious revivals ; with its troops of friars prowling round the land ; not to mention the vast numbers of dependents of the Church. Not half the inmates of a monastery were monks. It was a vast and ancient system, resting upon the twin strongholds of transubstantiation, which gave the priest a more than royal dignity, and auricular confession, which laid open to him every secret of private life, and above all upon the ancient horror of heresy. All sins might be forgiven, but the sin of heresy could not be forgiven, because it denied the only power which had authority on earth to forgive sins. But the Church was full of scandals, moral, financial, and political ; and these were the grievances which in the end compelled some to face the risk of heresy by questioning its doctrines. In the first place, the Hildebrandine reformation had failed to cleanse the Church. If celibacy was supposed to lift the priest above the mire of the world, auricular confession plunged him back into it, for the priest's ear became the sink of the parish. And the celibacy itself was full of dangers, on Avhich we must not enlarge, for the grossness of the Middle Ages cannot be told in decent language. Suffice it that in practice the vow of ' chastity ' commonly abolished nothing of marriage but God's holy ordinance. Many priests kept it faithfully, though often at the cost of struggles which hardened and demoralized them in other ways ; but, unless all the evidence is false, a much larger number had focarice, or did worse, and many of these were compelled by their flocks in their own interests to keep focarice. Other temptations of a lonely priest settled among the rustics are obvious, and gave plenty of scandal to his neighbours. Yet, after all, more offence was caused by the worldliness of the many than by the flagrant vice of not a few. The wealth of the Church was enormous. In Sweden it held two-thirds of the land, and perhaps one-third or two-fifths in England, where the accumulation had been checked by the Statute of Mortmain (1279). If the bishops were generally modest in Italy, they were great lords in England, where the primate stood next to the sovereign, and the bishop of Durham ruled the Scottish border almost as a king. Still more magnificent was their state in Germany and Hungary. Men said that the donkeys and the women in the host of Christian of Mainz were more in number than Barbarossa's army. But this vast wealth Avas verj^ unequally distributed. There Avere a few favoured pluralists, Avhose wealth was the envy of the rest and a scandal to the laity. One of these might hold perhaps half-a-score of church preferments and leave their duties undone, or done after a fashion by cheap hirelings, Avhile he spent his time in the service of pope or king, or intriguing at their courts for new and more lucrative appointments. In England the bishoprics were commonly the reward of success in the king's business, from Flambard and Thomas to Morton and ^yolsey ; and in Germany it was much the same in Franconian and Hohenstaufen times. In the later Middle Ages we see a class of pure aristocrats, such as Courtenay and Arundel, Beaufort and Neville in England ; and in Germany this was the prevailing type. The three clerical electors at the time of the Reformation were all nobles — Albert of Brandenburg, Hermann of Wied, Richard of Greittenklau. The aristocratic character of the German hierarchy was not a novelty of the Reformation. But large numbers of the priests were needy. Their endowments may have been sufficient, and Avere in some cases ample. But a great deal Avas ' appropriated ' by the monks. A monastery took the enJoAvments of a parish, and Avas supposed to provide for the cure of souls, perhaps only by sending a monk to say mass on Sundays. The Lateran Council of 1179 ordered them to provide resident vicars, and earnest churchmen of the next century managed at last to enforce this. The monastery took the great tithes of corn, and left the small tithes to the vicar. Thus many rich livings Avere reduced by ' appropriations ' to poor curacies, while many more Avere impoverished by pensions granted on them by the popes. And a needy man is apt to be rapacious and ignorant. There could not be much respect for a priest Avho Avas forced to Avrangle over petty dues, and could hardly say his old mumpsiimts. He had some excuse for ignorance, but sometimes it Avas very dense. ^ Nor Avere his administrations edifying, for they Avere all in Latin, except parts of the marriage service. The mass Avas said in a Ioav voice, and the people AA^ere not supposed to folloAV the service but to occupy themselves Avith their private devotions, and there Avere primers for such as Avere able to read. If the canonized emperor Heinrich II. could make a fool of his unlearned chaplain by erasing from the mass-book the first syllables of the prayer ' pro (fa)mulis et (fa)mulabus tuis,' Ave may imagine Avliat a rustic parish Avould do Avith Sir John Lacklatin or Sir John Mumblematins. We must go to Russia for a modern parallel to the mixture of superstitious dread of the priest's mysterious poAvers Avith good-natured contempt for his person. The monasteries Avere in a similar state in the later Middle Ages. Some Avere rich, some very poor, many Avere burdened Avith debt, and all Avere impoverished by papal exactions. An abbot could scarcely get his election settled Avithout spending perhaps tAvo years' revenue on a journey to Rome, Avith fees and 'presents' to pope and cardinals. Besides this, the monasteries had outlived their 1 There were priests in the diocese of Gloucester in 1551 who did not know who was the author of the Lord's Prayer, or where it was to be found.

  
    REFORMATION 611 usefulness. They spent little on the poor, and learning had found a more congenial home in the universities. The monks had long ceased to labour, and had become mere landlords. The houses had been half emptied by the Black Death, and had never recovered their numbers ; some, indeed, were so decayed that they had to be suppressed for want of inmates. Pious founders had ceased to build new houses, and endo\\ed colleges and chantries. Their moral condition was various. Some were well conducted, others as bad as bad could be, for here again the worst cases are sheltered by their very foulness. But the larger number were worldly rather than depraved, though they had more than occasional scandals. There was always an aristocratic flavour about the monasteries ; and now the inmates of the richer houses lived very much as their neighbours did. They hunted and hawked, attended chapel by deputations in rotation, ate flesh, and were notorious lovers of good living. This was very far from the rigour of the monastic rule, and gave much occasion for blaspheming, but at all events it was not flagrant vice. The worst of the matter was not that flagrant vice was by no means rare, but that it was hardly ever seriously punished. The rule of the order was strict enough, but the abbot was often himself the worst offender in the way of evil living, embezzlement, and even nmrderous assault. The bishop was sometimes an otl'ender likewise, often too busy with State affairs to look after his diocese ; and the strongest and most earnest might well hesitate to take in hand a bad case, where he was likely to be met by a claim to exemption backed up with forged charters and entailing years of litigation at Rome, to be finally decided by bribery or by the fixed policy of the Church to smother scandals rather than amend them. At worst, a peccant priest might be removed to another parish, or an outrageous abbot induced to retire on a handsome pension. The condition of the friars was very similar, but distinctly worse. Their beginnings were splendid, but within a century the tale was different. They evaded their corporate poverty by vesting the property of the order in trustees or the pope ; and, when some of the Franciscans insisted that their poverty must be real, Pope John XXII. decided against them that Christ and His apostles had property, so that poverty is not necessary for the highest Christian life. This decision stultified the whole system of mendicancy, so that henceforth, while some of the most earnest seekers after God still became friars, others formed simpler societies of their own, and others again turned to mysticism or heresy. Meanwhile, the ordinaiy friar was little better than a vulgar mountebank, puffing his pardons and relics as impudentlj^ as any other quack of the market-place. Of all the churchmen the friar was the least respected. Besides vice and worldliness, there was a third great scandal in the divisions of the Church. True, the Latins never sank into Irish anarchy, where a bishop would wander about the country living on his ordination fees, and a whole monasteiy would turn out, monks, servants, women, and all, for a pitched battle with the next house of holy men. But the quarrels were continual and bitter. Bishops and chapters wrangled and litigated for years together. Seculars and regulars had a standing feud, and the friars were a plague to both. If a parish priest refused absolution to some offender, the next friar was likely to sell it with pleasure. But the most repulsive quarrel of all was round a rich man's deathbed. If masses profited in purgatory, how could he better dispose of his worldly goods than in having masses said for his soul ? And they were all eager in the work of chanty. So tlie quiet of the chamber of death was continually disturbed by an unseemly quarrel of rival orders, each struggling to get tue dying man into its own habit as the one sure passport to heaven. The wicked world looked on with wonder and disgust. The economic evils of the Church system were neither few nor trifling. The Church was a corporation which constantly acquired property and never lost it, except by fraudulent dilapidation and waste, so that in most countries it secured the larger part of the national wealth ; and this was in itself an evil of the first magnitude. If the monks were easier landlords than the lay impropriators who followed them, their lands were not so well cultivated. Then the number of the clergy was excessive. The parish priests alone may have been half as many a;^ we have now for a much larger population ; and to these we must add the chantry priests, the monks, the friars, the nuns, and the minor orders. It is true that they were not all withdrawn from the common work of life. In the 13th cent, they were still the literary men, the founders of schools, the writers of chronicles, and the teachers of agriculture ; but now they had little to show but troops of lawyers. The charge that they were nothing but a burden on the land was too sweeping, but a burden they were, and a heavy burden. They did a good deal of trading too, partly in spiritual wares like relics, pardons, and masses for the dead, partly in worldly things in which they were forbidden to trade. Indeed, it was not good that the parish priest should be a money-lender or a tavern-keeper, as the bishops complain that he not uncommonly was. Another great economic evil arose from the teaching that good works are an expiation (in practice often a ])ayment) for sins, for it made charity more indiscriminate than it might otherwise have been. The good work rested to the credit of the giver, and the unworthiness of the receiver was not his business. The type of this kind of charity is a Spanish archbishop of a couple of hundred j'ears ago, who spent a princely revenue in daily doles to an army of beggars at his gate. Mediaeval charity was not all of this sort, but a good deal of it was, so that the relief of distress was more or less balanced by a vast encouragement of idleness and imposture, especially when the great age of beggars began in the 15tli century. Even more keenly felt than this was the similar workin<' of Church festivals, which had been multiplied beyond all reason, and made a large part of the year useless for trade or agriculture, for no work was allowed on the day itself or after the noon of the day before it. Idleness was compulsory, but not soberness, for no occupation was jjrovided beyond the morning mass. To the abundance of holy days we may partly ascribe the marked taste of the later ^liddle Ages for shows, pageants, miracle-plays, and the like. But there were worse things than these. Besides encouraging drinking, revelling, quarrelling, and vice of every sort, these festivals, frequent and irregular, were a formidable hindrance to liabits of steady work. They not only made serious gaps in the work, but demoralized what remained of it. The grievance Avas serious in the 13th cent., and was made more urgent by the growth of trade and the exhaustion of the land in the 15th. How far the holy days were observed it is not easy to say ; but these were the commands of the Church, and there are complaints enough to show that they were enforced. Before we come to the political grievances, we must note that the fundamental error of the Latin Church was the twofold error of the Pharisees. It mistook the gospel for a law, and again mistook the office of law. In fact, our Lord lays down

  
    612 REFORMATION principles, not laws, telling us always the spirit in whicli we ought to do things, never the things we ought to do, except the two sacraments. He seems to care absolutely nothing for good or bad actions, except as the signs of a good or bad heart. A good deal of manipulation was needed to turn the law of liberty into a law of commands like the Mosaic. Further, it is not the office of law to teach right and wrong generally — only to put certain right and wrong actions in black and white, so that the criminal offends wittingly, and his condemnation is just. This tendency to make the gospel a code of law worked mischief in two opposite directions. The natural man is always glad to compound for the weightier matters of judgment and mercy by obedience to works of law ; and even the better sort of monk was likely to be very well pleased with himself when he could say, ' All these have I kept from my youth up.' On the other hand, if a code of law contains all that God commands, it cannot contain all that is well-pleasing to Him. Common people might be content with doing what God commands, but the higher life consisted in doing more, and thereby earning merit, which would be available for self and others. And these works of supererogation— these consilia evangelica — were reached by generalizing words referring to particular individuals or classes of men. Thus the command to the rich young man must be a counsel for all ; and, if those who are able to receive it are blessed, they must be better than those who are not called to receive it. The result of all this was a double standard which misdirected the saints to a false ideal, debased the sinners with a low ideal, and turned both away from the vital question, ' What lack I yet?' This conception of the gospel as a law necessarily implied a concrete and visible Holy Catholic Church confronting the world with a law of its own, which it had a divine right to enforce on all men without regard to the secular power, or, if necessary, in defiance of the secular power. That law was professedly spiritual ; but the Church drew the limits of the spiritual, and drew them wide. Most things, indeed, have a spiritual side, so that there were few on which the Church had nothing to say. The protection of the Church covered all priests and men of religion, minor orders, and the hosts of dependents of the churches, and beyond these the weaker classes of the laity and those specially attached to the Church — the widow and the poor, the leper and the sanctuary man, the crusader, the pilgrim, and the palmer. The jurisdiction of the Cliurch covered not only ordinary spiritual matters but the special cases of heresy and witchcraft, and things of a more secular nature like usury and marriage, and some purely secular things like wills. In addition to this, the Church claimed that its bishops must be independent, and not appointed by the kings. The Hildebrandine ])opes claimed for them freedom from their feudal duties, and Boniface Vlll. forbade them to pay subsidies ; but these attempts were failures. The Church also constantly interfered in matters of high policy, forbidding wars, reconciling wars, and not uncommonly stirring them up. If a king was disobedient, he must be rebuked, or in graver cases interdicted or excommunicated, and even deposed, and his kingdom given to another. The law of the Church was canon law, consisting of decisions of certain councils collected in the Decretum of Gratian, with additional decrees of successive popes, especially Gregory ix. and John XXII. It was a milder system than the civil law, so that many were anxious to claim its protection ; but it was generally unpopular as being foreign, expensive, and dilatory. Henry VIII. 's six years' divorce case is no extreme sample of its delays. Obstinacy was visited with excommunication, which in its milder forms made the offender a leper to his friends and cut him ofi' from the Church, outside which there was no salvation. In graver cases the secular power was called on to imprison him indefinitely, or, if a heretic, to burn him ; and the form of excommunication was an elaborate curse by all the saints on every act of his life. ' As these candles stink on earth, so may his soul stink in hell.' Some of the things which seem to us encroachments on the secular power were very rightly undertaken by the Church in times when the secular power was weak. Wills, e.g., almost necessarily came to the clerics when so few laymen could even read them. Marriage also needed some regulation in those gross and disorderly times, and the usurer was so unpopular that there could be no objection to any one who undertook to punish him. But on the whole the Church fulfilled its trust badly, even in the judgment of its friends. Its methods, to begin with, of anonymous accusation, concealment of charges, inquisitorial questioning, torture on suspicion, and indefinite imprisonment, were a terror to the innocent. The soundest Catholic ran a risk of the fire if somebody reported that he had eaten meat in Lent. Then the jurisdiction of the Church sheltered criminals wholesale. The criminous clerk must be judged by the spiritual court, which could not shed blood, and therefore had to remit an offender to the secular power when it wanted a heretic burned. Sanctuary also was a crying scandal, for it depended on the holiness of the place, so that it sheltered all comers without distinction, and did not even prevent them from issuing forth from sanctuary to commit new crimes. Holy places have always been chief haunts of unholy men, from the times of Diana of Ephesus to those of Our Lady of Mariazell or Loreto. So great were the disorders that strong kings like Henry VII. put down some of the worst abuses before the Reformation. Nor was the Church more successful in dealing with other matters. Marriage, e.g., was vainly consecrated by declaring it a sacrament, and effectually degraded by forbidding it to the clergy. In theory it was indissoluble, even for adultery ; in practice it Avas continually annulled. So many and so various were the canonical impediments that no marriage was secure if any one had an interest in getting it dissolved — and could pay the fees. If other excuses failed, some forbidaen relation could almost always be found within the seventh degree of kindred, affinity, or gossipred. All Henry VIll.'s marriages were faulty in canon law, except perhaps the last. But one mischief was mitigated by another. The Church sold dispensations for marriages forbidden by canon law, and supposed to be forbidden by the law of God. The case of Catharine of Aragon was not exceptional. This was one of the most lucrative of all the abuses of the Chui'ch, and one of those most deeply resented. Wills were in a similar state. The Church lawyers piled up mortuaries, probate fees, and other exactions till they set both rich and poor against them. Witchcraft was not a grievance, for all were agreed that dealings with the devil were the very worst of sins ; but all that was called heresy was not equally heinous to the lay mind. If a man denied the faith, by all means let him be burned ; and, if he disobeyed the Church, he might have punishment in due measure ; but the Church had got into such a panic that it suspected heresy in every trifle, and brought the soundest Catholic into danger of savage persecution. The majestic theory of the Catholic Church was

  
    REFORMATION 613 gathered round the pope. The vicar of Christ was supposed to be a father in God, guiding all the churches — all alike his ciiiUhen — in the way of righteousness and mercj' ; and for this purpose divine authority was given him to restrain the wickedness of kings, to smite the evil-doers of the earth, and to bring every soul into subjection to the apostolic see. Such was the dream of Gregory VII. ; and it was at least a noble dream. IJut a dream it was ; the facts were squalid. In the first place, given mediicval conditions of travel, St. Peter himself could not have guided all the churches from Rome or Avignon. No human genius was equal to this colossal task, especially when the righteous guidance had to be enforced by continual interference with almost every act of government. However well-disposed the pope might be, he was too far oft', too ignorant of foreign peoples and their ways of thinking, and too dependent on the reports of interested advisers to govern wisely. Sometimes he did good service, as when the legates of Honorius III. helped William the Marshal to restore order in England, or when 15th cent, popes organized wars against the Turks, though their crusades were more often mischievous, like the Albigensian and the Hussite, and still more often they were pure and simple pretexts for exacting money. But the Latin Church of the Middle Ages was not organized with modem efficiency. To put it broadly, the pope can scarcely be said to have governed at all ; he could not do much more than meddle, and seemed to meddle chiefly for the sake of filthy lucre. Four conflicting policies — of witnessing to the world, ruling the world, renouncing the world, and making gain of the world — could lead to nothing but confusion. The scandals and disorders caused by his interference were multitudinous and flagrant, notorious and in their own time undisputed. The nine cardinals who reported to Paul III. in 1537 were in entire agreement as to facts with the most violent of the Ileformers. Their very first demand was that law should be observed as far as possible, and some limit put to the sale of exemptions, dispensations, and such-like breaches of law. In fact, the whole system was very much a system of extortion. Peter's pence dated early ; and by the end of the 12tlvcent. papal taxation was enormously extended. There were heavy fees for almost every business in which the pope could interfere. Among the most ofl'ensive abuses were provisions, or papal nomination to preferments, often not yet vacant ; reservations, by which the pope reserved to himself the right to fill such preferments or to grant pensions out of them ; and annates, or firstfruits, invented by John XXII., or payment to the pope of the first year's revenue by every one receiving preferment. Provisions were politically important. It was an old custom in the 7th cent, that, if a bishop died at Rome, a successor was sent from Rome for the comfort of his flock. So, when Wighard died at Rome, Pope Vitalian sent Theodore of Tarsus to Canterbury. In later times this casual right was enormously extended. Not only bishoprics but other preferments were ' reserved ' by the popes for nominees of their own, without regard to the rights of kings or other patrons ; and papal nominees were commonly Italians, or French in the Avignon times. This system of reservations at last covered almost every preferment, and the strongest kings could scarcely resist it. Thus Nicolas iil. refused Edward l.'s request for Burnell, and nominated Peckham to Canterbury. In the next century it was limited in England by the statutes of Provisors and Prcemnnire, and in France later by the Concordat of Bourges (1438). But the popes did not consider themselves bound by statutes, or even by their own concordats, and the kings often had reasons of their own for conniving at papal encroachments. In truth, the pojies had put themselves in a false position, above tiie laws of God and man. The Renaissance popes broke solemn treaties and plotted assassinations at their convenience, and Knew that they could do so with impunity. When they found resistance in the growing strength of nations, their foreign policy shrank back on Italy, and centred on the acquisition, by fair means or by foul, of territories for their nephews, so that each new pope had to begin the work afresh for a new set of nephews. Similarly their domestic policy was to turn everything into a source of revenue. Everything was on sale at Rome, from bishoprics and divorces downward. Jubilees were proclaimed ; privileges, pardons, and the virtues of relics were sold wholesale all over Europe ; and even the indulgences — the theory invented for them was purely academic — were no more than the latest development of a practical system of licences for every sin but heresy. 'God willeth not the death of a sinner, but rather that he should pay, and live.' Vanity Fair is the Rome of the Renaissance, drawn by an enemy, but drawn to the life, and in no way overdrawn. Nor did the popes generally command personal respect. Some, indeed, were worthy men, and liberal patrons of learn /K" '\i':c'.c : v. and Pius II. when he h ' youth ; but they were g Renaissance period the What else was to be ej harlots walked at noonc and clergy? We need i ■. .•.. ;, against John XXIII. ; pcmaps one council or Constance did substantial justice when it suppressed the worst of them for decency's sake, and condemned him on the rest. Other condottieri may have been as bad, but they had not strayed into St. Peter's chair. So, too, some of the worst of the crimes ascribed to Alexander VI. seem to be society gossip ; but the fact remains that he was a very bad man, and that the cardinals who chose him cannot have been much better. Such was the school from which the popes of the Renaissance came ; and most of them worthily represented it. At the end of the Middle Ages there was no dispute about the condition of the Church. From the bulls of the popes and the registers of the bishops to the allusions of the chroniclers and the lampoons of the profane, all the evidence of the time tells the same story of deep corruption without a hope of mending it. Two methods were imaginable. 'Heretics' might overthrow the Church system and replace it by something better ; or reformers from within might clear away scandals and abuses. Both plans had been tried, and tried in vain. We need not ask whether the ' heretics ' had anything better to ofler, for they utterly failed to overthrow the Church system, or even to influence it — except in the reverse way, for terror of heresy hardened the Church to a savage cruelty which in the end turned every feeling of humanity against the persecutors. In fact, the 'heresies' bear the mark of reaction, and, like other reactions, the Reformation itself included, took over a good deal from the system that they were opposing. They all attacked the claims and the exactions of the priests, but each sect in its own way. The Cathari and Albigenses took over the asceticism of the time, but developed it in an anticlerical sense, and were therefore called Manichajans. The Poor Men of Lyons belonged to the same movement as the friars, and were preachers like the Dominicans, but soon showed a taste for Scripture which the Church could not tolerate. Most of the sects held that the unAvorthiness of the minister

  
    614 REFORMATION invalidated his services, and the later 'heretics' had a new grievance in the refusal of the Cup to the laity. By far the deepest thinker among them was Wyclif, who not only started Lollardy in England, but gave the tone to ' heresy ' in Bohemia, for Hus did little more than copy him. Wyclif began as a political controversialist, and gradually became a religious reformer of the boldest sort. His denunciations of the friars, and even of the pope, were only what many were thinking ; and even his crowning enormity of denying transubstantiation as a philosophical absurdity — substance without accidents, and accidents without substance — was not the most formidable blow that he aimed at the Church. His translation of the Bible and the mission of Poor Priests to preach it made the complete suppression of the Lollards impossible. They appealed to the same religious instmct as the early friars, but turned it against the Church. But Wyclif's doctrines of ' dominion founded on grace ' and ' no mesne lords in the kingdom of God ' were a deadly offence, not only to the Church, but to the ruling class of nobles and landowners. Wyclif himself was not implicated in the Peasants' Rising of 1381, but some of his followers were in sympathy with the social unrest of the time. So the governing classes who urged Henry I v. to spoil the Church, ^r—~^\A. spoilt'd k, ,.ere ^ heartily agreed < -;:ir'-h to put duv!j • jtics wlio were I ifcuibers. So ■ se of Lancaster 1 <r*i<! fo d«sti-o^ and, if Henry : 1 ,use, Henry V. s of Henry VI. ] till a remnant _ .. a simple-minded, yea, forsooth. Puritanical folk, treasuring stray leaves of the forbidden Bible, and meeting secretly in the woods or the slums, till they were merged in the Reformation. There was more trouble in Bohemia. Crusade after crusade was preached against the Hussites, and each failed more disastrously than the last, till Frederick of Hohenzollern persuaded the Council of Basel to divide the heretics by conceding the Cup. They turned against each other ; and after the victory of the moderates at Lepan (1484) Bohemia ceased to be the terror of Europe, though it did not cease to be troubled with heresy till it was brought fully under the yoke of the Hapsburgs and the Jesuits after the battle of the White Mountain in 1620. The German Peasants' War came in 1522, and was more barbarously suppressed than the English ; but, instead of serfdom quietly dying out afterwards, it lasted till Napoleonic times, and in Mecklenburg till 1831. Its religious bearing was partly the same, for the Romanists of course laid the blame of social unrest on the disturbers of religion. But social movements had few supporters but extreme men and Anabaptists. Luther attacked them with unmeasured violence, and the Church in Lutheran States was even more closely allied to the governing classes than in England. Reform from within was an equal failure. The efforts of individuals, and even of popes, were always defeated by the classes who had an interest in abuses. The successive monastic revivals had only partial and transitory eftiects, and even these baa ceased to be possible since the decay of the friars. But could not the ' reform in head and members ' be eli'ected by the united wisdom of the bishops? The idea was in the air. Philip the Fair had appealed (perhaps not very seriously) from Boniface VIII. to a General Council, and in 1414, Avhen two popes, and latterly three, had been dividing the allegiance of Christendom and cursing each other ever since 1378, a General Council met at Constance. When it had deposed John xxill.. it was faced by the question, 'Reform first, or unity ? ' It decided for unity, and allowed Martin V, to be elected. The mistake was fatal. The Council could deal with a scandalous pope, but a decent pope could deal with the Council. Reform was now impossible. Martin had only to make a few vague promises in separate concordats, contemptuously rejected by France and England. The Council of Basel (1431) took a bolder course. It made reforms, like the abolition of annates, and set the pope at defiance. But in the end Eugenius IV. was too strong for them, and the Council of Basel failed as completely as that of Constance. Men were inclined to think that, if the pope's rule was bad, the rule of the bishops was likely to be worse. After all, the Councils were too orthodox to touch the worst difficulty — that the abuses were not simply sins of individuals or miscarriages of administration, but logical, natural, and necessaiy results of the teaching of the Church. Only a reform of doctrine could reach the root of the matter ; and that was the last thing that the bishops desired. They burned Hus in defiance of the emperor's safe-conduct, and made religious wars internecine by declaring that no faith Avas to be kept with heretics. The Council of Basel was forced by the exterminating Hussite wars to negotiate with the heretics ; but it was as resolute as ever to allow no reform of doctrine. Therefore it failed, and with it vanished the last hope of real reform by a General Council. So by the end of the 15th cent, all were agreed that a drastic reform was urgently needed, but none could see how it might be made. Something, however, had been done. In most countries particular abuses had been put down or limited by the civil power ; and in Spain a real reformation — of a sort — had been carried out under Queen Isabella's guidance by Cardinal Ximenes, armed with the special powers conferred on the Spanish sovereigns by the bull of 1482. Ximenes aimed at the restoration of discipline, the removal of abuses, the encouragement of learning in the service of the Church, and the merciless extirpation of heresy. He succeeded in aU — witness the Spain of the 17th century. The dilemma was only too plain. The heretics wanted drastic changes, but could do nothing ; the bishops would have no reform of doctrine, and could not carry even administrative changes against the pope's opposition. Had this been all, reform might never have got beyond epigrams in Italy and growlings in Transalpine lands. The forces which made the Reformation possible were growths of the later Middle Ages. First came the rise of nations. The tribal kingdoms of the early Middle Ages and the local feudalism which followed them might well be crowned with a Holy Roman Empire and a Holy Catholic Church. But first the Crusades, then the decay of feudalism, then the growth of commerce and general intercourse, had called forth a new sense of national unity, represented in France, in England, and latterly in Spain, by national kings who could rely on the support of national assemblies for tlie assertion of national rights, and not wanting where the kings were weaker or absent, as in Italy, Germany, and Scotland. The growth of nations in the 13th cent. may be measured by the failure of Boniface Vlll. against Edward I. and Philip the Fair. The popes themselves weakened the imperial ideal by their contests with the emperors, the Catholic ideal by their astute negotiations with separate nations ; and, now that the right divine of fallen emperors had come down to kings of nations, it was becoming possible to believe that the rights of the Catholic Church might be exercised by particular or national churches acting on their own discretion.

  
    REFORMATION 615 Tlie intellectual position of the Church was not improved by the eJIortsof the Schoolmen to defend by reason a system based on an agnostic denial of the competence of reason in matters of religion. Thomas Aquinas got over the ditticulty by sharply separating the kingdom of grace from the kingdom of nature, so that tiie two could have no contact. But this could not stand the subtle scepticism of Duns Scotus, and the decline of Scholasticism was marked bj' the Ass of Buridan and other barren logomachy. It gave, however, an impetus to study ; and the first discovery was that tlie papal claims which appealed to the False Decretals and the Donation of Constantine were based on shameless forgeries. Then came the New Learning. We see lirst an age of enthusiastic collectors — none more zealous than Pope Nicolas v. Then came an age of Christian Platonism, in Italy, often passing into frank paganism. If Greece was risen from the dead, it was not yet with the NT in her hand. Some, indeed, of the scholars would as soon have worshipped Zeus as read the 'bad Greek' of the Gospels. In truth, the Renaissance was terribly wanting in moral earnestness till it reached more serious peoples across the Alps. German mysticism was a sign of discontent with Latin thought ; and the New Learning found an eager welcome in new universities like Erfurt and Heidelberg. England was a little behind ; but in 1498 Colet was lecturing on St. Paul's Epistles ; and it was Colet more than any one who diverted Erasmus from the exclusive study of the classics to the NT and the Fathers. Erasmus' edition of the Greek Testament in 1516 marks an epoch ; and the invention of printing gave it a currency which earlier translations could never have attained. Popes like Nicolas V. and Pius II. encouraged the New Learning ; Julius II. Avas a liberal patron of its art ; and Leo X. was its worthy representative. Yet it was fraught with danger to the Church 'system. It revealed a world which was not Latin ; and the romance of the Crusades paled before that of the old world of Greece. For a thousand years Europe had been moving in the Latin orbit ; now it broke loose like a comet deflected by some great planet into a new path. The old Latin thoughts and ideals were compared with the older thoughts and ideals of Greece, and found wanting. And the Greek thoughts were not simply other than the Latin, but directly contrary to them. The spirit of the Greek philosophy — the love of truth for its own sake — was utterly foreign to a Church which had no conception of truth but as a tradition of the Church or a form of justice to our neighbours, and therefore set no value on truth of thought. The moral contrast was as great as the intellectual. The text of the Latin Ciiurch was ' De contemptu mundi,' and the sermon was more often ' Dies irae ' than ' Jerusalem the golden.' To the natural man the goodness of God is always too good to be true : ' I kncAv that thou wast a hard man.' So the same spirit of unbelief which turned the gospel of free forgiveness into a slavery of good works also refused the goodness of God in the common joys of life. When the saint renounced the gifts of God as he renounced the works of the devil, he fixed on them a brand of sin which no formal teaching could remove. They were tainted even for common men, as inconsistent with serious holiness. To men who had grown up in the Latin gloom the old Greek joy of life and sense of order and beauty in the world came like a burst of sunlight, like a message of goodness from the realm of truth. It might be that God ' giveth to all men freely, and upbraideth not.' Nor did the message of the Renaissance come alone. Feudalism was society organized for war ; and, when quieter times followed its decay, there was more room for domestic life, for commerce, for learning, and for worldly interests in general. Then came the question whether the world was really as bad as the Church made out. The friars had shown that the higher life could be lived among the people ; the Church itself had declared that poverty is not essential ; and it only remained for the Reformers to renounce the asceticism and strive to live as children of God in a world which after all is God's world, and not the devil's. And this brings us once again to the individualism of the Reformation. 2. Principles of the Reformation. — It would be a mistake to find the principles of the Reformation in the rejection of the pope or of transubstantiation, or even in appeal from Church authority to Scripture. All these are only inferences ; the principle behind them is that the knowledge of God is direct and personal. Any man may lielp us with example and spiritual counsel, and the £riest may mmister to us the services of the hurch ; but in the end we must know God for ourselves. But this principle may be embodied in many forms. Mysticism is almost independent of history, and not even specifically Christian. But movements are commonly shaped by historical circumstances, as monasticism by the asceticism of the Middle Ages, the Reformation by the reaction from it. Individualism implies the duty of the individual to judge of spiritual truth ; and the Reformers invited men to see for themselves the untruth of the Roman Church. But they did not see that the principle was equally valid against their own churches. They merely limited to nations the mediteval idea of a visible corporation with no dissent allowed. Hence in theory they were as intolerant as the Romanists, though their practice was commonly less ferocious. There was no real advance when Germany came to a deadlock in 1555, upon the principle, ' Cuius regio, ejus religio ' ; and a similar deadlock is marked in France by the Edict of Nantes in 1598. These were only political compromises which ended civil wars. The real struggle for toleration was decided for Germany in 1648 by the Peace of Westphalia, for England by the Act of 1689, for France only by the Edict of 1787. But, if the individual is to judge, by what standard is he to judge ? Scripture or tradition ? If Scripture must be interpreted by tradition, it is resolved into isolated texts which mean whatever the Church may choose to say they mean, and the whole system rests on nothing more spiritual than an unreasoning assent to an unverified historical process. So the Reformers appealed to Scripture as a rational whole, to be interpreted by sound learning. In this appeal they are unanimous. Thus the Westminster Confession : ' The whole counsel of God, concerning all things necessarjfor his own glory, man's salvation, faith, and life, is either expressly set down in scripture, or by good and necessary consequence may be deduced from scripture : unto which nothing may be added, whether by new revelations of the Spirit, or traditions of men ' (ch. i.). Yet here, too, the Reformers hardly saw the depth of their own teaching. Calvin indeed, their one great systematic genius, expressly says that ' the word. However conveyed to ?«, is a mirror in which faith may behold God ' ; but that age could not see clearly that God speaks, not in Scripture only, but in nature, history, and life. Rome was right in looking to history for a revelation, but she merely interpreted Scripture by tradition, instead of seeing all history illuminated by the living Word of whom Scripture speaks. Moreover, the Reformers carried over from the Middle Ages the conception of revelation as a code of law. This blinded them to the progress of revelation, as if everything contained in Scripture were not only

  
    616 REFORMATION divine, but equally divine. Luther indeed saw clearly that what speaks most of Christ is most divine, so that the Epistle of James is ' a right strawy Epistle' compared Avith that to the Galatians ; and Calvin was too good a scholar to ignore the doubts about certain books of the NT. But to their successors inspiration became more and more mechanical, till Buxtorf took over from the rabbis the inerrancy of the text. The worst offenders were some of the English Puritans, who held that Scripture is a complete rule of conduct, so that no command is lawful Avithout its express warrant. Hence the sarcasm, that the Holy Spirit had remembered the basons, and forgotten the archbishops ; or, in more sober form, God is not the legislator of His Church, unless He has prescribed its government. This caused much straining of texts, and often led to great absurdities, as when the Puritans objected to square caps on round heads, and Laud replied by proving from Scripture that heads are square (Lv 19"^ 'Ye shall not round the corners of your heads'). One of the Avorst mistakes Avas about Sunday. The Reformers saAV that it Avas more than a feast of the Church like All Souls or Corpus Christi ; yet neither Luther nor the English Reformers nor even Calvin identified it Avith the Sabbath. But the tendency to find in Scripture a code of laAv led naturally to the rigid Pharisaism of the Puritan Sabbath. The best excuse for it is the formal services and noisy games — themselves an inheritance from the Middle Ages — of an English Sunday under Elizabeth and the early Stuarts. It must be noted that, Avhen the Puritans had not got scent of Antichrist, their scruples Avere commonly definite objections to definite things which in their times ministered to vice. In the stage, e.g., there is a steep descent from Shakespeare to Massinger, and again from Massinger to Dryden and other foul creatures of the Restoration. So against bear-baiting they entered the same plea of humanity as Ave should. They had very little of the ascetic's vague dread of the pleasure generally, as though every creature of God Avere bad, and to be refused. The appeal to Scripture had far-reaching consequences. Whatever. Avas contrary to Scripture must be reformed ; and in some cases omission is prohibition. Thus transubstantiation is sufficiently refuted by the single argument that it cannot be proved by Scripture, and the silence of Scripture about prayers for the dead is significant. Sooner or later the Reformers ahvays came to the conclusion that the first great practical evil Avas the authority of the pope. On this they were all agreed, though Melanchthon added to tiie Schmalkald Articles a note of his OAvn, that, if the pope Avould allow the gospel to be preached, his authority might be accepted for the sake of peace and unity, but humano jure only. This, hoAvever, was an extreme concession Avhich gave great offence, for the rest Avere much more disposed to call him Antichrist and the Man of Sin. AYe must note Melanchthon's condition — 'if he Avill alloAV the gospel to be preached ' — because it shoAvs that the objection Avas at bottom practical. The papacy Avas contrary to Scripture, not simply because there Avere sundry texts against it, but chiefly because it Avas the centre of a system Avhich had been shown by experience to make void the righteousness of God revealed in Scripture. Justification was by faith (Avhich Luther defined as trust in God), and by faith only, Avhereas the Avhole system ruled by the pope Avas an elaborate scheme for setting up a righteousness of our oAvn Avhich was not of faith. The sacraments Avere not simply signs or means of grace, but channels which " conveyed it. The Church gave spiritual life to the infant in baptism, nourished it Avith the Eucharist, consecrated it with matrimony or orders, rencAved it in penance, and finally sealed it Avith extreme unction. And sacraments had their efficacy ex opere operato — from the due (rite) performance of the ceremonial Avith intention on the priest's part. They conveyed grace 'ahvays and to all who do not put a bar in the Avay (non ponentibus obicem).' The Council of Trent noAvhere expressly tells us Avhat constituted a bar, though we may safely saj^ that unconfessed mortal sin Avas a bar ; but, if baptism conveys grace ' always and to all ' infants ' Avho have no faith,' it is clear that Avant of faith is not a bar. The faith of the parents or of the Church is not the faith of the person concerned, and is therefore in this connexion irrelevant. Thus the whole sacramental system Avas involved in the primitive confusion of matter and spirit, magic and religion. Moreover, to put it in another Avay, the message of the gospel is one of free forgiveness — not that forgiveness Avill be given some day on conditions, but that in Christ it is already given to all that Avill by faith receive it. ' By grace ye are saved, through faith.' Faith — trust in God — is necessary for salvation, and sufficient for salvation. Works are the outAvard signs, but only the outward signs, of a good or a bad heart, and in and for themselves have no value before God. But the Church sought justification by woi-ks. Baptism indeed carried free forgiveness of past sins ; but, if a man sinned after baptism, as he ahvays did, he Avould have to earn forgiveness by good Avorks and penances, and, if those Avere insufficient, he Avould have to pay the balance in purgatory, Avhere accurate accounts Avere kept of sins and compensations for sins. But certain sins called mortal needed confession to a priest and absolution, if the sacraments necessary to salvation were not to be refused by the Church. Thus attention Avas concentrated on sins instead of sin, and on sins not as the signs of an evil heart — the particular answers that it gives to particular temptations — but as so many separate debts to God, Avhich had to be paid or compounded for. Instead of repentance — the ncAV heart — the Church required good Avorks and penances. Penitentials — such and such penances for such and such sins, irrespective of motives and circumstances — date back early in the Middle Ages, and commutations became common after the rise of the papacy. A pilgrimage Avas meritorious, and a crusade atoned for all sins. The next step Avas that others might be paid to do the pilgrimage or to go on the crusade ; and at last money Avas frankly accepted instead of good works. Further, a debt was cancelled in Roman law by payment, Avhoever paid it ; so a vast system arose of vicarious satisfaction through the merits of the saints — a new application of the communio sanctorum. The climax of this Avas the traffic in indulgences (q.v.), Avhich Avas the occasion for Luther's protest. The theory of these may be left to the canonists ; in practice they were certainly understood by sellers and sinners alike as a public sale of licences for sins. This is Avhat made the Church system intolerable to so many persons of serious religion. Some, indeed, were content to pass lightly over its bad sides, many thought reform hopeless, a fcAV took refuge in the detachment of mysticism ; but many again Avere stirred to action. Their objection Avas not simply that the papal claims were unfounded, or that the Church Avas full of scandals, or that this or that doctrine Avas untrue, but that the system as a AvhoIe t\'as a practical hindrance and not a help to devotion. Luther himself Avas a model of ascetic piety till he found in practice that, in St. Paul's words, it was of no value,

  
    REFORMATION 617 tending only to the full satisfaction of the carnal nature. And to this conclusion the more earnest Reformers al\va5's came. The Church stood not simply in error, but in deadly antagonism to the living power of Christ. It had returned to the principles of Pharisaism, and made the Saviour's work of none etlect. ' If righteousness come by law, then Christ died in vain ' (Gal 2'-''). 3. Outward forms of the Reformation. — Form being sujierlicial, dassilication by form is apt to be superticial too. Apparently similar principles may issue historically in ditlerent forms, while apparently similar forms may conceal diflerent principles. But form is the outward and visible sign which the world understands, and it always expresses a principle, tliough not always the deepest, so that we shall lind it convenient to use the familiar classification of the Reformed Churches as Lutheran, English, and Reforined, meaning by the last the Zwinglian and Calvinistic Churches of the Continent and Scotland. Only we must not take for granted that their deeper affinities are precisely wliat their outward forms may seem to indicate. Each of them in dift'erent ways came nearer than the others to Latin thought ; and, if the Calvinists bore the brunt of battle with Rome, it does not follow that their deeper principles were more unlike the Latin. The importance of the English Church and the difl'erence of its government require for it an independent place alongside of the Lutheran and Reformed Churches. The doctrine, however, laid down especially in the Articles, is entirely that of the Reformed Churches, and was fully recognized as such on both sides, though predestination is taught in such general terras as do not exclude Arminianism. It is simply said that man 'is very far gone (quam longissime) from original righteousness,' and there is nothing about reprobation and irresistible grace. Thus it takes off the edges of the stricter Calvinistic doctrine. In addition to these three branches and their offshoots, we have the Anninian reaction from Calvinism, while Moravians and Quakers form an appendix [of mysticism, and we cannot entirely ignore Socinians and Deists, though they pushed some principles of the Reformation into a denial of its fundamental doctrines. On some great doctrines all the Reformed Churches were agreed ; and these we shall review before we come to their difierences. They were agreed that the revelation of salvation through Christ is contained in the Bible to the exclusion of tradition, and that the meaning of Scripture is determined by reason and scholarship, and not by any Church authority. Every Church must of necessity declare the terms of its own communion, but there is no infallible authority declaring truth. The chief exceptions are the Socinians, who limited the authoiitative revelation to the NT, and the English Carolines, who spoke much of antiquity and general councils. In this, however, they had no intention of setting up tradition in the Romish way as a continuous inspiration which practically superseded Scripture ; they were only giving to times of ' primitive purity ' a weight whicli others thought excessive. The Reformed Churches were also agreed, except the outliers, in the full orthodox doctrine of the Trinity and the Incarnation. The only peculiarity is the Lutheran Communicatio idiomaUim. Theories of a Real Presence consistent with a reception which is not ' only after a heavenly and spiritual manner ' have before them the difficulty that the divine element of Christ is not carnally pressed with the teeth, while the human is not present everywhere, and ' the flesh profiteth nothing.' Rome calls transubstantiation a mysteiy, and leaves it a contradiction of reason ; but the Lutherans haxl to reconcile their con.substantiation with reason, and did it with their peculiar doctrine of the Incarnation, that the properties of the divine nature (ubiquity in particular) were communicated to the human. This is practically Monophysite, and carries the important consenuence that the Body and Blood of Christ are verily and indeed taken and received, not only by the faithful, but by all who eat and drink in the Supper of the Lord. With this exception, they are generally agreed on the sacraments, accepting Baptism and the Lord's Supper, and denying the sacramental character of Confirmation, Orders, Matrimony, Penance, and Extreme Unction, though Penance has a somewhat ambiguous position with the Lutherans. They ail have their solemn rites of marriage and ordination, and all endeavoured for a long time to keep up a disciplinary system of penance for gross scandals. But they entirely abolished extreme unction, and the confirmation of the Lutherans and the English has little more than the name in common with the Romish sacrament. The Calvinists have generally replaced it with some form of admission to full membership. The Reformed Churches are further agreed that the work of Christ upon the Cross is complete and final, in the sense that there can be no more sacrifice for sin or priests to ofler it, and also that no good works of ours can have merit or in any way contribute to salvation. Of the whole Church system there is nothing that they denounce more fiercely than the doctrine that the Mass is a true propitiatory sacrifice for the sins of the living and the dead. Thus, when the Council of Trent anathematized those who called the sacrifice of the Mass blasphemous, the English Church replied in deliberate and direct defiance that such sacrifices ' were blasphemous fables and dangerous deceits.' With the sacrifice went the sacrificing priest. The minister of Christ was restored to his true dignity and office, to preach the Word and oiler with his people the higher sacrifice of praise and thanksgiving — 'with them,' not 'for them,' for all the Reformed Churches use the vulgar tongue, and invite the people to take their part in the services. And, if the work of Christ upon the Cross is complete, then, as the Augsburg Confession points out, nothing can be added to it by any good works of our own. All that we can do is to receive it and be thankful. In other words, justification is God's act for Christ's sake, and the faith by which alone we can receive it is its result and not its cause. And, if faith itself is not a merit which claims reward from God, still less are good works, which are no more than the natural expression of faith before men. Least of all is it possible to acquire merit by doing more than God commands. Any such teaching directly contradicts the plain words of Christ. The most conspicuous cause of the differences among the Reformed Churches was the action of the secular power. That action was entirely favourable only in Scandinavia. The favour of the princes in IN'. Germany and of the cities in the south-west was partly balanced by the hostility of the emperor, and in England there were two reactions before the Reformation was settled by Elizabeth. The secular power was hostile in Scotland, France, the Netherlands, Bohemia, and Poland ; and in Spain and Italy it suppressed the Reformation without much difficulty. For the other countries there were long struggles, but in the end the Reformation was finally defeated in France, Bohemia, and Poland; in the United Provinces and Scotland it prevailed. ^^ here the princes favoured it, they commonly favoured it — and shaped it — for political ends ; where they were

  
    618 REFORMATION hostile, it took its own course. Thus England would certainly have declared for Puritanism if Elizabeth had not seen political advantage in a show of Lutheranism. Few, indeed, of the sovereigns had much personal zeal for the Reformation—Edward VI. of England and Christian III. of Denmark excepted. In England and Scandinavia the Reformation was substantially a revolt of the laity, headed by the king, against the overgrown wealth of the Church and the vexatious claims of the priests ; and this could not be carried through without a great reform of doctrine, for the pope's authority barred the way, and could not be overthrown without laying the whole Church system in ruins. In England, at least in London and the eastern counties, there was a party for doctrinal reform under Henry Vlll. , and similarly in Denmark and Sweden ; but in Norway, where the scandals were fewer, there was less discontent with the Church ; and in Iceland the new faith had to be established by violence. The Reformation was a popular movement in Germany and the United Provinces, and also in Scotland, where the scandals of the Church were especially flagrant. In England and Scandinavia the victory was gradual. Though Mary Tudor had made Romanism impossible, England became definitely Protestant only in the course of Elizabeth's long reign, and the issue was not beyond a doubt till the deposition of James II. In Sweden the Augsburg Confession was not formally adopted till 1593 ; and even now the Church is ' Evangelical ' ; but the nation had become thoroughly Lutheran when Sigismund was deposed in 1599 for bringing in a Polish army to restore the old religion. The danger was like that which faced England in 1688, and it was dealt with by similar laws. All holders of office were to be Lutherans, and only a Lutheran was to have any claim to the crown, such claim being forfeited if he married a papist. The marriage of John 111. with Catherine Sagello caused nearly the same evils as that of Charles I. with Henrietta Maria — a more or less Romanizing father and an avowed papist son, and a policy directly contrary to the best interests of the nation, a policy which nothing but a lawless despotism could have carried out. « Princes and nobles had long coveted the wealth of the Church ; and under cover of the Reformation they were able to plunder it at leisure. The magnificence of the bishops might well have been cut down, though some of them, like Alcock and Merton in England, were princely benefactors ; and men of serious religion were generally agreed that the wealth of the monasteries might be turned to better uses ; but the actual plundering was shameless. Neither the suppression of religious houses, nor their suppression by the secular power, nor the use of their revenues for secular purposes, was a novelty of the Reformation. The pope himself abolished the Templars in 1312, and many houses came to an end or were amalgamated with others for want of inmates after the Black Death. In England the alien priories were granted to Henry V. in 1415, and their wealth was partly used for the French war, though some of it remained for Henry vi.'s foundations of Eton and King's College. In fact, it was the habit of founders like Alcock and Wolsey to secure the revenues of some decayed houses. The only novelty of the Reformation was the extent of the suppressions and the undisguised rapacity of princes and nobles. In Germany the great sees were filled by nobles, and in the later Middle Ages became something like apanages of the princely houses ; and such they remained till the general secularization of 1802. Thus the sees of Osnabriick and Minden were commonly held by younger sons of Brunswick and Brandenburg, and Koln itself was given to cadets of the Wittelsbachs from 1583 to 1761. But in the reformed states the sovereign rights of sees were abolished, and the titular bishops were laymen and lived as laymen. The case was similar with the monasteries. The Duke of York, son of George ill., was bishop of Osnabriick from his infancy till 1802, the commentator Bengel was abbot of Alpirspach, and a sister of Frederick II. closed the long line of abbesses of Quedlinburg. In some cases, however, the bishops were abolished. In Sweden Gustavus Vasa could plead dire necessity; and the Recess of Westeras (1527) placed in his hands the whole property of the Church. He took the castles of the bishops and some of their estates. The monasteries were partly taken by the king, partly granted to the nobles, and those founded since 1454 were resumed by the heirs of the founders. But there was no violence. Monks and nuns were free to stay or leave ; and one or two houses struggled on till 1595. In Denmark the estates of the bishops were given to Christian ill. in 1536, but the royal power was not strengthened as in Sweden and England. The gain fell to the nobles, as in Scotland. In England the monasteries fell first. They were granted to the Crown, the smaller houses in 1536, the larger in 1539. Some of the property was used for six new bishoprics and other foundations, or for the defence of the realm ; but the larger part was granted or sold on easy terms to men in favour at court. Thus a new nobility was formed, pledged to the new order of things. But the monasteries had appropriated the tithes of many parishes on condition of providing for the services ; and this right and this obligation came to the new owners. So far then the parishes lost nothing ; and, if the new impropriators were laymen who frankly treated the tithes and advowsons as private property, they did no more than the monks had done before them. It was the same with the chantries, which became meaningless when it was declared by the Ten Articles of 1536 that masses cannot deliver souls from purgatory, and were suppressed in 1547. The parishes, however, lost much by the suppression of pilgrimages, relics, and other lucrative superstitions ; and the churches were sadly defaced, and sometimes brought into a ruinous condition by the rough removal, especially in 1559, of images, roods, and other monuments of superstition. The bishoprics fared worst of all. Under Somerset and Northumberland, and again under Elizabeth, every vacancy was an excuse for spoliation, and the new bishop was not admitted till he had given up manors, perhaps receiving a poor compensation for them. Most of Elizabeth's bishops died in debt to the Crown, and left their families destitute ; and the process was stopped only by the Act of 1604, which disabled bishops from making such exchanges with the Crown. But the spoliation was not all the work of Protestants ; something must be allowed for the systematic dilapidations of the Marian bishops before they were deprived in 1559. They left Salisbury, for instance, in a beggarly state. 'This Capon hath devoured all,' said Jewel. Coming now to the differences of the Reformed Churches, we note first that, though Lutherans, English, and Calvinists were in general agreement on the three great doctrines of justification, predestination, and the supremacy of Scripture, yet each of them laid the stress diffei'ently from the others. The Lutherans made justification by faith the articulus stantis aut caaentis ecclesice, while the Calvinists gathered their conceptions of right

  
    REFORMATION 619 belief round predestination and election. The English Chnich made no such distinctive doctrine avowedly central, but the central place was nracticaily held by the supremacy of Scripture. Now this means that Lutheranisni was essentially conservative. It removed practical hindrances to true reli},'ion — and they were many — but had no special interest in further changes. Luther's was the genius of vivid insight, not of systematic thought, so that he changed only when and so far as he was obliged to change. The English Church was conservative too, but more logical and systematic ; and by its emphatic disavowal of any reception in the Lord's Supper which is not ' only after an heavenly and spiritual manner * it was enabled to deal more Ixjldly with the Mass and the ceremonies generally. Calvinism stands apart from the others, for the individualism which to them was fundamental was to the Calvinists only an inference from their really fundamental doctrine of the absolute sovereignty of God. On that doctrine their whole system was moulded, and everything that seemed to conflict with it was ruthlesslj' swept away. The older the error, the more dangerous it was ; and the more innocent the 'rags of popery' seemed, the more they were to be suspected. Hence the Calvinists were much less conservative than the Lutherans or the English. If the old system went about to establish the righteousness of man against the sovereign grace of God, as it undoubtedly did, they were disposed to count it not only false in principle, but bad in all its details. The farther from Rome, the nearer to Christ. These different Avays of thinking were reflected in the different forms of Church government which always seem the chief things to the natural man. In the Church of the Middle Ages there were priests to offer sacrifice for the living and the dead, and these priests were ordained by bishops, who were themselves consecrated by other bishops who were supposed to trace their spiritual descent in an unbroken succession to the apostles. Thus ordination, consecration, and apostolic succession (three legal questions) were vital. The Reformed Churches all abolished sacrificing priests, but all (except the Quakers) had a regular ministry, and all but the Socinians and some outliers required for it a regular call by the lawful authority of the Church, usually with admission by prayer and laying on of hands — for edification and solemnity, not as impressing any sacramental or indelible character. But here again Calvinism stands apart. To the Lutherans and the English Church government Avas a matter which every Church must determine for itself. No form of government and no ceremony of worship is officially held to be ordained of God. However ancient or edifying it may be, it is still only an ordinance of men, which may by men be altered or abolished. So they used their discretion in various manners. Luther's insistence on the universal priesthood implied the sanctity of the State, so that the civil ruler was the natural representative and ruler of the Church also. Thus Lutheran churches have commonly been Erastian, seldom giving serious trouble to princes who did not try to force them into Romanism or Calvinism. The old services and ceremonies {e.g., altar, vestments, etc.) they generally retained, only translating them into the vulvar tongue, and removing or explaining superstitions and excrescences. As regards Episcopacy, they had no objection of principle to it. The Confession of Augsburg says : ' It is not our object to have the bishops deprived of their authority. The one thing we ask is that they will allow the Gospel to be purely preached, and relax a few observances which cannot be kept without sin ' (pt. ii. § 7). Rut, when the bishops refused, tiie results were various. In Germany the spiritual office was alxdished, and the princes took over the general government of their churches. The bishops had consistory courts where lawyers and divines sat together ; and these, with extensions and modifications, became the chief subordinate authorities. In Denmark the bishops were equally intractable, and played a great part in the civil war after the death of Frederick I. So, as soon as Christian III. had captured Copenhagen in 15.3(3, he arrested the bishops, and set them free only after their jurisdiction had been abolished by the National Assembly and the goods of the Church given up to the king. Then Christian appointed seven superintendents to work under himself as sumvius cpiscopxts, and these were consecrated, not by bishops, but by Luther's friend Bugenhagen, and soon took the title of bishops. There was no consistory. Sweden was more conservative. There again the bishops were intractable, but Gustavus Vasa mastered the Church once for all at the Riksdag of Westeras in 1527 ; and Brask of Linkoping, the champion of the old order, left the country in despair. The vast estates of the bishops, the chapters, and the monasteries were placed at the king's disposal. But the change was gentle and gradual : there were no martyrs on either side. The Mass was translated into Swedish and the ceremonies were explained. Unction, e.g., was only a ^mbol of the inward unction oy the Spirit. The forms of Church government were very little changed. The old bishops were gradually replaced by Lutherans, chosen by the clergy and consecrated by other bishops. Even the apostolic succession seems to have been preserved (though this is disputed) by the unwilling hands of Petrus Magni or Westerns, though the Swedish Church leaves its spiritual value an open question. There was no central consistory — Gustavus Adolphus tried in vain to establish one — but Sarish priests are appointed by the bishops, and all ignitaries must have the king's approval. The English Reformation took generally the same course as the Swedish, though the changes and the reactions were much more violent. The Tudors were stronger than the Vasas, and the antagonisms between Papalists and Nationalists, and between Catholics and Reformers, were much sharper than in Sweden. The English Church was Erastian because it was national, and therefore fitly represented by the civil power, and because further the dangerous political situation after the separation from Rome induced the English people to give Henry VIII. a practical dictatorship. Thus the strong monarchy of the Tudors was raised to its height by the Reformation. Henry Vlll. mastered the Church once for all at the ' Submission of the Clergy ' in 1532. The king was acknowledged as Head of the Church — Supreme Head ; convocation was not to make or even to discuss any new canon without the king's permission, and, if the election of bishops remained with the chapters, they could elect none but the king's nominees. The king's supremacy was not exercised through a consistory, but in a harsher form by Cromwell as Vicar-general. Elizabeth took the less offensive title of ' Supreme Governor,' though she claimed the same powers as her father, and exercised them through the Court of High Commission (not fully organized till 1583), which was substantially a central consistory. She carefully preserved not only the rite of consecration but the apostolic succession. She may have cared for it as little as Gustavus Vasa, but its political value was evident, especially when it suited her to pose like a Lutheran prince prescribing the religion of his subjects according to the Peace of Augsburg.

  
    620 REFORMATION Thus the English Church has it as a matter o fact, but has nowhere officially declared it to have any spiritual value. Indeed, it was not supposed to have any before the rise of the Carolines, which is coramonly dated from Bancroft's sermon in 1589. There is no mention even of Episcopacy in the English definition (Art. 19) of the Church ; and, though no one has been allowed since 1662 to minister without episcopal ordination, this is given simply as a domestic rule ' in the Church of England,' and passes no censure on churches which otherwise ordain. In Church government then the English M'ere as conservative as the Swedes ; in liublic worship they took a bolder line. The various books and the local uses were consolidated into the single national Book of Common Prayer in English for congregational use. The services were generally simplified, and the excessive number of the ceremonies was much reduced. Morning and Evening Prayer in 1549 contained little that was not in the Hours, and the Marriage Service is even now nearly what it was in tlie Middle Ages, nor was the Mass itself entirely changed. It was translated and much simplified ; but it was still said by a priest in a vestment at an altar, and still provided for private confession and absolution. Its doctrine was upon the whole a spiritual Presence, but it was quite consistent with consubstantiation, though Gardiner needed a good deal of special pleading to get transubstantiation into it. But in 1552 the Prayer-Book was ' godly perused ' and revised. Invocation of saints and prayers for the dead were entirely removed. The ' Service of the Lord's Supper or Holy Communion ' was now to be said by a priest or minister in a surplice at the Holy Table. It provided for spiritual help and ghostly counsel, but individual confession was limitea to the visitation of the sick, and even there was neither private nor compulsory. Moreover, the whole structure of the service was changed for the deliberate purpose of disavowing every sort of Presence that is not purely spiritual. Every passage quoted by Gardiner was altered. The Canon of the Mass was broken up into three parts. The prayer for the whole state of Christ's Church was limited to the living, the prayer of consecration was brought close to the administration in order to prevent ' eucharistic adoration,' and the oblation of the elements was turned into an oblation of ' ourselves, our souls and bodies ' after the elements had been consumed. Thus in public worship the English made greater changes than the Swedes. It will be noted that in N. Germany, in Sweden, and in England the new churches were or soon became national, not simply as independent of Rome, but as true expressions of national character. Luther was so intensely German that his influence continued to dominate the North, even after the inroad of Calvinism in the latter half of the 16th century. In Sweden the new religion owed its consolidation to the services of Gustavus Vasa, the reaction against John III. and Sigismund, and the work of the great kings of the 17th century. Dissenters Avere always very few, and even now they are less than one per cent. In England the transition was during the peace of Elizabeth. A nation which in 1558 was hardly more than disgusted with the fires of Smithfield had become firmly Protestant when it confronted Spain in 1585, and never wavered afterwards. Even the Carolines (except a few creatures of Charles i.) were heartily opposed to Rome. But from the beginnings of Christianity in England there was a cleavage of religious thought and feeling. The side which was always dominant, except in the time of the Civil War, preferred the regular and stately services of a national Church. The other, 1 represented in successive ages by friars, Lollards, Puritans, and Dissenters, leaned to the freer ministrations and looser order of local congregations. The Reformers endeavoured, and for a moment successfully, to bring the whole nation into a single Church. That hope was wrecked by the tyranny of Bancroft and Laud ; and, if the tyranny of the Commonwealth made the Church thoroughly popular, the tyranny of the Restoration shut out men who stood for one whole side of the religious life of England. It condemned the Church to be a sect, yet a sect in which the other side is not forgotten. That it is the most national of the sects is shown at once by its powerful influence on English Dissenters and by its conspicuous failure to win the Celts of Wales and Cornwall. Unlike the Lutheran and the English Churches were the Reformed. One marked historic diflerence is that they had the secular power against them everywhere but in the cities of the southwest— roughly, from Frankfurt and Lindau to Geneva. Where that power was friendly, they were guided and controlled by burghers instead of princes ; where it was hostile, they had to form their churches as the early Christians did, according to their own conceptions of doctrine and expediency. As the Romish sacerdotalism created an aristocracy of priests who alone could dispense the necessary means of grace, so the Calvinistic doctrine of predestination created an aristocracy of the elect, for whom alone Christ died, who alone received saving grace and alone properly constituted the Church. This aristocracy was created not by some visible rite of ordination, but by God's eternal counsel secret to us, so that it could not form a visible class in the Church. The chief of sinners might be of the elect, and an apparent saint might prove a reprobate. So, while the distinction of priest and layman was denied, the acknowledged difference of elect and reprobate had to be ignored in the organization of the churches. Calvinism is indeed an inspiring creed —that God has foreknown me from all eternity, and sent me forth to do in His strength and not my own the work predestinated for me before the foundation of the world. It is the creed of the strong, as asceticism is the creed of the weak, when neither the one nor the other can rise to the higher faith, that Christ died for all men, and not in vain. It is onlya halftruth, and, like other forms of the opinion of necessity, it must be treated in practice as if the limitation were false. As every Calvinist in his right mind believes himself to be elect like the boy in the English Catechism, he must presume that his neighbours also are elect, though he believes that some of them are not. It was like our own very necessary convention that ourneighboui's are honourable men, though we know that there are knaves among them. Only, a knave can sometimes be found out, a reprobate never. Hence a Reformed Church was in theory a democracy, with all spiritual authority deriving from the people. This principle was extended to civil authority by the English Independents in 1647, tliough the Commonwealth could not carry it out. It prevailed in America, where it was favoured by colonial conditions, and from America it was brought back to France, and became the basic principle of the Liberal movement of the last century. This principle would seem to require a free Church indei3endent of the State ; and to this ideal the Reformed doctrine pointed almost as clearly as the Romish. But the condition of freedom is persecution. The State cannot refuse to decide questions of Church property for any sect which is tolerated, and cannot decide them without judicial interpretations of its confessions and deeds of settlement. Hence the Reformed Churches

  
    REFORMATION 621 became subject to the State the inonient they had mastered it. The burghers of Zurich or Amsterdam or the Lords of the Congregation in Scotland might be the stoutest of Protestants ; but they were determined to keep the ministers in their place, and allow no such clerical rule as that from which the Keformation had delivered thera. They had no objection of principle — the Germans have none now, and the English had none then — to what we should consider a most vexatious interference with private life. They were used to it. Every town Avas full of sumptuary laws and minute regulations on all sorts of subjects, and a few more or less made little difference. But there was more than this. Calvin's high estimate of the Lord's Supper and of the primitive Church led him to demand the restoration of the primitive discipline and its enforcement by the secular power ; and in this the lieformed Churches generally, including the English, were more or le.ss inclined to agree with him. They had some reason. Public morals were in a dreadful state, and this was keenly felt, now that the new preaching had roused the public conscience, which the mediaeval Church had so debauched with formal righteousness and easy paj^ments for sin that the foulest crimes passed with no more censure than in the old pagan times. The new discipline was hideously severe and did infinite mischief ; but it was hardly more severe than the old would have been, if the Church had not preferred to make a traffic in sin. It was at least impartial. Magnates and even ministers had to do their public penance like other sinners. Neither the ministers of Geneva, nor the Scottish Kirk, nor the High Commission in England showed any respect of persons. None the less the system hardened the saints with formalism and spiritual pride, and drove the sinners to hypocrisy or despair. It was long before the Reformed Churches could shake off the belief taken over from the Middle Ages that it was their duty to punish sin as sin with spiritual censures enforced by temporal penalties. But laymen were jealous of this dangerous power of excommunication, and moderate churchmen like Bullinger disowned it. In German Switzer' — '' '*^ was not allowed at all ; in French SAvitzerven in Geneva) and in Scotland it was not " i . ,ed to purely clerical authorities. In Eng' ki frequency of excommunication and its s for secular offences were a standing . ice against the early Stuarts ; and the en■ ■ ir of the Presbyterians to introduce the ' <li discipline was foiled by the lawyers, the i , indents, and the nation generally. the other hand, there was a doctrine which partly counteracted the natural dependence jminant sect upon the State. The holiness Church was nowhere move of a living truth n the Reformed Churches, for they believed (ily as any Romanist that it was ordained of t and guided by His Holy Spirit. Eternal stination was a still mightier inspiration the august tradition claimed by Rome, and was no double standard of priests or monks elter common sinners from its fullest claims. e ministers could stand up as boldly as any ) or bishops against wickedness in high places, hey did so with a courage which, though not ing, was less often seen in the more courtly eran and English Churches. The Reformed much more trial of persecution than the erans, for the Peace of Augsburg left them i to fight the hardest of the battle against the ■hery of the savage Catholic revival. Small ler if their zeal was often fierce and narrow, 4i»^.relsome and overscrupulous. But they are not fully represented by such extremists as Puritans, Covenanters, and Camisards, who were more or less demoralized by Stuart or Bourbon tyranny. If we look to more peaceful churches like those of Zurich or Strassburg, or even Geneva, or to the early stages of the Reformation in Scotland, we shall find greater moderation. Calvin himself charged the English Liturgy of 1552 with nothing worse tiian tolerabiles incptias, and the Scots used one like it (with ceremonies omitted and some freedom to the minister) till they were disgusted with all forms of prayer by the attempt of Land and Charles to force an English form upon them. Bucer and even Laski urged Hooper in 1550 not to refuse the episcopal vestments, and in Elizabeth's time Bullinger and Gualter gave plain counsel to the Puritans. The surplice, they said, was not used at Ziirich, and they did not like it ; but the queen's enforcement of it was no reason for giving up their ministry. In one direction the Reformed Churches far excelled the rest. The appeal to Scripture made the study of Scripture a duty for all according to their powers ; so that instruction in religion had to be Doth deeper and more general than heretofore. The Reformers were conspicuously learned men. Luther himself was the greatest of German teachers ; Cranmer and Jewel were above comparison with their opponents ; and Calvin was not only the best patristic scholar of his time, but the greatest commentator since Au^stine. However they may have erred, it was not for want of diligent and faithful study of Scripture with all helps thereunto then attainable. And this learning they sought to spread among the people. They translated the Bible, urged all to read it, and shaped the services for instruction as well as for devotion. The English Reformers did what they could, but were hindered by the rapacity of the nobles, who were much more inclined to plunder the old schools than to found new, and, moreover, saw no need of education for the lower classes. The Lutherans were less thorough in this as in other matters, and soon lost themselves in a jungle of controversies. The Calvinists did better. Geneva under Calvin and Beza was the centre of Protestant learning, and the village schools established by Knox and Melville gave Scotland such a system of general education as England has reached only in our own time. 4. Results of the Reformation. — We are now in a position to survey the Reformation aa a whole, and form some estimates of its results. Shortly, national Churches replaced the catholic Cliurch, Scripture became the standard instead of tradition, and the individual gradually gained first religious, then civil, liberty. This was a revolution, and the greatest since the rise of Christianity, so that it called forth the most violent opposition, and was the occasion for enormous evils — the savage persecutions and wars of religion, the desolation of the Netherlands and Germany, and a long severance of the comity of Euro[>e, north and south. Strict Romanists and strict Protestants were never heartily allied till 1686, and the embers of religious hatred are not yet quenched. Even now the pope visibly prefers infidel Germany to heretic England. To the Reformation we owe further the religious divisions of N. Europe, the multitudinous sects of England and America, involving scandals without end to the unbelievers, and also the whole school of rationalists from Deism and the Aufkldrung to the latest extravagances of the Germans and their imitators. To the Reformation again we owe the Tridentine reaction which (with some reform of scandals) consolidated the mediajval system into a firm barrier against all freedom in S. Europe. The age of the Jesuits and the Inquisition was brought to an end in the 18th cent, by the philoI sophic despots and the French Revolution, only to

  
    622 REFORMED CHURCH IN AMERICA be followed by something lower still. If there was much honest ignorance in the Middle Ages, there is much organized falsehood now. Of all these evils the Reformation was the occasion, and of some the cause ; and to these we may add the mischief done in the su^jpression of the monasteries and in the corruption of the upper classes by the plunder of the Church, the mischiefs caused by the too great subservience of the Lutheran and English Churches to the State. We now look at the other side. The abolition of a mischievous and sometimes unfriendly foreign authority gave the nations freedom to develop themselves, and made better order possible in both Church and State. What were scandals in the 18th cent, were matters of course in the I5th. National character became stronger and more earnest, and gained a new sense of duty from the new responsibility laid on every man when the new teaching abolished auricular confession, swept away a vast amount of superstition, and trading on superstition, and removed the poison from family life by its emphatic rejection of the ascetic ideal ; and all this was summed up in a rational worship constantly challenging comparison with an open Bible. Yet all this Avas but the prelude of the mighty evolution. The depth of meaning in the principles of the Reformation was reached slowly and through many conflicts, and is not exhausted yet. The Reformers were men of their own time, and took over from the Middle Ages many beliefs inconsistent with their own principles. They took over the old imperial conception of God as a despot in heaven, the old view of the gospel as a law of commands, the old belief in a rigid visible Church which could allow no dissent, and tlie old reliance on a penitential discipline enforced by the State. All these are finally inconsistent with the indiH^ --'■.-. of the RetoTmatioTi. .*. GoH ^^o calls ah the Reformation. Exhaustive lists of authorities will be found in the bibliographies attached to The Cambridge Modern History, i.-iii., Cambridge, 1902-04. In vol. i., The Renaissance, the section by W. Barry, describing ' Catholic Europe,' may be referred to, and that by H. C. Lea, on "The Eve of the Reformation,' is also valuable. Vol. ii., The Reformation, gives the history of the movement in the different countries of Europe. Vol. iii., entitled The Wars of Religion, deals with those international and other conflicts which owe their origin to the Reformation. Among books in which the ethical and other principles involved in the Reformation are unfolded may be mentioned : C. Beard, The Reformation in its Relation to Modern Thought (HL), London, 1883 ; A. E. Berger, Die Kulturaufgaben der Reformation^, Berlin, 1908 ; F. von Bezold, Gesch. der deutschen Reformation, do. 1890 ; G. Bonet-Maury, Les Prfcurseiirs de la R^fonne et de la liberty de conscience, Paris, 1904 ; Lord Bryce, The Holy Roman Empire, new and revised ed., London, 1904 ; M. Creigrhton, Hist, of the Papacy fro,ii the Great Schism to the Sack of Rome, new ed., 6 vols., do. 1901 ; A. Harnack, Hist, of Dogma, Eng. tr., from 3rd German ed., do. 1894-99, vol. vii. ; P. Imbart de la Tour, Les Origines de la Rtforme, 2 vols., Paris, 1905-09; J. Janssen, Gesch. des deutschen Volkes seit d^.m Axtsgang des Mittelalters^"-'^^, 8 vols., Freiburg im Br., 1891-94, Eng. tr., 16 vols., London, 1896-1910; J. Kbstlin, Martin Luther :sein Lehen und seine Schriften^, ed. G. Kawerau, 2 vols., Berlin, 1903 ; T. M. Lindsay, A Hist. of the Reformation, 2 vols., Edinburgh, 1906; l^iither. First Principles of the Reformation (the Ninety-five Theses and Three Primary Works of Luther), tr. and ed. with introds., H. Wace and C. A. Buchheini, London, 1SS3 ; A. O. Meyer, Studien zur Vorgesch. der Reformation, Munich, 1903 ; L. von Ranke, Deutsche Gesch. im Zeitalter der Reformation, 6 vols., Berlin, 1839-47, Eng. tr., 3 vols, (no more published), London, 1845-47 ; E. Troeltsch, ' Protestantisches Christentum und Kirche der Neuzeit,' in Kultur der Gegenwart , i. iv. i., Leipzig, 1905; C. Ullmann, Reformatoren vor der Reformation^, 2 vols., Gotha, 1866, Eng. tr., Edinburgh, 1874-77 ; H. B. Workman, The Dawn of the Reformation, London, 1901^2. The Roman Catholic view of the Reformation, its causes and its consequences, -s set forth in the following : H. S. Denifle, Luther und Luthertum in der ersten Entwickelung'^, 2 vols., Mainz, 1904-09 ; F. A. Gasquet, The Eve of the Reformations, London, 1905 ; H. Grisar, Luther, tr. E. M. Lamond, ed. L. Cappadelta, 6 vols., do. 1913-17 ; L. von Pastor, Gesch. der Pdpst£ seit dem Ausgang des Mittelalters, 6 vols., Freiburg im Br., 1886-1913, Eng. tr., 12 vols., London, 1891-1912. See also artt. Calvinism, Huguenots, Hussites, Luthbr, Papacy, Protestantism, Western Church.  H. M. GWATKIX. •ORMEr ST. ,, J ^ _,>Sj..,; l!if;(^|j.-_,ES THURChr j^FFO»MFr> rHTTRCH IN AM iLui:;? ^veo for comitp! mation as well as Rome, ine supiciua,vj ^^ ^.  science proclaimed by the Reformation meant freedom first for heterodoxy. Persecution on a large scale was made impossible in Germany by the Peace of Westphalia, in England by the Revolution, in France by Voltaire and the Constituent Assembly. But it meant also political freedom, and the growth of freedom is bringing the whole conception of government into better accord with the divine ideal of goodness and unselfishness. All Protestant states except retrograde Germany are seeking justice, and the Catholic states nearly in proportion to their independence of Rome. The freedom won for criticism and science has been the occasion for many excesses ; but the broad result emerging is confusion to the twin powers of agnosticism inside and outside the Christian Church. Above all, the free appeal to history has shown that the gospel is vaster and more varied, freer and more loving, than our fathers knew. The Reformation opened the way to a vision of God ; and the vision of God is the inspiration of men. Literature.— [Dr. Gwatkin had finished this article, but had not added the literature, before his death. The following list has been prepared by the Editors.] The writings of the Reformers and the works of leading Church historians may be consulted for the history proper of In 1789 the title, 'the Keiormeu x/ixia;i^ ^. in North America,' was given. The min Synod at the adoption of the Constitution term, ' the Dutch Reformed Church in America.' But the name on the title-pagt first edition of the Constitution, printed i) is ' the Reformed Dutch Church in the States of America.' The same title app( the second edition of 1815. In subsequent c it is ' the Reformed Dutch Church of America.' The act of incorporation of the in 1819 gives the name as ' the Reformed tant Dutch Church.' In these terms the and geographical position of the Church s lined. It was ' Protestant ' in contras Roman Catholicism. It was ' Reformed ' it belonged to the school of Calvin rather -ii that of Luther. It was * Dutch ' because I" was the country of its origin. The expi ' America,' ' North America,' and ' United give the country of its development. In of time the title was considered cumbersoi the word ' Dutch ' inappropriate, since the n ship had become thoi'oughly American, the name was therefore changed to ' the R€ Church in America.' 'land

  
    REFORMED CHURCH IN AMERICA 623 2. History. — (a) Period of the Dutch domination {1623-64). — To the Dutch West India Company, chartered in 1621, was committed the government of the Dutch coh)ny on the banks of tlie Hudson, called New Netherland. The policy of this company was to foster the Keformed religion in the Dutch colonial possessions. Therefore in 1623 the company sent Sebastian Jansen Krol, a comforter of the sick, to New Netlierland. He conducted services according to the rites of the Church of Holland. Because the office of the company for New Netherland was in Amsterdam, the Classis of Amsterdam, by the decree of 1624, took charge of the religious work of the colony. Tlie first Dutch fastor, Jonas Michaelius, was sent out in 1628. n April of that year he organized a church of 50 members in New Amsterdam. Peter Minuit, the governor, was an elder in this church. This was the beginning of Presbyterian church government in America. The church thus formed became the mother church of the denomination. It has had a continuous, recorded history from that day to this. With ample endowment and ten church buildings, it conducts a great work in the metropolis of the Western world. Its school is probably tlie oldest educational institution in the United States. Under the Dutch West India Company the Reformed Church was the Established Church of the colony. Other sects were tolerated, although Governor Stuyvesant showed personal hostility to them. Thirteen churches were founded, and si.xteen ministers served during this period. Seven of these were on duty at the time oi the surrender to the English in 1664. (b) Period of struggle for civil independence (1664-1737).— By the terms of surrender the Dutch Church was assured of freedom. But the change of Government was a severe blow to it. Unancial support fi'om the State soon ceased. The Church owed civil allegiance to the English Government and ecclesiastical allegiance to the Classis of Amsterdam. The combination was fruitful of mislanderstandings. Few people came from Holland, but many English poured into the colony. Within the first twelve years after the surrender only one Dutch minister arrived. In 1676 only three Dutch ministers were in the country. The English governors obeyed the letter of the treaty granting freedom to the Dutch Church, but there was a tendency for the Church to become a mere organ of the civil power. Several incidents during the first generation of English rule taught the Keformed Church to be on its guard against encroachments on its liberties. The Kevolution in England in 1688 produced the Leisler tragedy in New York. This made a sad division in the Dutch Church, in which the populace was on the side of Leisler and the ministers and higher classes on the side of the Government. Governor Fletcher took advantage of this condition to advance the Episcopal Church at the expense of the Dutch. At his request the Ministry Act was passed by the Assembly in 1693. This Act provided for the support by taxation of ' a good, sufficient, Protestant minister ' in each of the four southern counties of the province. The Dutch members of Assembly did not intend by this Act to establish the Episcopal Church, but Fletcher and several of his successors aliected to consider the English Church established thereby, and much friction resulted. The Dutch Church of New York City, taking alarm, obtained a charter for itself in 1696. By this the rights and liberties of that individual church were secured. It was therefore able to lend effective moral support in the struggle to other churches. The majority of the Dutch ministers stood their ground in all the tedious disputes with the governors, but a few surrendered their ecclesiastical independence from motives of personal ambition. In the fight against a State Establishment tlie Dutch Church as a whole was at an advantage compared with other denominations. It was a National Church, not classed with ' Dissenters,' able to appeal to the treaty rights of 1664. Wliile no ' Dissenting ' church could obtain a charter before the Kevolutionary War, several Dutch churches secured this coveted privilege. The Dutch Church therefore won the victory in its contest with the royal governors. By the third decade of tiie 18th cent, the theoretical liberty of the earlier time had become actual. During these years the Cliurch was growing. The natural increase of the Dutch population was great. Religious persecution drove French Huguenots and German Palatines to America. These united with the Reformed Church and became an important element in its life. By 1737 the thirteen churches of 1664 had become 65, and the se\en ministers had become nineteen. There was need for more ministers, but to obtain them from Holland was difficult. It had always been contrary to the policy of the Classis of Amsterdam to allow American ordinations. They grudgingly permitted a few with the understanding that they were not to become precedents. (c) Period of struggle for ecclesiastical independence (i7,?7-9f).— Under the leadership of Theodoras Jacobus Frelinghuysen the religious movement known as ' the Great Awakening ' took a strong hold of the Dutch Church. This increased the desire for more ministers and loosened still further the weakening bond which held the Church to the Classis of Amsterdam. Frelinghuysen proposed that an institution to train young men for the ministry should be founded, and the churches organized into an Assembly to ordain them and ferform other functions of an independent Church, n the year 1737 a plan for such an Assembly or Coetus was sent to Holland for ai)proval. The Classis of Amsterdam doubted the wisdom and ability of the American Church. They thought it better for them to unite with the Germans and Presbyterians. This plan came to naught. With the precedent of other American churches becoming independent before their eyes, after long delay, in 1747, they granted permission for the Dutch Church in America to form a Coetus. But this privilege was bound with such restrictions that it was practically worthless. Ordinations were allow'ed only by special permission, and appeals to Holland were granted. For six years this Coetus led an inefiectual life, and then in 1754 issued a declaration of independence. This offended some of the more conservative ministers, who seceded under the leadership of Domine Ritzema, senior minister of the Dutch Church of New York City. The members of the new Classis or Coetus possessed energy and piety. They professed reverence to the Classis of Amsterdam, but took their own independent course. They ordained, when they thought proper, young men for service in the Dutch churches of America, and made strenuous etl'orts to found a college for the education of ministerial candidates. This they accomplished in 1766, when Queen's College, afterwards Rutgers, obtained a charter. The seceded ministers called themselves ' the Conferentie.' They were a minority in number, but possessed the weight of age and scholarship. They professed to be the legitimate successors of the old Coetus, and they retained the records of that body. They emphasized their subordination to the Classis of Amsterdam and were free in their criticisms of the Coetus brethren.

  
    624 REFORMED CHURCH IN AMERICA Yet they realized the necessity of theological education, and Uomine Kitzema evolved the plan of a Dutch Divinity professorship in the newlyorganized King's College, in New York City. The plan was adopted, but the chair was never occupied. In 1764 the Conferentie organized themselves into an ' Assembly subordinate to the Classis of Amsterdam.' The next year by special permission they ordained one young man. The Classis of Amsterdam did not understand conditions in America. At first they favoured the Conferentie, but in time they perceived that the freedom usurped by the Coetus was necessary to the life of the American Church. John Henry Livingston, sometimes called ' the father of the Reformed Church,' was influential in enlightening them. A well-informed American, he studied theology at the University of Utrecht in 1765-70. He took every opportunity to explain conditions in the American Church to members of the Classis of Amsterdam. On Livingston's return to America he became pastor in New York City, and the next year (1771) under his influence a peace conference was held. At this a plan of union, proposed by the Classis of Amsterdam, was presented. Both parties were tired of strife, and peace was obtained with surprising ease. The freedom desired by the Coetus was secured, and the feelings of the Conferentie were soothed by the adoption of names not connected with the old disagreements. An organization, called a ' general body,' was formed with power to ordain, and five ' special bodies ' were grouped under it. The Church, now acknowledged independent, was about to enter upon a full ecclesiastical and religious life. But the clouds of the Revolutionary War were gathering, and the Reformed Church was directly in the track of the storm. The losses of the Church during that upheaval were great. Much property was destroyed and congregations were scattered. Within New York City a handful of Dutch Tories held service during its occupation by the British, although their pastors and most of their brethren had fled. At the return of peace in 1783 the Church rapidly arose from its ruins. In 1784 the independent names of Synod and Classis were assumed without further regard to conservative feelings. The same year Livingston was chosen professor of Theology in connexion with his New York pastorate. In 1788 a committee was appointed to translate the standards of doctrine, liturgy, and the rules of order of the Dutch Church into English. They were to revise such statements as did not suit the free conditions in America. This was accomplished in 1792, and the next year the work was issued. Thus the organization of the independent Church was completed and the Church began its national life. Letters between the mother Church in Holland and the daughter Church in America were occasionally sent for about a score of years, but the custom gradually fell into disuse. During the colonial period about 150 churches were organized, and about 150 ministers served in the Dutch Church. {d) Period of the independent American Church {1792-1916).— The life of the Reformed Church in America during the years of its national existence has been similar to that of other Presbyterian bodies within the United States. The English language is generally used, and the membership has been drawn from Evangelical Christians of every name. It is not uncommon in the cities to find that the members of an individual Reformed church trace their ecclesiastical ancestry to a dozen different sources. The general public does not distinguish it from its Presbyterian neighbours. In 1846 the Reformed Church received a stream of emigration from Holland which increased its numbers, and caused the flavour of the Dutch Reformation to prolong its life in the Middle West. The Church had always been strong in New York and New Jersey. These immigrants founded about 200 churches in the region of which Chicago is the centre, and have extended their influence to the Pacific coast. There have been a few secessions from the Reformed Church. In 1822 Solomon Froeligh and four suspended ministers, being more conservative in doctrine than their brethren, organized ' the True Reformed Dutch Church.' This became extinct in 1890. In 1882 another secession of certain Hollanders in the west took place. They were displeased because the Synod would not take action against Freemasonry. They joined with others to form ' the Christian Reformed Church.' The Reformed Church in America has always been interested in missionary ettbrt. In the generation succeeding the Revolutionary War the church of New York City received constant appeals for aid from weak churches. To these she seldom turned a deaf ear. Several Domestic Mission Societies were organized at different times, and the Board of Domestic Missions of the Church was born in 1831. Its chief work is to aid feeble churches and to organize new ones in proper places. Many of the strong churches of the denomination have received aid from it in their infancy. The first year of its existence its income was $5,400. In the year 1915 it received $197,555.55. Foreign missionary work has received unusual attention. The first society for this purpose was organized in 1796. From 1826 to 1832 the Reformed Church worked in union with the American Board of Commissioners for Foreign Missions. From 1832 to 1857 its relation with that board was that of co-operation. Since 1857 the Reformed Church has conducted its foreign mission work independently but with hearty co-operation with other Churches in the foreign field. The receipts of this board in 1915 were $300,752.51. The board at present maintains five missions, viz. Amoy, China, 1842 ; Arcot, India, 1853 ; N. Japan, 1859 ; S. Japan, 1859 ; Arabia, originally an independent mission, 1889, but adopted by the board in 1894. The women of the Church also maintain foreign and domestic mission boards. Other boards of the Church are : the Board of Dii'ection, which has charge of the property of the Synod ; the Board of Education, which aids young men studying for the ministry and assists in the support of certain educational institutions ; the Board of Publication and Bible Work ; the Disabled Ministers' Fund and the Widows' Fund. In 1915 there were reported 718 churches with 126,847 communicant members, served by 750 ministers. 3. The doctrine and polity of the Reformed Church in America. — The Constitution of the Netherlands Reformed Church, decreed by the Synod of Dort (1618-19), was formally adopted by the Reformed Church in America in 1771. That Constitution then contained the following elements : the Belgic Confession of Faith, the Heidelberg Catechism and the compendium of the same, the liturgy, the canons of the Synod of Dort, and the rules of Church government. The standards of doctrine have remained unchanged, but the Church has been little troubled with heresy. It has been conservatively progressive in the interpretation of these standards. The Constitution and the liturgy have been revised in 1833, 1874, and 1916. Certain portions of the liturgy are optional. Some of these have fallen into general disuse. But certain portions are required ; they are generally admired and perhaps

  
    REFORMED CHURCH IN THE UNITED STATES 686 are the most di.'^tingui.slnng feature in the bervices of the Reformed Church. The form of government is of the Presbyterian type, first proposed by Calvin and adopted by the Netherland cinirches in 1568. It requires four classes of otiicers in the church : ministers, teachers (of theology), elders, and deacons. The unit of government is the Consistory ruling the individual church. A group of churches forms a Classis. Of this body the ministers and an elder representing each church are members. In 1915 there were 37 Classes in the Kefornied Church of America. Above the Classis is the Particular Synod, of which there are four. The General Synod is the supreme court. It lias held regular annual sessions since 1812. It was incorporated in 1819. While loving its own doctrine and method, the Kefornied Church has always been charitable towards other views and metiiods, and ready to labour hand in hand with every other denomination of Evangelical Christians. 4. Educational institutions. — The Reformed Clmrch has always insisted upon an educated ministry. Its institutions of learning are as follows: (1) Rutgers College, New Brunswick, N. J., 1766 ; its name was changed from Queen's to Rutgers in 1825 ; it is the State college of New Jersey and since 1865 is no longer under the control of the General Synod ; (2) the Theological Seminary, New BrunsAvick, N.J., 1784; this is perhaps the oldest institution of its kind in the United States ; it has been located at New Brunswick, N.J., since 1810, when Livingston, who had been both pastor in New York and professor of Theology, resigned from his pastorate and removed to New Brunswick to devote his entire time to teaching ; (3) Hope College and the Western Theological Seminary, 1866, both located at Holland, Michigan. Besides these the Church has several schools of lower grade in America and important institutions upon its mission fields. Literature.— I. SotTRCES.— Documentary Hist, of the State of Sew York, i vols., Albany, 1850-51 ; Documents relating to the Colonial Ilist. of New York, U vols., do. 1850-83 ; Van Rensselaer = Birwier MSS, ed. A. J. F. van Laer, New York, 1908 ; Ecclesiastical Records of the State of Nexc York, 6 vols., Albany, 1901-05 ; Minutes of the Coetus, 1737-71 ; Minutes of the Provisional Synod, 1771-93 ; Minutes of the General Synod, 1794-1916; Constitution of the Reformed Protestant Dutch Church, New York, 1793 (many edd. since) ; E. T. Corwin, Digest of Constitutional and Synodical Legislation of the Reformed Church in America, New York, 1900. il. UlSToiUKS.—i. K. Brodhead, Uist. of the State of New York, 2 vols.. New York, 1S5:?-71 ; E. B. O'Callaghan, New Netherland, 2 vols., do. 1855 ; E. T. Conwin, A Manual of the Reformed Church in America*, do. 1002, American Church Hist. Series, vol. viii., do. 1895; D. D. Demarest, The Reformed Church in America, New York, 1S90 ; Centennial Discourses of the Reformed Church in America'^, do. 1877 ; Ce-)itenniai of the Theological Seminary, New Brunmcick, N.J., do. 1885. Charles E, Corwin. REFORMED CHURCH IN THE UNITED STATES.— This religious denomination, which was formerly known as ' the German Reformed Church,' is derived from the Reformed Churches of Germany and Switzerland. In government it holds to the Presbyterian system. Its confession of faith is the Heidelberg Catechism. It developed ' the Mercersburg Theology,' one of the phases of American theological thought. Individual members of the Reformed Church emigrated to America early in the 17th century. Peter Minuit, the leader of the Swedish colony which in 1638 settled on the banks of the Delaware, had been a ruling elder of one of the Reformed chui-ches of the German city of Wesel. Among the Hollanders who founded New York there were not a few Germans, but these generally identified themselves with the Reformed Dutch churches. In the southern colonies there were German and VOL. X. — 40 French Reformed among the earliest settlers. Wherever Episcopalians or Presbyterians had occujiied the fieul, they rarely attempted a separate organization. In Pennsylvania Reformed families are known to have settled before the arrival of William Penn. About 1709 German Reformed jjeople l)egan to arrive in America in great numbers. Most of these were natives of the Palatinate on the Rhine or of neighbouring provinces, thougli tiiere were also many Swiss. The principal cause of tliis extensive migration was no douot a desire on the part of the inmiigrants to better their worldly condition. In the Palatinate great distress was directly or indirectly tlie result of the French wars which had devastated the land. Even after peace had been declared there was no immediate improvement. Finally came the terrible winter of 1708-09, which greatly increa.sed the distress. It was reported that Queen Anne had invited the suttering Palatines to emigrate to the British colonies. 'Then,' says F, Loher, 'men looked into eanh other's faces and said : "Let us go to America, and if we perish, we perish." 'i The condition of Switzerland was hardly more encouraging than that of the Rhine country. The people complained that great numbers of foreign refugees had crowded into Switzerland ; and, as many of these were skilled labourers, they unintentionally deprived the natives of their means of subsistence. As early as 1663 Peter Fabian, of Bern, sent out by the English Carolina Company, visited Carolina in the hope of establishing a settlement, but he does not appear to have been successful. In 1710 Christoph von Gratfenried and Michell, natives of Bern and sailing from England, founded Newbern, in N. Carolina. About 1730 the stream of Swiss immigration turned northward, and in E. Pennsylvania the Swiss became especially numerous. Tiiere were no doubt some of them among the Palatines who went from Amsterdam to London in 1709 ; but the Swiss generally sailed directly from Rotterdam to America, and purchased land soon after they reached their destination. The estimates of the extent of the Gennan and Swiss immigration to America in the 18th cent, ditt'er. Isolated settlements were founded here and there from Canada to Georgia, and for a long time there was little communication between them. Theodor Poesche, a careful authority, puts tlie number in America before the Revolution of 1776 at 200,000, A. B. Faust ^ at 225,000. About the middle of the 18th cent, there may have been 30,000 members of the German Reformed Church in Pennsylvania alone, but it is evident that nothing like that number was gathered into congregations. It was, however, in that province that the Germans were most numerous, and it is there that we find the beginnings of a general organization of the Reformed Churches. The history of this denomination may be comprehended in five periods. I. 1709-46 : Isolated congregations. — This period is characterized by the founding of congregations and the beginning of missionary activity. The earlier portion is very obscure. Religious services Avere held in private houses, or sometimes in the open air. In the absence of regular ministers, sermons Avere read by schoolmasters or other intelligent laymen. Among the best knoAATi of these schoolmasters was Thomas Schley, the ancestor of Admiral Winfield Scott Schley and the founder of Frederick City, Md. He was singled out by Schlatter as the best teacher he had found 1 Gesch. und Zustdnde der Deutschen iji Amerika, Leipzig, 1855, SGottiugen, 1855, p. 42. - The German Element in the United States, i. 285.

  
    626 REFORMED CHURCH IN THE UNITED STATES in America, edifjdng ' the congregation on every Lord's Day by means of singing and reading God's Word and printed sermons.' John Frederick Haeger (1684-1722) was the earliest missionary. He was ordained by the bishop of London on 20th Dec. 1709, at the solicitation of the Society for the Propagation of the Gospel in Foreign Parts, ' for service among tlie Palatines, New York.' He laboured in the settlements on the Hudson and began to build a church, but did not live to complete it. His father, Jolin Henry Haeger, an ordained minister who had been rector of the Latin school at Siegen, in NassauDillenberg, followed him to America in 1714, and became pastor in Virginia at a village, named Germanna, which had been built by certain miners who had been brought over by Governor Spottswood. In Pennsylvania the eai'liest missionary labour appears to have been performed by a Hollander. At Neshaminy, in Bucks county, there was a Keformed Dutch church — the only one in the province — and from its records it appears that its pastor, Paulus Van Vlecq, on 29th May 1710, visited the (German) settlement at Skippach, where he baptized several children, and on 4th June of the same year ordained elders and deacons at White Marsh. These were probably the earliest German Reformed churches in Pennsylvania, though it is possible that some sort of organization may have been almost simultaneously established at German town and Falkner Swamp. Samuel Guldin (1664-1745) was a Swiss minister who arrived in Pennsylvania in 1710. He had been associate pastor of the cathedral church at Bern, but was removed from his charge for Pietism. In America he seems to have lived in retirement, though he preached occasionally in Germantown. He published three small volumes, treating principally of his unhappy European experiences. In 1725 the congregations at Falkner Swamp, Skippach, and White Marsh, after seeking in vain for a regular minister, extended a call to John Philip Boehm, who had previously served as their 'reader.' His ministry proved successful, and, after communications with the Classis of Amsterdam, he was ordained in 1729 by Dutch ministers of New York. John Philip Boehm (1683-1749), whose indefatigable activity and great importance for the Reformed Church in the U.S. have been recently established by W. J. Hinke,^ had been a parochial teacher at Worms, and came to America about 1720. He prepared for his congregations a constitution, which was approved by the synods of Holland and was long regarded as a model. He was the author of several vigorous controversial pamphlets and founded many congregations, his missionary journeys extending from the Delaware river almost to the Susquehanna. Profoundly impressed by the helpless condition of the churches of Pennsylvania, he appealed for aid to the synods of Holland, and it was greatly by his influence that the European churches were awakened to a sense of their duty towards their brethren beyond In 1727 George Michael Weiss (1700-63), an ordained minister, arrived at Philadelphia. He had been commissioned by the Ober-Consistorium of Heidelberg to accompany 400 Palatines to America as their leader and guide. In the year of his arrival he organized the Reformed Church of Philadelphia. In 1730 he accompanied Jacob Reiff on a journey to Europe, to collect money and books for several destitute churches, returning to America the following year. He subsequently served a charge in the province of New York, but finally returned to Pennsylvania. 1 Letters and Reports of the Rev. John Philip Boehm. John Peter Miller (1710-96) and John Bartholomew Rieger (1707-69), both natives of the Palatinate, arrived in 1730. After serving in the Reformed Church for several years, MDler joined the Seventh-day Baptists and became the head of a monastic institution at Ephrata. Rieger subsequently studied medicine, and, though he was at times active in the work of the Church, was in later years best known as a physician. The name of John Henry Goetschius (1718-74) frequently appears in early congregational records. His father, Mauritz Goetschius, who had previously been pastor at Saletz, in the canton of Ziirich, Switzerland, came to America in 1735, accompanied by his family. He died not long after landing in Philadelphia, and his son, John Henry, soon afterwards began to preach with great acceptance, though he was only seventeen years old. In 1736 he claimed to be pastor of twelve congregations. In later years he became an eminent minister in the Reformed Dutch Church. His brother-in-law, John Conrad Wirtz, also became a minister, and is regarded as the founder of the Reformed Church in the city of York, Pennsylvania. In 1742 several Reformed ministers joined with Count Zinzendorf in the organization of the ' Congregation of God in the Spirit.' It was proposed to unite the German denominations (Lutheran, Reformed, and Moravian) in a higher unity without destroying their identity. Until 1748 this organization laboured earnestly, especially among the Reformed and Lutherans, but the movement finally proved unsuccessful, and most of its adherents identified themselves with the Moravians. The most eminent of the Reformed ministers who belonged to the ' Congregation ' were Henry Antes, John Bechtel, Christian H. Rauch, Jacob Lischy, and John Brandmiller. 2. 1746-93: Denominational organization. — The leading event of this period was the founding of the • Coetus,' by Michael Schlatter, in 1747. For eighteen years the Church of Holland had been directly interested in the German churches of Pennsylvania ; but nothing had been done to secure a general organization. It was believed that the American churches were not ready for the establishment of an independent Synod ; and it was, therefore, suggested that an advisory body, composed of ministers and delegated elders, should as soon as possible be organized. This body was to be known as the ' Coetus,' or ' Convention ' — a term which was first applied by John h Lasco to a weekly conference of ministers which lie established in 1544 at Emden, in Germany, There were certain difficulties which may at first have appeared almost insurmountable. The Germans of Pennsylvania were not of Dutch speech or nationality ; they had not been trained to acknowledge the national Confessions of the Netherlands, and it would have required much labour to brin^ them into full accord with their new ecclesiastical relations. A man was needed who could speak the language of both nationalities, who was willing to be the confidential agent of the Dutch Synods, and might serve as a personal link between the Old World and the New. There was, therefore, great rejoicing when a young Swiss minister appeared and offered to undertake the work. Michael Schlatter (1716-90), a native of St. Gall, belonged to a prominent family and was thoroughly educated. Having spent a part of his youth in Holland, he was familiar with the language of that country. After his ordination to the ministry he preached for several years in his native country ; but, having heard of the necessities of the American churches, he went to Holland and was commissioned by the synods of Holland to undertake the work of organizing them. Nine days after receiv �

  
    REFORMED CHURCH IN THE UNITED STATES 627 ing his commission he set sail for America, where he arrived on 1st Aug. 1746. In his American •work lie manifested extraordinary energy and perseverance. He made extensive missionary journeys, organized thirteen pastoral charges, and convened the lirst Coetus in Philadelphia on 29th Sept. 1747, with four ministers and 28 elders in attendance. Tlie ministers, besides Schlatter, were Boehm, Weiss, and Kieger. From this time tlie Coetus met annually, its proceedings being sent to Holland for revision and approval. In 1751 and 1754 Schlatter visited Europe in the interest of the American churches. His first mission proved remarkably successful. In one year he wrote and publislied his Appeal, attended many conferences in Holland, Germany, and Switzerland, induced six young ministers to accompany him on his return to America, and collected £12,000, the interest of which was to be applied to the destitute churches of Pennsylvania and schools. The ministers who accompanied Schlatter to America were Pliilip "William Otterbein, Jolm Jacob \VissIer, John Waldschmidt, Theodore Frankenfeld, Henry William Stoy, and John Casper Kubel. Schlatter's enthusiasm proved contagious, and David Thomson, pastor of the English church at Amsterdam, went to England to plead for the establishment of schools among the Germans of Pennsylvania. He was very successful, and it is said that the king gave a personal contribution of £1000. A number of so-called 'Charity schools' were founded in Pennsylvania, and Schlatter was made superintendent of this educational movement, a position which he filled till 1756. He was for some years a chaplain in the Royal American Eegiment of infantry, and subsequently lived in retirement near Philadelphia. The Coetus increased slowly. ' The fathers ' in Holland sent a number of missionaries, who Iiad, almost without exception, been well educated in German universities. They refused, however, to grant to the American body tlie privilege of conferring the rite of ordination, and this led to frequent disagreements. A considerable number of ministers failed to become members of Coetus. Among the most prominent members of Coetus were the following: J. Conrad Steiner (1707-62), author of several volumes of sermons ; Philip William Otterbein ( 1726-1813), pastor in Baltimore, who, under the influence of the Methodist revival, founded religious societies from which the denomination of 'the United Brethren in Christ' was developed ; J. Daniel Gros (1737-1812), professor in Columbia College, New York, and author of an important philosophical work (in English) ; C. D. Weyberg and AVilliam Hendel, two ministers who united, in 1787, with several Lutheran pastors in founding at Lancaster, Pennsylvania, Franklin College, so named in honour of Benjamin Franklin, who was the largest individual contributor to its endowment. The leading independent minister was John Joachim Zubly (1724-81), of Savannah, Georgia, an author, and elected in 1775 a member of the Continental Congress. In 1787 the Reformed ministers of S. Carolina joined with several Lutheran ministers in forming a union which received the double name of ' Corpus Evangelicum ' and ' Unio Ecclesiastica.' This movement is interesting principally from the fact that it anticipated the Prussian Church union of 1817 in some important particulars. During this period the Coetus remained warmly attached to the Church of Holland. In 1770 an attempt to unite the German and Dutch Reformed elements in a General Synod was defeated by the Germans on the ground of gratitude to ' the fatiiers' in Holland and particularly to the Classis of Amsterdam. In the war of the Revolution, when communication with Europe was mucli interrupted, the American churches learned to depend upon their own resources. In 1792 the Coetus abandoned the custom of sending its minutes to Holland for revision. The period of dependence was at an end and the Coetus by its own act became an independent Synod. 3. 1793-1820 : The independent denominational organization. — About twenty ministers united in the organization of the Synod which met at Lancaster, Pa., in 1793. The condition of the Church at 